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Jacob 

Biblical  patriarch,  son  of  Isaac  (q.v.),  men- 
tioned sixteen  times  by  name  in  the  Qur’an 
and  probably  referred  to  by  the  name 
Isra’ll  another  two  times  (see  Israel).  The 
form  of  the  name  in  Arabic,  Ya'qub,  may 
have  come  directly  from  the  Hebrew  or 
may  have  been  filtered  through  Syriac 
(Jeffery,  For.  vocab.,  291;  see  foreign 
vocabulary);  the  name  was  apparently 
used  in  pre-Islamic  times  in  Arabia  (Horo- 
vitz,  Jewish  proper  names,  152;  id.,  ku, 
152-3;  see  PRE-ISLAMIC  ARABIA  AND  THE 
qur’an).  Most  frequently,  Jacob  is  men- 
tioned simply  within  the  list  of  patriarchs 
along  with  Abraham  (q.v.)  and  Isaac,  fol- 
lowingjewish  tradition  (q  6:84;  11:71; 

12:38;  19:49;  21:72;  29:27;  38:45)=  with  Ish- 
mael  (q.v.)  added  on  occasion  (q  2:136,  140; 
3:84;  4:163;  and  perhaps  2:132).  The  narra- 
tive of  the  life  of  Jacob  in  the  Qur’an  is 
primarily  limited  to  his  role  in  the  Joseph 
(q.v.)  story  in  which  he  orders  his  sons  not 
to  all  go  through  a single  gate  into  the  city 
(q  12:67;  see  Shapiro,  Haggadischen  Elemente, 
i,  55-6)  and  in  which  he  becomes  blind  due 
to  his  sorrow  (over  Joseph,  cf.  q 12:84).  His 
sight,  however,  is  restored  when  his  face 
(q.v.)  is  touched  by  the  shirt  of  Joseph 
(q  12:93,  96;  see  vision  and  blindness; 


clothing).  Jacob’s  last  words  ( Gen  49)  are 
also  echoed  in  q 2:133,  . when  he  said  to 

his  sons,  ‘What  will  you  serve  after  me?’ 
They  said,  ‘We  will  serve  your  God  and 
the  God  of  your  fathers  Abraham,  Ish- 
mael  and  Isaac,  one  God;  to  him  we  sur- 
render’ ” (see  polytheism  and  atheism; 
monotheism). 

The  observation  that  the  Qur’an  appears 
to  consider  Jacob  a brother  of  Isaac  rather 
than  his  son  (although  on  other  occasions, 
it  is  clear  that  this  type  of  confusion  has 
not  taken  place,  e.g.  q 2:132,  “Abraham 
charged  his  sons  with  this  and  Jacob  like- 
wise”) has  become  a motif  in  polemical  lit- 
erature. Based  on  passages  “We  gave  him 
Isaac  and  Jacob”  (q  6:84;  19:49;  21:72; 
29:27)  and  “We  gave  her  the  glad  tidings  of 
Isaac  and,  after  Isaac,  Jacob”  (q  11:71),  the 
charge  has  been  laid  that  there  was  a mis- 
understanding of  the  relationship  between 
Jacob  and  Isaac.  It  is  clear,  however,  that 
later  Muslims  were  not  the  least  bit  con- 
fused on  the  issue,  all  recognizing  that  the 
relationship  between  the  two  as  related  in 
the  Bible  was  accurate  (Geiger,  Judaism  and 
Islam,  108-9;  Speyer,  Erzahlungen,  170-1). 

The  biblical  renaming  of  Jacob  as  Israel 
(thus  providing  the  personal  dimension  of 
the  idea  of  the  “Children  of  Israel”  [q.v.] 
as  well  as  the  territorial  and  tribal;  see  Gen 
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32:28)  is  likely  reflected  in  the  use  of 
“Israel”  in  q 3:93,  “All  food  was  lawful  to 
the  Children  of  Israel  save  what  Israel  for- 
bade for  himself  (see  forbidden;  lawful 
and  unlawful)”  — which  probably  refers 
to  the  account  of  Genesis  32:33  - and  in 
q 19:58,  “of  those  we  bore  with  Noah 
(q.v.),  and  of  the  seed  of  Abraham  and 
Israel.”  No  further  elaboration  of  this 
name  change  and  its  significance  in  genea- 
logical terms  can  be  noted  in  the  Qur’an. 

When  the  story  of  Jacob  is  retold  in  the 
“stories  of  the  prophets”  literature  (qisas 
al-anbiya),  the  account  of  Jacob  and  Esau 
receives  a good  deal  of  attention  even 
though  it  is  unmentioned  in  the  Qur’an 
itself  (e.g.  Tabari,  Tankh,  i,  354-60).  The 
etymology  of  the  name  of  Jacob  is  retold 
in  these  accounts  as  an  etiological  narrative 
that  works  as  well  in  Arabic  as  it  does  in 
Hebrew:  Jacob  held  on  to  Esau’s  heel  ( caqb 
in  Arabic)  when  the  twins  were  being  born, 
although  the  etymology  of  Esau  as  derived 
from  “refusing,”  'asa,  does  not  produce  a 
fully  meaningful  narrative  within  the  pic- 
ture of  their  birth  (cf.  Gen  25:25-6;  Ginz- 
berg,  Legends,  i,  315;  v,  274). 

Andrew  Rippin 
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see  HELL  AND  HELLFIRE 


Jahiliyya  see  age  of  ignorance 
Jail  see  PRISONERS 
Jalut  see  GOLIATH 
Jealousy  see  envy 

Jerusalem 

The  holy  city  sacred  to  Judaism,  Christian- 
ity and  Islam,  Jerusalem  (Iliya’,  bayt  al-maq- 
dis,  Urlshalayim,  al-Quds)  is  not  mentioned 
by  name  in  the  Qur’an.  As  Islam  is,  how- 
ever, deeply  rooted  in  Judaism  and  Chris- 
tianity (see  JEWS  AND  JUDAISM;  CHRISTIANS 
and  Christianity),  many  stories  with  a 
biblical  background  are  undoubtedly  situ- 
ated in  Jerusalem  and  some  of  these  stories 
have  been  included  in  the  holy  book  of  the 
Muslims  (see  narratives).  Further,  one 
must  bear  in  mind  that  the  designation  bayt 
al-maqdis  (lit.  “house  of  the  holy,”  from 
Heb.  Bet  ha-miqdash,  the  Temple),  has  three 
meanings:  first,  the  Jewish  Temple  and  its 
successor,  the  Temple  Mount  (al-haram  al- 
sharif)  with  the  Dome  of  the  Rock  and  the 
Aqsa  Mosque  (q.v.);  second,  the  city  of 
Jerusalem;  third,  the  holy  land  (al-ard  al- 
muqaddasa)  as  a whole. 

Based  on  relevant  passages  in  the  Qur’an, 
Muslim  tradition  created  an  image  of  Jeru- 
salem that  combined  Jewish  and  Christian 
elements  with  specifically  Islamic  ones. 

The  main  sources  to  be  consulted  in  pre- 
senting this  image  are  the  vast  corpus  of 
Qur’an  commentaries  ( tafsir , see  exegesis 
of  the  qur’an:  classical  and  medieval; 
exegesis  of  the  qur’an:  early  modern 
and  contemporary)  and  the  fada’il  al- 
Quds  (“Virtues  of  Jerusalem”)  literature.  By 
its  very  nature,  the  literary  genre  of  fadcCil 
al-Quds  is  an  expression  of  local  pride, 
which  explains  why  the  authors  active  in 
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this  field  found  more  material  in  the 
Qur’an  in  favor  of  Jerusalem  than  did  the 
qur’anic  commentators  (mufassirun) . Like- 
wise, they  claimed  exclusiveness  for  Jerusa- 
lem in  passages  for  which  the  mufassirun 
offered  a variety  of  interpretations. 

There  are  a number  of  instances  in 
which  there  is  general  agreement  in 
both  commentary  (tafsir)  and fada’il- 
literature  - that  certain  qur’anic  passages 
allude  to  Jerusalem,  rather  than  other 
places.  This  applies,  for  instance,  to  the 
identification  of  “the  farthest  mosque”  (al- 
masjid  al-aqsa)  in  q 17:1  with  al-Haram  al- 
Sharlf  in  Jerusalem,  which  is  said  to  have 
been  the  destination  of  Muhammad’s 
“night  journey”  (isrd)  and  the  scene  of  his 
ascension  (q.v.;  mi'raj).  It  is  the  site  of  the 
Jewish  Temple,  which  was  destroyed  by  the 
Romans  in  the  year  70  c.E.  and  recon- 
structed by  the  Muslims  during  the  caliph- 
ate of  ‘Umar  b.  al-Khattab  (r.  13-23/ 
634-44).  There  is,  however,  disagreement 
as  to  whether  Muhammad  prayed  in  the 
sanctuary  or  not.  Had  he  done  so,  it  would 
have  been  incumbent  on  Muslims  also  to 
visit  Jerusalem  when  on  the  pilgrimage 
(q.v.;  hajj ) to  Mecca  (q.v.).  Therefore,  some 
theologians  denied  the  idea  of  Muham- 
mad’s praying  in  the  sanctuary.  According 
to  others,  however,  confirmation  of  the 
belief  in  one  God  (tawhid)  was  revealed  in 
Jerusalem  when  Muhammad  prayed  with 
the  prophets,  his  predecessors  in  office, 
in  the  sanctuary  (see  prophets  and 
prophethood).  General  agreement  like- 
wise exists  regarding  the  interpretation  of 
<4  2:142-50,  where  the  change  of  the  direc- 
tion of  prayer  ( qibla , q.v.)  is  discussed.  It 
has  been  accepted  that  the  direction  of 
prayer  was  Jerusalem  before  it  was 
changed  to  the  Ka'ba  (q.v.)  in  Mecca. 

The  setting  of  many  biblical  stories  in- 
corporated in  the  Qur’an  is  Jerusalem  or 
the  holy  land,  although  the  name  is  not 


explicitly  mentioned.  Jewish  and  Christian 
traditions  - both  apocryphal  and 
canonical  — such  as  those  about  the  loca- 
tion of  the  last  judgment  (q.v.)  in  Jerusa- 
lem, have  been  adopted  by  Muslims. 

(3  50:41,  “And  listen  for  the  day  when  the 
caller  will  call  out  from  a place  quite  near 
(min  makdnin  qaribin ),”  is  said  to  refer  to 
Jerusalem,  the  “place  quite  near”  being  the 
holy  rock  (al-sakhra)  in  the  al-Haram  al- 
Sharlf.  The  angel  Israftl,  standing  on  the 
holy  rock,  will  call  the  dead  to  rise  from 
their  graves  (see  death  and  the  dead; 
resurrection).  It  is  a place  appropriate 
for  the  purpose  because  it  is  next  to  heaven 
(see  heaven  and  sky).  There  is,  on  the 
other  hand,  an  interpretation  offered  by 
al-Zamakhshan  (d.  538/1144;  Kashshaf 
ad  loc.)  according  to  which  “a  place  quite 
near”  means  the  feet  of  the  dead  or  the 
roots  of  their  hair. 

Many  other  identifications  of  places  are 
not  as  unequivocal  as  those  just  mentioned. 
There  are  numerous  cases  in  which,  in 
accordance  with  the  generally  accepted 
exegetical  tendency  to  amass  traditional 
interpretations,  one  or  more  sites  in  addi- 
tion to  Jerusalem  have  been  proposed;  in 
other  words,  these  places  compete  with 
Jerusalem.  Sometimes  such  competing  sites 
are  situated  in  the  holy  land,  including 
Syria  (q.v.)  and  Jordan.  A rivalry  on  a 
higher  level,  however,  is  that  between  Jeru- 
salem and  the  holy  cities  of  Mecca  and 
Medina  (q.v.)  or  between  the  holy  land  and 
the  rest  of  the  world  (see  cosmology). 

The  latter  is  present  in  the  interpretation 
of  Q 7:137,  “And  we  made  a people,  con- 
sidered weak,  inheritors  of  land  (ard)  in 
both  east  and  west  — land  whereupon  we 
sent  down  our  blessings  (see  blessing; 
oppressed  on  earth,  the).”  The  blessed 
land  is  Syria  or,  according  to  another  inter- 
pretation, the  whole  world,  because  God 
conferred  the  kingdom  of  the  world  upon 
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David  (q.v.)  and  Solomon  (q.v.).  <4  21:105, 
“Before  this  we  wrote  in  the  Psalms  (q.v.; 
al-zabur)  after  the  message  (al-dhikr):  My 
servants,  the  righteous,  shall  inherit  the 
earth,”  is,  according  to  Speyer  ( Erzahlungen , 
285),  the  only  word-for-word  citation  of 
the  Bible  (Ps  37:19;  Matt  5:5;  see  scripture 
and  the  qur’an).  Although  it  undoubtedly 
refers  to  the  holy  land,  other  interpreta- 
tions have  been  offered:  It  means  paradise 
(q.v.),  which  is  to  be  granted  to  the  believ- 
ers (see  belief  and  unbelief),  but  also  this 
world,  the  universal  kingdom  of  Islam 
(q.v.).  The  inheritance  will  come  at  the  end 
of  times,  when  Jesus  (q.v.)  descends  from 
heaven  to  fight  the  unbelievers,  subjecting 
the  whole  world  to  Islamic  rule.  The  deci- 
sive battle  will  be  fought  in  Jerusalem  (see 
apocalypse). 

More  often,  Jerusalem  competes  with 
Mecca,  as  both  are  cities,  and  the  holy  land 
with  the  Hijaz.  <4  17:60,  “We  granted  the 
vision  which  we  showed  you,”  has  been 
explained  in  two  ways:  It  is  the  vision 
Muhammad  had  after  his  return  from  the 
night  journey  (isra1).  When  the  Quraysh 
(q.v.)  called  him  a liar  (see  lie;  opposition 
to  muhammad;  insanity),  the  Prophet 
had  a vision  of  bayt  al-maqdis,  which  en- 
abled him  to  answer  questions  that  the 
Meccans  were  asking  in  order  to  examine 
the  veracity  of  his  story.  Another  interpre- 
tation is  that  Muhammad  had  a vision  of 
the  forthcoming  conquest  of  Mecca  at  al- 
Hudaybiya  (q.v.),  when  the  Quraysh  pre- 
vented him  from  entering  Mecca  to  offer 
sacrifices  at  the  Ka'ba  (see  expeditions 
and  battles),  q 2:114,  “And  who  is  more 
unjust  (see  justice  and  injustice)  than  he 
who  forbids  that  in  places  for  the  worship 
of  God,  God’s  name  should  be  celebrated, 
whose  zeal  is  to  ruin  them?”  possibly  refers 
to  the  destruction  of  the  Temple  either  by 
Nebuchadnezzar  or  Titus.  It  has  been  in- 
terpreted, however,  as  referring  to  Mecca 
and  the  Ka'ba,  when  the  heathens,  before 
Muhammad’s  emigration  (q.v.;  hijra),  pre- 


vented him  from  worshiping  at  the  Ka'ba. 
Another  interpretation  says  that  this  hap- 
pened at  al-Hudaybiya.  The  olive  tree 
(zaytun)  mentioned  in  <4  95:1,  by  which  an 
oath  (see  oaths)  is  sworn,  has  been  ex- 
plained both  as  meaning  what  it  is,  a valu- 
able plant,  and  as  denoting  the  hill  on 
which  bayt  al-maqdis  stands. 

The  rivalry  between  Jerusalem  and 
Mecca  is  also  apparent  in  the  question 
about  whether  it  was  Isaac  (q.v.)  or  Ishmael 
(q.v.)  whom  Abraham  (q.v.)  was  ordered  to 
slaughter  as  a sacrifice  (q.v.).  The  story  is 
recounted  in  q 37:99-111,  but  the  narrative 
leaves  open  the  identity  of  the  potential 
victim.  If  it  was  Isaac,  Jerusalem  would  be 
the  place  of  the  sacrifice;  otherwise,  it 
would  be  Mecca  or  nearby  Mina.  Con- 
versely, the  account  of  the  building  of  the 
Ka'ba  in  (4  2:125  is  in  favor  of  Ishmael,  for 
he  assisted  his  father,  which  proves  his 
presence  in  Mecca. 

Another  example  of  Jerusalem’s  rivalry 
with  Mecca  may  be  found  with  the  inter- 
pretation of  the  parable  of  the  divine  light 
(q.v.)  in  q 24:35-6.  It  could  be  an  allusion  to 
candles  lit  in  churches  and  monasteries 
(Paret,  Kommentar,  360;  see  church; 
monasticism  and  monks),  but  another  in- 
terpretation exists:  the  houses  (buyut)  men- 
tioned in  q 24:36,  in  which  the  light  is  lit, 
are  four  structures,  all  erected  by  prophets. 
These  four  are:  the  Ka'ba,  built  by  Abra- 
ham and  Ishmael,  bayt  al-maqdis  built  by 
David  and  Solomon,  masjid  al-Madina,  and 
masjid  quba\  both  built  by  Muhammad; 
each  can  be  deemed  to  be  a “mosque  (q.v.) 
founded  on  piety”  (q  9:108).  Here,  Jerusa- 
lem is  put  on  a par  with  the  holy  places  in 
the  Hijaz.  Al-RazI  (d.  606/1210;  Tafsir, 
xxiv,  3,  ad  q 24:36),  however,  cites  another 
interpretation  in  the  name  of  al-Hasan  al- 
Basrl,  who  identifies  the  houses,  without 
explaining  the  plural,  with  bayt  al-maqdis 
because  it  is  illuminated  by  ten  thousand 
candles. 

Jerusalem  competes  not  only  with  Mecca, 
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but  also  with  the  other  world:  al-sahira 
mentioned  in  q 79:14  is  said  to  be  the  sur- 
face of  the  earth  to  which  the  dead  will 
ascend  on  the  day  of  resurrection.  Some 
commentators  define  it  geographically  as 
the  plain  to  the  north  of  Jerusalem  on 
which  humankind  will  gather  during  the 
day  of  judgment.  According  to  others,  it  is 
a plain  destined  for  the  gathering  of  the 
unbelievers,  causing  such  fright  as  to  pre- 
vent people  from  slumbering.  Another  exe- 
getical  tradition  explains  al-sdhira  as  the 
new  earth  (al-ard  al-jadida),  which  will 
replace  this  earth  when  the  world  comes 
to  an  end;  and,  finally,  according  to  yet 
another  understanding,  it  is  hell  ( jahannam , 
see  HELL  AND  HELLFIRE). 

Also  understood  to  have  both  eschatolog- 
ical and  this-worldly  connotations  is  the 
wall  mentioned  in  (5  57:13:  “A  wall  will  be 
put  up  between  them,  with  a gate  therein, 
within  it  will  be  mercy  (q.v.),  and  without 
it,  all  alongside,  will  be  punishment  (see 
REWARD  AND  PUNISHMENT).”  The  Wall  is 
understood  to  be  the  eastern  wall  of  the  al- 
Haram  al-Sharlf,  above  Wadi  Jahannam 
(the  Kedron  Valley),  the  gate  is  Bab  al- 
Rahma,  the  Gate  of  Mercy,  one  of  the  two 
entrances  of  the  Golden  Gate.  According 
to  some  commentators,  though,  it  is  the 
partition  between  paradise  and  hell,  a kind 
of  purgatory,  the  gate  where  the  elect  will 
enter  paradise  (see  barzakh;  barrier). 

On  the  day  of  resurrection  those  raised 
from  the  dead  will  rush  to  a goal-post 
(nusub),  mentioned  in  q 70:43.  This  is 
understood  by  some  to  be  the  holy  rock  in 
Jerusalem,  but  by  others  to  be  a signpost 
(‘alam)  to  which  the  believers  — or  an  idol 
to  which  the  polytheists  (see  idols  and 
images;  polytheism  and  atheism)  - will 
rush  on  the  day  of  judgment. 

Rivalry  exists  on  the  local  level  between 
Jerusalem  and  other  towns  of  Palestine 
and  Syria.  The  town  (al-qarya)  mentioned 
in  q 2:58,  whose  gate  the  Israelites  were 
ordered  to  enter  with  humility,  is  identified 


in  the  exegetical  literature  as  Jerusalem  or 
Jericho.  When  Jericho  is  mentioned,  the 
remark  is  added  that  it  is  located  not  far 
from  Jerusalem.  But  according  to  some 
commentators,  it  is  the  gate  of  Cairo  or 
Egypt  (Misr).  Another  example:  “The  one 
who  passed  by  a town,  all  in  ruins  to  its 
roofs”  (q  2:259)  was  either  ‘Uzayr  (identi- 
fied with  Ezra,  q.v.)  or  Jeremiah  (who 
bewailed  the  destruction  of  Jerusalem)  or 
the  legendary  al-Khidr  (see  khadir/ 
khidr).  There  are  three  proposals  about 
the  name  of  the  town:  first,  Sabur  on  the 
Tigris,  situated  between  Wasit  and  al- 
Mada’in;  second,  Jerusalem;  and  third,  the 
town  of  “those  who  abandoned  their 
homes,  though  they  were  thousands,  for 
fear  of  death,”  mentioned  in  q 2:243. 
There  are  various  explanations  of  the  holy 
land  (al-ard  al-muqaddasa)  mentioned  in 
(45:21:  It  is  said  to  be  Jericho,  Jordan  (al- 
Urdunn),  and  Palestine,  or  J’ur  (Mt.  Sinai; 
see  sinai)  and  its  surroundings.  According 
to  others  it  is  al-Sham  (Syria  or  Damascus), 
or  simply  Jericho.  Equally  various  are  the 
locations  given  for  the  rabwa  (lit.  great  or 
high  place)  in  0 23:50,  where  Mary  (q.v.), 
the  mother  of  Jesus,  found  shelter  with  her 
son;  the  Ghuta  (plain)  of  Damascus,  Jeru- 
salem, Ramla,  or  Egypt,  the  latter  appar- 
ently a reminiscence  of  the  flight  of 
Joseph,  Mary  and  Jesus  to  Egypt  (q.v.)  as 
told  in  the  Gospels  (q.v.). 

The  Shl'l  viewpoint  (see  shI'ism  and  the 
qur’an)  is  especially  evident  in  the  various 
interpretations,  found  in  both  Sunni  and 
Shl'l  authors,  of  Muhammad’s  vision 
mentioned  in  q 17:60.  Al-Mawardl 
(d.  450/1058;  Nukat,  iii,  253)  and  al-J’abarsI 
(d.  548/1154;  Majma’,  xv,  66-7),  following 
al-Tabari  (d.  310/923;  Tafsir,  xv,  1 10-3),  give 
three  interpretations  of  this  vision:  the  first 
explains  it  as  Muhammad’s  vision  during 
the  isra';  the  second,  as  a vision  while 
Muhammad  was  sleeping  (according  to 
Ibn  ‘Abbas,  Muhammad  sees  himself 
entering  Mecca;  see  dreams  and  sleep; 
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foretelling;  visions);  and  the  third,  also 
as  a vision  while  sleeping  (according  to 
Sahl  b.  Sa‘d,  the  vision  is  of  people  like 
donkeys  climbing  on  the  pulpits  [manabir]). 
While  al-Tabari  expresses  a preference  for 
the  first  explanation,  al-Mawardl  gives  no 
such  opinion.  ShlT  exegetes,  such  as  al- 
ii’abarsl  and  al-Tabataba’l  (d.  1982;  Mukh- 
tasar  al-MTzan),  stress  that  this  passage  has 
nothing  to  do  with  Jerusalem,  nor  with 
Mecca,  but  maintain  that  it  refers  to  future 
events,  the  misdeeds  of  the  Umayyads  who 
deprived  the  ‘Alids  of  their  legitimate 
claim  to  the  caliphate  (see  caliph;  polit- 
ics and  the  qur’an):  Muhammad  saw 
them  climbing  on  his  pulpit,  behaving 
like  apes. 

Modern  commentators  such  as  Rashid 
Rida  (Manar),  al-Mawdudl  (Tafhim),  al- 
Zuhayll  (Tafsir)  and  Tu'aylib  (Fath),  present 
the  traditional  interpretations  on  many  of 
the  verses  already  discussed.  After  making 
their  own  positions  clear,  however,  they 
provide  events  and  places  in  the  context  of 
the  life  of  Muhammad  and  the  history  of 
early  Islam  in  Arabia  rather  than  locating 
these  in  Jerusalem.  To  mention  but  a few 
examples:  Those  who,  according  to 
(I  2:114,  prevented  the  pious  from  visiting 
the  sanctuaries,  and  even  tried  to  ruin 
them,  were  not  Nebuchadnezzar  or  Titus, 
but  the  heathens  in  Mecca  before  the  emi- 
gration (hijra).  Rashid  Rida  derives  the 
protection  of  synagogues  and  churches  as 
practiced  in  Islam  from  q 2:114  (see 
RELIGIOUS  PLURALISM  AND  THE  QUr’an). 
That  Muhammad  prayed  inside  the  sanc- 
tuary of  bayt  al-maqdis  during  his  night 
journey  is  not  contested  in  principle  in 
modern  tafsir;  it  is  no  longer  considered  an 
issue  of  heated  debate.  The  land  promised 
to  the  pious  in  q 21:105  is  paradise,  the  wall 
with  the  gate  in  (I  57:13  will  be  put  up  in 
the  other  world,  and  al-sahira  in  q 79:14 
belongs  to  the  world  to  come  or  remains 
geographically  undefined.  Generally  mod- 


ern tafsir  prefers  theological  interpretation 
and  the  discussion  of  problems  pertaining 
to  the  religious  law  (shari’a)  to  a consider- 
ation of  problems  in  the  history  of  the  holy 
places  and  their  basis  in  biblical  lore  (see 

LAW  AND  THE  QUR’AN;  HISTORY  AND  THE 

qur’an;  theology  and  the  qur’an). 

Finally,  the  close  relation  between  Jerusa- 
lem and  the  Qur’an  found  expression  in 
the  enumeration  of  merits  earned  by  those 
who  recite  certain  suras  (see  recitation 
of  the  qur’an):  The  person  who  recites 
Q 29  “The  Spider”  (Surat  al-‘Ankabut)  will 
receive  for  each  verse  the  same  recom- 
pense as  those  who  conquered  Jerusalem, 
and  those  who  recite  q 5 “The  Table 
Spread”  (Surat  al-Ma’ida;  see  table)  and 
q 30  “The  Romans”  (Surat  al-Rum;  see 
Byzantines)  will  be  compensated  for  each 
verse  as  those  who  visit  Jerusalem  (FirOza- 
badl,  Basa’ir,  i,  364,  369).  See  also  sacred 
precincts. 

Heribert  Busse 
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Jest  see  laughter;  mockery 
Jesus 

The  first-century  Jewish  teacher  and  won- 
der worker  believed  by  Christians  to  be  the 
Son  of  God,  he  is  named  in  the  Qur’an  as 
one  of  the  prophets  before  Muhammad 
who  came  with  a scripture  (see  book; 

CHRISTIANS  AND  CHRISTIANITY;  PROPHETS 

and  prophethood).  The  qur’anic  form  of 
Jesus’  name  is  ‘Isa.  It  is  attested  twenty-five 
times,  often  in  the  form  ‘Isa  b.  Maryam, 
Jesus  son  of  Mary.  The  Qur’an  asserts  that 
he  was  a prophet  and  gives  him  the  unique 
title  “the  Messiah”  (see  anointing).  It 
affirms  his  virginal  conception  (see  mary; 
holy  spirit);  cites  miracles  which  he 


performed  by  divine  permission  (see 
miracle);  and  states  that  God  raised  him 
into  his  presence.  It  probably  also  alludes 
to  his  future  return.  It  denies,  however, 
that  he  was  divine  (as  noted,  one  of  his 
qur’anic  identifications  is  as  the  “son  of 
Mary”;  see  below  for  further  discussion  of 
this  title)  and  attaches  no  significance  to 
the  cross.  As  traditionally  interpreted  by 
Muslims,  it  also  denies  that  he  was  cruci- 
fied (see  crucifixion). 

Inventory  of  the  qur’anic  Jesus  material 
The  relevant  passages  are  listed  here  in 
chronological  order  in  accordance  with 
Noldeke’s  classification  (see  chronology 
and  the  qur’an).  For  the  sake  of  compari- 
son, the  order  implied  by  the  headings  of 
the  standard  Egyptian  edition  of  the 
Qur’an  is  also  given  (see  Robinson,  Discov- 
ering, 72-96).  For  example  N 58/E  44  indi- 
cates that  according  to  Noldeke  the  sura  in 
question  was  the  fifty-eighth  revealed  but 
that  it  was  the  forty-fourth  according  to  the 
standard  Egyptian  edition:  Q 19:16-40, 
88-95  (N  58/E  44);  Q 43:57-65,  81-2 
(N  61/E  109);  Q 23:50  (N  64/E  74); 
q 21:91-93  (N  65/E  73);  q 42:13-14  (N  83/ 

E 86);  q 6:83-90  (N  89/E  55);  q 2:87, 
135-Hh  252-253  (N  91/E  87);  Q 3:42-64, 
81-85  (N  97/E  89);  Q 33:7-8  (N  103/E  90); 
a 4^56-159,  163-165, 171-172  (N  1 00/E  92); 
q 57:26-27  (N  gg/E  94);  q 66:10-12  (N  109/ 
E 107);  q 61:6,  14  (N  98/E  109);  q 5:17-18, 
46-47,  72-78,  109-118  (N  1 14/E  1 12); 
q 9:30-31  (N  113/E  113). 

There  is  widespread  agreement  that  the 
first  six  passages  cited  above  (i.e.  those 
down  to  and  including  Q 6:83-90)  were 
revealed  in  Mecca  and  the  others  in 
Medina.  The  chronological  order,  however, 
is  only  approximate  and  some  of  the  ear- 
lier suras  have  almost  certainly  been 
revised.  The  dating  of  the  passages  in  q 19 
is  particularly  problematic.  There  is  a tra- 
dition that  the  Muslims  who  emigrated  to 
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Abyssinia  (q.v.)  recited  part  of  this  sura  to 
the  Negus  (Ibn  Ishaq-Guillaume,  150-3) 
which  would  make  it  quite  early  (see 
emigration).  In  any  case,  the  reference 
in  Q 19:17  to  an  angel  (q.v.),  ‘our  spirit,’ 
appearing  in  visible  form  strongly  suggests 
that  the  sura  is  Meccan.  Moreover,  q 43:57 
implies  that  the  Prophet’s  audience  had 
already  heard  an  extensive  revelation 
about  “the  son  of  Mary”  and  q 23:50 
probably  alludes  to  a specific  element  in 
this  particular  version  of  his  story  (cf. 

(3  19:22-6).  q 19:34-40,  however,  which  has 
a different  rhyme  from  the  rest  of  the  sura 
(see  FORM  AND  STRUCTURE  OF  THE 
qur’an),  was  almost  certainly  added  later 
and  the  references  to  “the  book”  (q  19:12, 
16,  30,  etc.)  are  probably  late  Meccan  or 
early  Medinan. 

The  name  'Isa,  its  origin  and  significance 
The  name  “Jesus”  ('Isa)  occurs  twenty-five 
times:  nine  times  by  itself  (q  2:136;  3:52,  55, 
59,  84;  4:163;  6:85;  42:13;  43:63)  and  six- 
teen times  in  conjunction  with  one  or  more 
other  names  or  titles  (q  2:87,  253;  3:45; 
4:i57>  HE  5:46,  78,  no,  112,  1 14,  116;  19:34; 
33:7;  57:27;  61:6,  14).  It  was  probably 
absent  from  the  original  version  of 
Q 19:16-40  and  it  is  not  found  in  sUras  23 
or  61,  but  it  is  attested  in  the  other  twelve 
sUras  listed  above. 

The  qur’anic  spelling  of  Jesus’  name  is 
strikingly  different  from  any  currently  used 
by  Christians.  The  English  form  “Jesus”  is 
derived  from  the  Latin  Iesus  which  in  turn 
is  based  on  the  Greek  Iesous.  It  is  generally 
held,  however,  that  because  Jesus  was  a 
Palestinian  Jew,  his  original  name  must 
have  been  Hebrew  and  that  the  Greek 
Iesous  represents  the  Hebrew  Yeshua'  which 
is  an  abbreviated  form  of  Y‘hoshuar( or 
2‘hoshua ').  The  original  meaning  of  Yrho- 
shiia ' was  “Yahweh  helps”  but  it  was  popu- 
larly understood  to  mean,  “Yahweh  saves.” 
When  the  New  Testament  was  translated 


from  Greek  into  Syriac,  Iesous  was  ren- 
dered Yeshu‘,  although  Syriac-speaking 
Nestorian  Christians  called  him  Ishu‘.  After 
the  rise  of  Islam,  the  gospels  (q.v.)  were 
eventually  translated  from  Syriac  into  Ara- 
bic and  Yeshu1  was  rendered  Yasu\  which  is 
what  Arab  Christians  call  Jesus  to  this  day. 

The  grounds  for  thinking  that  Jesus’  orig- 
inal name  was  Yeshua' are:  1)  The  Hebrew 
scriptures  mention  several  people  called 
Y’hoshiia  \ Y’hoshua  ’ or  Yeshua  \ including 
Moses’  successor  Joshua  son  of  Nun  whose 
name  is  spelled  in  all  three  ways.  In  the 
Septuagint,  these  names  are  almost  invari- 
ably rendered  as  Iesous  (Brown  et  al., 

Hebrew  and  English  lexicon,  221).  2)  By  the 
first  century,  only  the  short  form  Yeshua ' 
was  in  use.  3)  The  New  Testament  refers  to 
Moses’  successor,  Joshua,  in  Acts  7:45  and 
Hebrews  4:8,  and  in  both  instances  it  gives 
his  name  in  Greek  as  Iesous.  4)  According 
to  Matthew  1:21,  an  angel  told  Joseph  in  a 
dream  that  Mary  would  have  a son,  and 
added  “Thou  shalt  call  his  name  Jesus  for 
it  is  he  who  shall  save  his  people  from  their 
sins.”  As  there  is  no  play-on-words  in  the 
Greek,  Matthew’s  readers  were  presum- 
ably familiar  with  the  original  Hebrew 
name  and  its  etymology. 

Western  scholars,  because  of  their  con- 
viction that  Jesus’  authentic  Hebrew  name 
is  Yeshua  \ have  been  puzzled  by  the 
Qur’an’s  reference  to  him  as  ‘Isa.  They 
have  offered  a number  of  explanations  for 
this  apparent  anomaly.  One  suggestion  is 
that y-sh- ) the  Hebrew  consonants  of 
Yeshua  \ have  been  reversed  for  some  cryp- 
tic reason  to  give  '-s-y,  the  Arabic  conso- 
nants of  ‘Isa.  Those  who  favor  this  view 
note  that  in  ancient  Mesopotamia  certain 
divine  names  were  written  in  one  way  and 
pronounced  in  another;  for  example 
EN-ZU  was  read  ZU-EN  (Michaud,  JSsus, 
15).  Scarcely  more  plausible  is  the  sugges- 
tion that  the  Jews  called  Jesus  “Esau” 
(Hebrew  ’Esaw ) out  of  hatred  and  that 
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Muhammad  learned  this  name  from  them 
not  realizing  that  it  was  an  insult  (see  jews 

AND  JUDAISM;  POLEMIC  AND  POLEMICAL 

language).  Admittedly,  in  Arabic  Esau  is 
usually  written  ' Isu  and  this  might  have 
been  changed  into  ‘Isa  in  order  to  assimi- 
late it  to  other  qur’anic  names  ending  in  -a. 
There  is  no  evidence,  however,  that  the 
Jews  have  ever  called  Jesus  Esau.  Moreover, 
the  Qur’an  criticizes  them  for  insulting 
Jesus’  mother  (q  4:156),  and  Muhammad’s 
many  Christian  acquaintances  would 
surely  have  corrected  him  if  he  had  unwit- 
tingly adopted  ajewish  insult  against  Jesus 
himself.  A third  suggestion  is  that  Jesus’ 
name  has  been  altered  deliberately  to 
assimilate  it  to  Musa  (Moses,  q.v.),  with 
whom  he  is  sometimes  paired.  There  may 
be  other  examples  of  this  phenomenon  in 
the  Qur’an,  for  instance,  Saul  (q.v.)  and 
Goliath  (q.v.)  are  called  Talut  andjalut, 
Aaron  (q.v.)  and  Korah  (q.v.)  are  called 
Harun  and  Qarun.  A fourth  suggestion  is 
that,  already  before  the  rise  of  Islam, 
Christians  in  Arabia  may  have  coined  the 
name  ‘Isa  from  one  of  the  Syriac  forms 
Yeshu c or  Ishu Arabic  often  employs  an  ini- 
tial I am  in  words  borrowed  from  Aramaic 
or  Syriac  and  the  dropping  of  the  final 
Hebrew  ’ayin  is  evidenced  in  the  form 
Tisho  of  the  “koktiirkish”  Manichaean 
fragments  from  Turfan  ( Jefferey,  For. 
vocab.,  220;  see  foreign  vocabulary). 
Although  there  is  no  irrefutable  evidence 
that  the  name  ‘Isa  was  in  use  in  pre- 
Islamic  times  (see  pre-islamic  Arabia 
and  the  qur’an),  there  was  a monastery 
in  Syria  which  may  have  been  known  as 
the  ‘ Isanivya  as  early  as  571  c.e.  (Min- 
gana,  Syriac  influence,  84;  see  syriac 
AND  THE  Qur’an;  MONASTICISM  AND 
monks). 

While  many  Muslim  scholars  entertain 
the  possibility  that  the  qur’anic  form  of 
Jesus’  name  reflects  the  usage  of  certain 
Christians  in  Muhammad’s  milieu,  others 


maintain  that  ‘Isa  was,  in  fact,  the  original 
form  of  Jesus’  name.  Sarwat  Anis  al- 
Assiouty  [Jesus,  1 10-19)  champions  this 
view.  Among  the  arguments  which  he 
adduces,  the  following  merit  consideration: 

1)  If  Jesus’  original  name  had  been 
Yeshua  \ the  final  ‘ ayin  would  have  been 
retained  in  Aramaic  sources  which  men- 
tion him.  In  the  Talmud,  however,  he  is 
called  Yeshu. 

2)  In  Matthew  1:21,  the  angel  states  that  it 
is  Jesus  himself,  not  Yahweh,  who  will  save 
his  people.  Thus,  far  from  supporting  the 
derivation  of  Iesous  from  Yeshua  \ this  bibli- 
cal verse  militates  against  it. 

3)  Josephus  used  the  Greek  name  Iesous  to 
denote  three  people  mentioned  in  the  Bible 
whose  Hebrew  names  were  not  Yeshua \ 
Y‘hoshuac  or  Y‘hoshua‘.  They  were  Saul’s  son 
Yishwi  (Anglicized  as  “Ishvi”  in  the  RSV  of 
I Samuel  14:49),  the  hevite  Abishua'  (men- 
tioned in  I Chronicles  6:4,  etc.)  and  Yish- 
wah  the  son  of  Asher  (Anglicized  as 
“Ishva”  in  the  RSV  of  Genesis  46:17). 

4)  Around  the  middle  of  the  second  cen- 
tury, Justin  Martyr  penned  his  famous  Dia- 
logue with  Trypho  the  Jew.  Justin,  a Christian 
who  wrote  in  Greek  and  knew  no  Hebrew, 
argued  at  length  that  the  Old  Testament 
story  of  Joshua  should  be  interpreted  typo- 
logically  as  referring  to  Jesus.  Under  his 
influence,  most  Christians  subsequently 
assumed  that  Jesus’  Hebrew  name  must 
have  been  the  same  as  Joshua’s. 

5)  Jesus’  name  should  be  derived  ulti- 
mately from  the  Hebrew  verb  'asa,  “to  do,” 
which  also  means  “to  bring  about”  in  the 
sense  of  effecting  a deliverance.  This  ety- 
mology would  make  better  sense  of  Mat- 
thew 1:21  than  the  assumption  that  his 
Hebrew  name  was  Yeshua ’.  Moreover,  in 
the  first  centuries  of  the  Christian  era, 
Nabatean  pilgrims  inscribed  the  name  ‘s 
on  rocks  in  the  region  of  Sinai,  and  the 
name  is  also  found  in  inscriptions  in  south- 
ern Arabia  and  the  region  between  Syria 
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(q.v.)  and  Jordan  (see  archaeology  and 
the  qur’an). 

None  of  al-Assiouty’s  arguments  is  deci- 
sive and  some  of  them  are  unsound.  The 
Talmudic  Yeshu  may  be  a deliberate  defor- 
mation of  Jesus’  name  to  ensure  that  his 
memory  would  be  blotted  out.  Matthew 
1:21  should  be  read  in  conjunction  with 
Matthew  1:23,  where  Jesus  is  identified  as 
Emmanuel,  “God  with  us”;  from  the  evan- 
gelist’s viewpoint,  therefore,  it  would  have 
been  entirely  appropriate  for  his  name  to 
mean  “Yahweh  saves.”  Although  Josephus 
furnishes  important  evidence  for  the  wide 
variety  of  Hebrew  names  represented  in 
Greek  by  Iesous,  it  is  noteworthy  that  none 
of  these  names  begins  with  an  'ayin.  Justin 
Martyr  elaborated  the  Joshua/Jesus  typol- 
ogy but  he  did  not  invent  it;  it  was  already 
implicit  in  Hebrews  4:8.  It  is  true  that  the 
Hebrew  verb  ‘asa,  “to  do,”  can  mean  “to 
bring  about”  in  the  sense  of  effecting  a 
deliverance.  In  biblical  passages  where  it 
has  this  latter  meaning,  however,  the  sub- 
ject is  invariably  Yahweh  (Brown  et  al., 
Hebrew  and  English  lexicon,  795).  Moreover, 
as  the  verb  is  not  Aramaic  and  is  not  cer- 
tainly found  in  south  Semitic  languages 
(ibid.,  793)  it  is  not  relevant  to  the  interpre- 
tation of  the  pre-Islamic  inscriptions  which 
the  author  mentions. 

According  to  al-Raghib  al-Isfahanl  (fl. 
fifth/eleventh  cent.),  some  authorities  took 
‘Isa  to  be  an  Arabic  name  and  derived  it 
from  'ays,  “a  stallion’s  urine”  (Jefferey,  For. 
vocab.,  219).  As  urine  was  used  to  bleach 
clothes,  this  bizarre  suggestion  probably 
arose  among  interpreters  who  were  famil- 
iar with  the  tradition  that  Jesus’  disciples 
were  fullers.  The  Lisan  al-'Arab  mentions 
two  other  Arabic  derivations:  from  ‘eyas,  “a 
reddish  whiteness,”  or  from  ‘aws,  the  verbal 
noun  of  'awasa,  “to  roam  about.”  The  for- 
mer should  perhaps  be  explained  in  the 
light  of  the  hadlth  (see  hadith  and  the 


qur’an)  in  which  the  Prophet  describes 
Jesus  as  “ruddy  (ahmar)  as  if  he  had  just 
come  from  the  bath.”  The  latter  is  proba- 
bly linked  with  attempts  to  derive  Jesus’ 
title  al-Masih  from  masaha,  “to  pace”  or  “to 
survey.”  Tabataba’l  (d.  1982)  favors  a tradi- 
tion which  derives  ‘Isa  fromj ya’ish,  “he 
lives,”  because  the  name  of  Zechariah’s 
(q.v.)  son,  Yahya  (John;  see  John  the 
baptist),  likewise  has  this  meaning,  and 
because  in  q 3 the  two  births  are  an- 
nounced in  similar  fashion.  Nevertheless, 
several  classical  philologists  thought  that 
'Isa  was  a Hebrew  or  Syriac  name  that 
had  been  Arabicized  and  this  view  was 
endorsed  by  a number  of  classical  com- 
mentators (for  a recent  analysis  in  which  a 
misreading  of  the  unpointed  Arabic  is  sug- 
gested, see  Bellamy,  Textual  criticism,  6; 
see  arabig  language;  Arabic  script; 
COLLECTION  OF  THE  QUr’an). 

By  way  of  conclusion,  it  is  worth  sum- 
marizing the  salient  features  of  the  debate 
about  the  origins  of  the  qur’anic  form  of 
Jesus’  name.  It  is  not  certain  that  Jesus’ 
original  name  was  Yeshua  The  view  that  it 
was,  and  that  it  connoted  that  he  was  the 
Savior,  cannot  be  traced  back  to  earlier 
than  around  80  c.e.,  the  time  when  He- 
brews and  Matthew  were  written.  In  any 
case,  ‘Isa,  the  qur’anic  form  of  his  name, 
has  no  such  connotations.  The  attempts  to 
derive  that  form  from  an  Arabic  root  are, 
however,  far-fetched  and  show,  if  anything, 
that  it  had  no  obvious  associations  for  the 
native  speaker  of  Arabic.  It  is  just  possible 
that  ‘Isa  was  actually  Jesus’  original  name, 
although  it  seems  more  likely  that  it  is  an 
Arabicized  form  of  the  name  current 
among  Syriac-speaking  Christians  as  was 
recognized  by  a number  of  classical 
authorities.  This  Arabicized  form  may  be 
pre-Islamic  but  there  is  no  compelling  evi- 
dence that  it  is.  Nor  are  there  grounds  for 
thinking  that  its  purpose  is  polemical. 
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References  to  Jesus  as  “the  son  of  Mary”  and  “the 
Messiah” 

The  expression  “the  son  of  Mary”  is 
attested  twenty-three  times.  By  itself,  it 
occurs  in  only  two  Meccan  verses:  q 43:57 
and  <4  23:50.  In  the  other  instances,  which 
are  all  Medinan,  it  is  invariably  preceded 
by  “Jesus,”  “the  Messiah”  or  “the  Messiah 
Jesus.” 

An  Arabic  name  (ism)  is  often  followed 
by  a familial  attribution  (nasab),  “the  son 
of  X.”  Moreover,  the  nasab  may  also  be 
employed  in  isolation.  Thus  as  regards  its 
position,  form  and  employment,  “the  son 
of  Mary”  resembles  a nasab.  In  a nasab, 
however,  X is  normally  the  name  of  the 
person’s  father.  Very  occasionally,  one 
encounters  a nasab  in  which  X denotes  the 
person’s  mother;  for  example,  “the  son  of 
the  Byzantine  woman,”  “the  son  of  the 
blue-eyed  woman,”  or  “the  son  of  the 
daughter  of  al-A‘azz”  (Schimmel,  Islamic 
names,  9).  Note,  however,  that  in  these 
examples  X is  not  the  mother’s  name  but  a 
nasab  indicating  her  place  of  origin,  a nick- 
name drawing  attention  to  one  of  her  dis- 
tinguishing features  or  her  own  nasab.  This 
last  type  of  nasab  is  employed  when  the 
maternal  family  is  more  distinguished  than 
the  paternal  line:  for  instance  the  A'azz  in 
the  above-mentioned  example  was  a vizier. 

Because  there  is  no  exact  parallel  to  the 
expression  “the  son  of  Mary,”  its  origin 
and  significance  are  disputed.  It  is  attested 
only  once  in  the  New  Testament,  in  Mark 
6:3,  where  Jesus’  townsfolk  say,  “Is  not  this 
the  carpenter  the  son  of  Mary?”  Some 
interpreters  think  this  biblical  passage 
merely  implies  that  Mary  was  a widow 
whereas  others  detect  an  insult:  a hint  that 
Jesus  was  perhaps  illegitimate.  Neither 
explanation  suits  the  qur’anic  context 
because  Joseph  is  not  mentioned  in  the 
Qur’an,  and  among  the  Arabs  an  illegiti- 
mate child  was  called  Ibn  Ablhi,  “son  of 


his  father.”  Nor  need  it  be  supposed  that 
the  Qur’an  imitated  the  usage  of  the  Ethi- 
opic  church  ( pace  Bishop,  The  son  of 
Mary)  for  it  is  unlikely  that  Ethiopian 
Christians  called  Jesus  “the  son  of  Mary” 
(Parrinder,_7ei-M^  25-6)  and  although  the 
Qur’an  contains  a number  of  Ethiopic 
loan  words  they  occur  mostly  in  Medinan 
suras.  In  the  opinion  of  the  present  writer, 
during  the  Meccan  period  the  expression 
was  used  merely  for  ease  of  reference. 
Bearing  in  mind  that  in  the  earliest  refer- 
ence to  Jesus  (q,  19:16-33)  the  principal 
character  was  Mary,  with  Jesus  figuring  as 
her  unnamed  child,  the  brief  allusions  to 
Jesus  as  Mary’s  son  in  the  subsequent  reve- 
lations concerningjesus  (those  in  q 43  and 
23)  are  entirely  understandable.  In  the 
Medinan  period,  however,  many  of  the 
revelations  about  Jesus  were  concerned 
with  countering  Christian  claims  about 
him.  Hence,  the  expression  “the  son  of 
Mary”  took  on  polemical  overtones;  it  was 
an  implicit  reminder  that  Jesus  is  not  the 
son  of  God  as  the  Christians  allege  (also, 
some  suggest  implausibly  a reflection  of 
Trinitarian  doctrines  with  Mary  as  the 
mother  of  God;  see  trinity).  The  classical 
commentators  do  not  distinguish  between 
the  Meccan  and  Medinan  usage.  They 
interpret  the  expression  as  a counter-thrust 
to  Christian  claims  but  also  regard  it  as  an 
honorific  title  because  of  the  high  status 
that  the  Qur’an  ascribes  to  Mary  (see 

WOMEN  AND  THE  QUR’AN;  GENDER). 

The  term  “the  Messiah”  (al-Maslh)  is 
attested  eleven  times  and  is  found  only  in 
Medinan  revelations.  It  occurs  by  itself 
three  times;  followed  by  “the  son  of  Mary” 
five  times;  and  followed  by  “Jesus  the  son 
of  Mary”  three  times.  There  can  be  little 
doubt  that  it  is  derived  ultimately  from  the 
Hebrew  Mashiah,  which  means  “anointed” 
or  “Messiah.”  In  ancient  Israel,  kings  and 
priests  were  consecrated  by  anointing  their 
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heads  with  oil.  After  the  Babylonian  exile, 
there  arose  in  some  circles  expectations 
of  a future  ideal  Davidic  ruler,  God’s 
anointed  par  excellence,  an  eschatological 
figure  who  would  usher  in  an  age  of  peace. 
Whereas  the  Jews  maintain  that  this  Mes- 
siah is  yet  to  come,  Christians  claim  that 
Jesus  had  this  God-given  role  and  that  he 
was  wrongly  killed  but  will  return  in  glory. 
In  the  Greek  New  Testament,  Messias,  the 
Hellenized  transliteration  of  the  Hebrew 
word,  occurs  only  twice  (John  1:41;  4:25). 
The  New  Testament  writers  showed  a 
marked  preference  for  the  literal  Greek 
translation  Christos,  “Christ.”  According  to 
one  tradition,  Jesus  was  instituted  as  the 
Messiah  when  God  anointed  (echrisen)  him 
with  the  Holy  Spirit  at  his  baptism  (Acts 
10:38;  cf.  Luke  1:15-22;  4:17-21).  He  is,  how- 
ever, frequently  referred  to  as  Iesous  Christos, 
“Jesus  Christ,”  or  Christos  Iesous,  “Christ 
Jesus,”  almost  as  if  Christos  were  an  addi- 
tional name  rather  than  a title. 

Arabic  lexicographers  regarded  al-Maslh 
as  a laqab,  or  nickname,  and  attempted  to 
give  it  an  Arabic  etymology.  Al-Flruzabadl 
(d.  817/1415)  claimed  to  have  heard  no  less 
than  fifty-six  explanations  of  this  sort 
(Lane,  2714).  Only  those  most  frequently 
encountered  in  the  classical  commentaries 
will  be  mentioned  here.  It  was  widely  held 
that  it  was  derived  from  the  verb  masaha, 
which  occurs  five  times  in  the  Qur’an:  four 
times  in  instructions  on  performing  ablu- 
tions by  “wiping”  various  parts  of  the  body 
with  water  (q  5:6)  or  clean  earth  (q  4:43; 
5:6;  see  CLEANLINESS  AND  ABLUTION; 
ritual  purity)  and  once  in  a reference  to 
Solomon’s  (q.v.)  “stroking”  his  horses 
(O.  38:33)-  Most  of  those  who  took  this  line 
thought  that  masih  was  an  adjective  with 
the  force  of  a passive  participle  and  meant 
“touched”  or  “anointed.”  They  variously 
suggested  that  Jesus  was  given  this  nick- 
name because  he  was  touched  by  Gabriel’s 
(q.v.)  wing  at  birth  to  protect  him  from 


Satan  (see  devil);  because  he  was  anointed 
with  oil,  as  were  all  the  prophets;  or  be- 
cause he  was  anointed  with  God’s  blessing 
(q.v.;  cf.  <4  19:31).  Others  held  that  masih 
was  an  adjective  with  the  force  of  an  active 
participle.  They  claimed  that  he  was  given 
the  nickname  because  he  laid  hands  on  the 
sick  and  healed  them  (see  illness  and 
health);  or  because  he  washed  men  from 
their  faults  and  sins  (see  sin,  major  and 
minor).  This  last  explanation  was  generally 
frowned  on  because  the  Qur’an  insists  on 
individual  responsibility  and  denies  that  a 
person  can  count  on  anyone  but  God  to 
save  him  (q_  2:286;  6:70;  see  forgiveness; 
intercession;  freedom  and  predes- 
tination; salvation).  Finally,  there  were 
those  who  maintained  that  although  masih 
had  the  force  of  an  active  participle  it  was 
derived  not  from  masaha  but  from  saha,  a 
verb  meaning  to  travel  about  in  the  cause 
of  religion  Q g:2;  see  journey)  and  hence 
to  be  devout  (q  9:112;  66:5;  see  also 
fasting).  They  alleged  that  Jesus  received 
this  nickname  because  of  his  itinerant  life- 
style (see  further  Arnaldez,  Jesus  fils  de 
Marie,  84-7). 

The  explanation  why  the  lexicographers 
exercised  such  ingenuity  in  trying  to 
account  for  the  qur’anic  term,  and  why 
they  put  forward  such  diverse  explanations, 
is  that  a laqab  may  be  bestowed  for  a whole 
range  of  reasons.  There  are  laqabs  that  are 
honorific  titles  but  there  are  others  that 
merely  indicate  a person’s  trade  or  physical 
characteristics  so  as  to  help  identify  him. 
Despite  the  prima facie  plausibility  of  the 
etymologies  mentioned  above,  however,  it 
should  be  noted  that  those  which  seem  to 
indicate  qualities  that  Jesus  shared  with 
other  prophets  do  not  do  justice  to  the  fact 
that  he  alone  is  called  al-Masih  in  the 
Qur’an.  It  seems  likely  that  the  first  hearers 
of  the  revelations  would  have  been  aware 
that  al-Maslh  was  a dignified  title  which 
the  Christians  held  was  uniquely  applica- 
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ble  to  Jesus.  Nevertheless,  the  qur’anic  title 
does  not  have  precisely  the  same  connota- 
tions as  “Messiah”  or  “Christ”  in  the  New 
Testament.  Several  of  the  New  Testament 
writers  stressed  that  Jesus  was  the  Davidic 
Messiah,  and  two  of  them  furnished  gene- 
alogies tracing  his  “descent”  from  David 
through  Joseph,  despite  the  fact  that  they 
apparently  believed  in  the  virginal  concep- 
tion (Matthew  1:1-16,  Luke  3:23-8).  In  the 
Qur’an,  on  the  other  hand,  the  link 
between  Jesus  and  David  (q.v.)  is  tenuous 
(q  5:78);  Mary’s  betrothal  to  Joseph  is  not 
mentioned;  and  what  is  stressed  is  Jesus’ 
descent  from  Adam  (see  adam  and  eve) 
via  Noah  (q.v.),  Abraham  (q.v.),  ‘Imran 
(q.v.)  and  Mary  (q  3:33-45). 

Jesus’  conception  and  infancy  and  the  description 

of  him  as  “word”  and  “spirit” 

In  q ig  God  recounts  that,  while  Mary  was 
in  seclusion,  he  sent  his  spirit  to  her  in  the 
form  of  a man  who  announced  that, 
despite  being  a virgin,  she  would  conceive 
a boy-child  by  divine  decree  (q  19:16-21); 
that  she  conceived  and  withdrew  to  a 
remote  place  where  her  labor  pains  drove 
her  in  despair  to  the  trunk  of  a palm  tree 
(q  19:22-3;  see  date  palm);  that  after  she 
had  given  birth,  her  baby  told  her  to 
refresh  herself  from  the  ripe  dates  and  a 
stream  which  God  had  miraculously  pro- 
vided (q  19:24-6);  and  that  when  she 
returned  to  her  people  he  spoke  up  in  her 
defense  (q  19:27-33).  q 3 includes  a similar 
account  of  the  annunciation  (q  3:42-7), 
although  here  God’s  agent  is  described  as 
“the  angels.”  q 3 and  5 both  allude  to 
Jesus’  speaking  in  the  cradle  (q  3:46;  5:110). 

In  the  biblical  version  of  the  annuncia- 
tion, God’s  agent  is  named  as  Gabriel 
rather  than  the  spirit  (q.v.;  Luke  1:26). 

Some  Christians,  however,  may  have 
regarded  them  as  identical  on  the  basis  of 
Tatian’s  gospel  harmony,  the  Diatesseron,  in 
which  Luke’s  account  of  the  annunciation 


is  followed  immediately  by  Matthew’s 
report  of  how  Mary  was  found  to  be  with 
child  by  the  Holy  Spirit.  The  miracle  of 
the  palm  tree  and  the  stream  is  mentioned 
in  the  Latin  Gospel  of  pseudo-Matthew;  and, 
according  to  the  Arabic  infancy  gospel  Jesus 
spoke  while  still  a child  in  the  cradle. 
Although  these  two  apocryphal  writings 
post-date  the  rise  of  Islam,  Christians  in 
Muhammad’s  audience  were  probably 
familiar  with  the  episodes  to  which  they 
refer.  The  Qur’an’s  reference  to  Mary’s 
labor  pains,  on  the  other  hand,  may  have 
been  intended  to  counter  the  Christian 
belief  in  Jesus’  divinity  and  Mary’s  perpe- 
tual virginity. 

Most  commentators  identify  the  spirit 
who  was  sent  to  Mary  as  Gabriel,  on  the 
grounds  that  both  designations  appear  to 
be  used  interchangeably  elsewhere  for  the 
revelatory  angel  (q  2:97;  16:102;  26:193;  see 
REVELATION  AND  INSPIRATION).  Gerock 
( Versuch , 36-46)  claims  that  the  Qur’an 
regards  Gabriel  as  Jesus’  father.  This  inter- 
pretation can  be  ruled  out  because  the 
Qur’an  defends  Mary  against  the  charge 
of  unchastity  (q  4:156;  see  chastity), 
although  some  of  the  classical  commenta- 
tors suggest  that  the  effect  of  Gabriel’s 
sudden  appearance  in  human  form  was 
to  arouse  Mary’s  desire,  as  in  an  erotic 
dream,  and  thereby  facilitate  the  descent  of 
the  maternal  fluid  into  her  womb  (Robin- 
son, Christ,  161,  187). 

In  q 23:50,  God  states  that  he  set  the  son 
of  Mary  and  his  mother  as  a sign  (see 
signs)  and  that  he  sheltered  them  on  a hill- 
top “where  there  was  both  a cool  place  and 
a spring”  (dhati  qararin  wa-ma'inin).  The  sug- 
gestion made  by  some  Christian  authors 
that  this  is  an  allusion  to  the  assumption  of 
Mary  which  allegedly  took  place  on  a hill 
in  Ephesus,  is  wide  of  the  mark.  The  verse 
seems  rather  to  refer  back  to  the  circum- 
stances surrounding  Jesus’  birth,  which 
were  mentioned  in  q ig  where  Mary  was 
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instructed  to  drink  from  a stream  that 
appeared  miraculously  ((4  19:24-6;  see 
springs  and  fountains).  There  is  even  a 
verbal  echo  of  the  infant  Jesus’  words  to 
her,  “refresh  yourself,”  literally  “cool  your 
eye”  ( qarri  caynan,  <4  19:26).  Other  verses  in 
(4  23  deny  that  God  has  taken  a son 
((4  23:91)  and  warn  against  appealing  to 
another  deity  beside  him  (<4  23:117).  It  is 
clear  therefore  that  neither  Jesus  nor  Mary 
is  to  be  regarded  as  a divine  being.  To- 
gether, however,  they  constitute  a “sign:” 
probably  a reference  to  the  virginal  con- 
ception, which,  like  the  miraculous  cre- 
ation (q.v.)  of  the  first  man,  points  to 
God’s  power  to  raise  the  dead  (compare 
(4  23:12-6;  see  DEATH  AND  THE  DEAD; 
BIOLOGY  AS  THE  CREATION  AND  STAGES 
OF  LIFE). 

(5  21:91-3  alludes  to  Mary  and  her  son 
without  naming  them.  Here,  too,  they  are 
said  to  constitute  a sign.  The  only  new  ele- 
ment is  God’s  statement  that  she  “guarded 
her  chastity  (farjaha,  literally,  her  opening) 
so  we  breathed  into  her  (jiha)  of  our  spirit” 
((4  21:91).  An  almost  identical  statement 
occurs  in  <4  66:12,  the  only  difference  being 
that  there  God  says  that  he  breathed  “into 
it”  (Jihi),  “it”  presumably  being  Mary’s farj. 
In  both  instances,  the  probable  reference  is 
to  God’s  creating  life  in  her  womb  without 
her  having  sexual  intercourse.  Similar  lan- 
guage is  used  elsewhere  to  describe  how  he 
gave  life  to  the  first  man  ((4  15:29;  32:9; 
38:72).  Some  of  the  classical  commenta- 
tors, however,  assumed  that  “our  spirit”  in 
(4  21:91  and  66:12  denoted  Gabriel,  as  in 
(4  19:17.  They  therefore  reasoned  that 
Mary  literally  “guarded  her  opening”  from 
Gabriel  on  the  specific  occasion  of  the 
annunciation  and  debated  whether  the  ref- 
erence was  to  her  vulva  (the  usual  meaning 
of  farj ) or  to  an  aperture  in  her  clothing. 
They  cited  reports  alleging  that  she  con- 
ceived after  he  blew  up  her  skirt,  down  the 


neck  of  her  chemise,  into  her  sleeve  or  into 
her  mouth  (Robinson,  Fakhr  al-Dln,  15). 

There  are  two  Medinan  verses  which 
clearly  state  that  Jesus  is  God’s  word  (see 
word  of  god),  namely  (4  3:45  and  (4  4:171. 
Moreover,  it  is  sometimes  held  that  (4  3:39 
and  19:34  (a  Medinan  passage  in  (4  19)  also 
imply  this.  As  the  context  of  these  verses  is 
Jesus’  conception,  birth  and  infancy,  it  is 
appropriate  to  discuss  them  at  this  point. 
Christian  apologists  often  argue  that  they 
echo  the  teaching  of  John’s  Gospel,  which 
states  that  God’s  divine  Word  (logos),  which 
was  with  him  in  the  beginning  and  through 
whom  he  created  all  things,  became  flesh 
in  Jesus  Christ  (John  1:1-18).  We  shall  see, 
however,  that  although  the  Qur’an  calls 
Jesus  “a  word  from  God”  it  does  not 
endorse  the  orthodox  Christian  view  that 
he  was  the  incarnation  of  a pre-existent 
divine  hypostasis. 

(4  3:39  recalls  that  the  angels  announced 
to  Zechariah  the  good  news  (q.v.)  of  the 
forthcoming  birth  of  John,  who  would 
“confirm  the  truth  of  a word  from  God.” 
Arabic  does  not  distinguish  between  upper 
and  lower  case  letters,  but  as  kalima  lacks 
the  definite  article  it  should  probably  be 
rendered  “word”  rather  than  “Word.”  The 
classical  commentators  generally  assumed 
that  the  “word”  in  question  was  Jesus. 

They  cited  a number  of  traditions  in  sup- 
port of  this,  including  one  from  Ibn 
‘Abbas,  which  relates  how  John  bowed 
down  in  reverence  before  Jesus  when  they 
were  both  babes  in  their  mothers’  wombs. 
Although  some  of  the  early  philologists 
argued  that  in  this  context  kalima  denotes  a 
“book”  or  “scripture,”  the  traditional  inter- 
pretation is  preferable  in  view  of  (4  3:45, 
which  recalls  how  the  angels  told  Mary: 
“God  announces  to  you  good  news  of  a 
word  from  him;  his  name  will  be  the  Mes- 
siah Jesus  son  of  Mary ” Here  kalima 

clearly  refers  to  Jesus  and,  as  the  annuncia- 
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tion  to  Mary  is  the  structural  homologue  of 
the  earlier  annunciation  to  Zechariah,  it 
seems  likely  that  kalima  refers  to  Jesus  there 
as  well.  Nevertheless,  it  should  be  noted 
that,  whereas  kalima  is  a feminine  noun,  the 
pronominal  suffix  attached  to  “name”  is 
masculine.  Thus  the  name  “the  Messiah 
Jesus  son  of  Mary”  is  attributed  to  the 
male  person  indicated  by  the  word,  rather 
than  to  the  word  itself.  Elsewhere  in  the 
Qur’an  kalima  usually  denotes  a divine 
decree,  and  this  seems  also  to  be  the  case 
here.  The  classical  commentators  argued 
convincingly  that  Jesus  is  called  a “word” 
primarily  because,  as  was  also  the  case 
with  Adam,  God  brought  him  into  exist- 
ence merely  by  uttering  the  command 
“Be!”  as  is  stated  a few  verses  later  in 
q 3:59  (see  cosmology). 

q 4:171  is  more  overtly  polemical.  The 
People  of  the  Book  (q.v.)  are  ordered  not  to 
exaggerate  in  their  religion  and  to  speak 
nothing  except  the  truth  about  God.  The 
Messiah  Jesus  son  of  Mary  was  only  God’s 
envoy  (see  messenger)  and  “his  word 
which  he  cast  unto  Mary”  and  a spirit  from 
him.  Here,  Jesus  and  the  “word”  are  even 
more  closely  associated  because  the  verb 
“cast”  is  followed  by  the  redundant  femi- 
nine object  pronoun.  Nevertheless,  as  there 
is  no  suggestion  that  Jesus  was  God’s  sole 
envoy  and,  as  “spirit”  is  indefinite,  “his 
word”  should  probably  be  construed  as  “a 
word  of  his,”  without  any  implication  of 
uniqueness.  In  any  case,  the  polemical  con- 
text and  the  insistence  that  Jesus  is  only  an 
envoy,  word  and  spirit,  should  caution 
Christian  apologists  from  interpreting 
kalima  in  the  light  of  orthodox  Christian 
logos  theology. 

q 19:34  contains  the  word  qawl,  which 
can  mean  either  “word”  or  “statement.” 
Two  of  the  seven  readers  (see  readings  of 
the  qur’an),  ‘Asim  in  Kufa  and  Ibn  'Amir 
in  Damascus,  vocalized  the  crucial  expres- 


sion as  qawla  l-haqqi,  giving  qawl  an  accusa- 
tive ending.  This  is  the  reading  found  in 
Fliigel’s  text  and  in  the  standard  Egyptian 
edition  of  the  Qur’an,  which  are  the  basis 
of  most  English  translations.  If  it  is 
accepted,  the  expression  introduces  an 
exclamation  and  the  verse  should  be  ren- 
dered: “That  is  Jesus  son  of  Mary  — state- 
ment of  the  truth  concerning  which  they 
are  in  doubt!”  In  which  case,  “statement  of 
the  truth”  simply  refers  to  the  previous 
story  and  has  no  bearing  on  the  qur’anic 
teaching  about  Jesus  as  a word  from  God. 
The  other  five  readers,  however,  favored 
qawlu  l-haqqi,  with  qawl  in  the  nominative. 
This  reading,  which  may  well  be  the  more 
original,  can  be  construed  in  two  ways: 
either  as  the  predicate  of  a sentence  whose 
subject  has  been  omitted,  namely  “[It  is]  a 
statement  of  the  truth”  or  as  a nominal 
phrase  in  apposition  to  Jesus,  namely 
“Word  of  Truth.”  In  view  of  the  fact  that 
this  verse  is  part  of  a highly  polemical 
Medinan  addition  to  the  sura  and  that  the 
next  verse  denies  that  God  has  taken  a son, 
the  former  interpretation  seems  the  more 
probable. 

The  understanding  of  Jesus  as  God’s 
word  in  the  minimalist  sense  that  he  was 
brought  into  existence  by  God’s  command 
is  in  line  with  the  teaching  of  the  Nestorian 
Christians  (O’Shaugnessy,  Word,  24)  as  is 
the  Qur’an’s  stress  on  the  similarity  of  the 
virginal  conception  and  the  creation  of 
Adam  (Robinson,  Christ,  156-7).  The  state- 
ment that  he  was  both  a word  and  a 
“spirit”  (ruh)  from  God  (q  4:171)  is  more 
difficult  to  interpret  in  view  of  the  range  of 
meanings  ascribed  to  spirit  in  the  Qur’an. 

It  may,  however,  reflect  a thought-world 
akin  to  that  of  Psalm  33:6,  where  God’s 
creative  word  and  breath  (Hebrew  ruach) 
are  treated  as  synonyms  because  an  utter- 
ance is  invariably  accompanied  by  out- 
breathing. 
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His  status  and  mission 

The  Qur’an  emphatically  denies  that  Jesus 
was  God,  a subsidiary  deity  or  the  son  of 
God  (e.g.  £ 5:17,  72,  1 16;  9:30;  see  poly- 
theism and  atheism).  He  was  merely  a 
“servant”  (q.v.)  of  God  (£4:172;  19:30; 
43:59)  and  was  required  to  pray  and  to  pay 
alms  ( zakat , £ 19:31;  see  almsgiving; 
prayer).  He  and  his  mother  needed  to  eat 
food  (£  5:75;  see  food  and  drink)  and 
God  could  destroy  them  both  if  he  wished 
(£  5:17).  He  was  nonetheless  a “mercy  (q.v.) 
from  God”  (£  19:21),  a “prophet”  ( nabi, 

£ 19:30)  and  an  “envoy”  (rasul,  £ 3:49,  53; 
4:171;  5:75,  61:6),  “eminent”  in  this  world 
and  the  hereafter  (see  eschatology)  and 
“one  of  those  brought  near”  (£  3:45). 

Although  Jesus  was  a sign  for  humanity  as 
a whole  (£  19:21),  his  specific  mission  was 
to  the  Children  of  Israel  (q.v.;  e.g.  £ 3:49; 
43:59).  God  taught  him  the  Torah  (q.v.) 
and  the  Gospel  (£  3:48;  5:110)  and  sup- 
ported him  with  the  Holy  Spirit  (£  2:87, 
253;  5:110)  possibly  an  allusion  to  his 
baptism  (q.v.)  but  most  commentators 
assume  that  the  reference  is  to  Gabriel. 
Jesus  attested  the  truth  of  what  was  in  the 
Torah  (£  3:50;  5:46;  61:6);  made  lawful 
some  of  the  things  that  were  forbidden  to 
the  Children  of  Israel  in  his  day  (£  3:50; 
see  LAWFUL  AND  UNLAWFUL;  FORBIDDEN); 
clarified  some  of  the  things  that  they  dis- 
agreed about  (£  43:63);  and  urged  them  to 
worship  God  alone  (e.g.  £ 5:117).  Like 
David  before  him,  he  cursed  those  of  his 
people  who  disbelieved  (£  5:78). 

He  is  credited  with  a number  of  miracles 
including  creating  birds  from  clay;  healing 
a blind  person  and  a leper;  raising  the 
dead;  and  telling  the  Children  of  Israel 
what  they  ate  and  what  they  stored  in  their 
houses  (£  3:49;  5:110).  The  miracle  of  the 
birds  is  mentioned  in  the  apocryphal 
Infancy  Gospel  of  Thomas,  and  the  healings 
and  resuscitations  correspond  to  those  nar- 
rated in  the  canonical  gospels.  From  the 


qur’anic  perspective,  however,  none  of 
these  miracles  implies  that  he  possessed 
divine  status  or  supernatural  power;  they 
were  simply  God-given  signs  of  the 
authenticity  of  his  mission,  “clear  proofs” 
which  the  unbelievers  nevertheless  dis- 
missed as  sorcery  (£  5:110;  61:6;  see  proof; 

BELIEF  AND  UNBELIEF). 

A further  miracle  attributed  to  Jesus  is 
that,  at  the  request  of  his  disciples,  he 
asked  God  to  send  down  “a  table  (q.v.) 
spread  with  food”  (£  5:112-5).  The  Arabic 
word  translated  by  this  phrase  is  ma’ida. 
The  lexicographers  derived  it  from  the 
verb  mada,  “to  feed,”  but  it  is  probably  an 
Ethiopic  loanword  for  it  resembles  the 
term  used  by  Abyssinian  Christians  to 
denote  the  eucharistic  table.  Moreover,  as 
Jesus  speaks  of  the  table  as  a “festival”  for 
his  disciples,  there  can  be  little  doubt  that 
the  episode  describes  the  institution  of  the 
Eucharist  at  the  Last  Supper;  but,  in  ac- 
cordance with  traditional  Christian  typol- 
ogy, it  appears  to  have  conflated  the  Last 
Supper  with  the  gospel  feeding  miracles 
and  the  Hebrew  Bible  story  of  how  God 
sent  down  manna  to  the  Israelites  in  the 
wilderness.  Although  the  Qur’an  seems  at 
this  point  to  acknowledge  the  legitimacy  of 
a specifically  Christian  ritual  that  origi- 
nated with  Jesus,  the  next  verse  makes 
clear  that  Jesus  did  not  instruct  people  to 
worship  him  and  his  mother  (£5:116). 
Moreover,  the  ritual  is  not  linked  with 
Jesus’  atoning  death.  On  the  contrary,  as 
God  punishes  whom  he  wills  and  forgives 
whom  he  wills,  there  can  be  no  question 
of  the  participants  enjoying  a special  sta- 
tus or  gaining  immunity  from  punish- 
ment (£5:18,  1 15;  See  REWARD  AND 
punishment). 

The  Qur’an  recognizes  that  God  granted 
special  favors  to  some  of  the  envoys  who 
preceded  Muhammad,  in  the  case  of  Jesus 
by  supporting  him  with  the  Holy  Spirit 
and  enabling  him  to  perform  miracles 
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(q,  2:253).  Moreover,  it  singles  out  Noah, 
Abraham,  Moses  and  Jesus  as  prophets 
with  whom  God  established  a strong  cove- 
nant (q.v.;  £ 33:7;  compare  42:13).  It  urges 
the  Muslims,  however,  to  believe  in  all  of 
God’s  envoys  and  not  make  a distinction 
between  them  (q  2:136,  285;  3:84;  4:152) 
because  they  all  taught  essentially  the 
same  religion.  Thus  Jesus’  name  also  fig- 
ures in  more  extensive  lists  of  messengers 
(ft  4^63;  6:84-6). 

From  the  qur’anic  perspective,  like  the 
other  envoys,  Jesus  was  a precursor  of 
Muhammad.  This  is  underscored  in  three 
ways.  First,  Jesus  and  Muhammad  are 
depicted  as  having  had  similar  experi- 
ences. For  instance,  both  were  sent  as  a 
“mercy,”  both  needed  to  eat  food,  both 
had  “helpers”  [ansar,  see  apostle; 
emigrants  and  helpers)  and  both  were 
suspected  of  sorcery  (Robinson,  Christ, 
36-8;  see  insanity;  soothsayers;  magic). 
Second,  God  informs  Muhammad  that  he 
has  inspired  him  in  the  same  way  as  he 
inspired  his  predecessors  includingjesus 
(ft  4:163;  42:13).  Third,  Jesus  is  said  to  have 
foretold  the  coming  of  an  envoy  called 
Ahmad  (q  61:6),  the  heavenly  name  of 
Muhammad. 

The  plot  to  kill  him,  his  exaltation  and  future 

descent 

According  to  Islamic  tradition,  when  the 
Jews  sought  to  kill  Jesus,  God  outwitted 
them  by  projecting  his  likeness  onto  some- 
one else  whom  they  mistakenly  crucified. 
Meanwhile,  he  caused  Jesus  to  ascend  to 
the  second  or  third  heaven  (see  heaven 
and  sky),  where  he  is  still  alive.  Jesus  will 
return  to  kill  the  Antichrist  (q.v.),  and  after 
a forty-year  reign  of  peace  he  will  even- 
tually die  and  be  buried  in  Medina  (see 
apocalypse).  On  the  day  of  resurrection 
(q.v.),  he  will  be  a witness  against  the  unbe- 
lieving People  of  the  Book.  It  is  question- 
able whether  the  qur’anic  data  provides 


sufficiently  solid  foundations  to  bear  the 
weight  of  this  construction. 

In  q 19  the  child  Jesus  speaks  of  the  day 
of  his  birth,  the  day  he  will  die,  and  the 
day  he  will  be  raised  alive  (q  19:33).  From 
the  similar  statement  about  John  (q  19:15), 
and  from  subsequent  verses  that  deal  with 
eschatology  (q  19:37-9,  66),  it  has  been 
inferred  that  Jesus  will  be  raised  alive  at  the 
general  resurrection.  There  is  not  the 
slightest  hint,  however,  that  his  death  also 
lies  in  the  future.  On  the  contrary,  given 
only  this  sura,  the  assumption  would  lie 
that  it  already  lay  in  the  past  like  John’s. 

(5  43  includes  the  cryptic  assertion  that 
“he”  or  “it”  (the  pronominal  suffix  -hu 
coufd  mean  either)  is  “knowledge  for  the 
hour”  (q  43:61).  The  classical  commenta- 
tors mention  three  traditional  interpreta- 
tions: (i)  Jesus’  future  descent  is  a portent 
which  will  signal  that  the  hour  is  approach- 
ing, (ii)  the  Qur’an  imparts  knowledge  con- 
cerning the  resurrection  and  judgment  (see 
last  judgment),  and  (iii)  Jesus’  raising  of 
the  dead  by  divine  permission  brings 
knowledge  that  God  has  the  power  to  raise 
the  dead  (Robinson,  Christ,  90-3).  Instead 
of  ‘ilm,  “knowledge,”  Ibn  ‘Abbas  (d.  ca. 
67/686),  Qatada  (d.  ca.  1 17/735),  and 
al-Dahhak  (d.  1 15/723)  allegedly  read  calam, 
“sign,  distinguishing  mark,”  which  would 
strengthen  the  case  for  the  first  interpreta- 
tion, whereas  Ubayy  (see  companions  of 
the  prophet)  allegedly  read  dhikr, 
“reminder,”  which  would  seem  to  lend 
weight  to  the  second  (see  exegesis  of  the 
qur’an:  classical  and  medieval).  As 
Jesus  is  the  subject  of  verse  5g  and  verse 
63,  it  is  probably  he,  rather  than  the 
Qur’an,  who  is  the  subject  of  verse  61. 
Additionally,  in  view  of  the  predominant 
concern  with  eschatology  in  verses  65-78,  it 
seems  likely  that  verse  61  alludes  to  Jesus’ 
future  descent  rather  than  to  his  miracu- 
lous raising  of  the  dead.  Nevertheless, 
there  is  nothing  to  indicate  that  his  future 
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descent  requires  him  to  have  been  spared 
death  on  the  cross. 

3 contains  two  consecutive  verses  which 
have  a bearing  on  this  topic.  First  there  is  a 
reference  to  Jesus’  unbelieving  opponents, 
“And  they  plotted  and  God  plotted,  and 
God  is  the  best  of  plotters”  Q 3:54).  This  is 
followed  by  a statement  about  what  God 
said  to  him,  “When  God  said,  Jesus,  I am 
going  to  receive  you  and  raise  you  to 
myself. . (q  3:55).  Muslim  commentators 
usually  assume  that  both  verses  refer  to  the 
same  incident,  namely  the  Jews’  plot 
against  Jesus’  life  and  God’s  counter-plot  to 
rescue  him  by  having  them  crucify  a look- 
alike  substitute.  Although  there  may  be  a 
close  link  between  the  two  verses,  the  stac- 
cato nature  of  much  qur’anic  narrative 
should  be  a caution  against  supposing  that 
this  is  necessarily  the  case.  Therefore  each 
verse  will  be  considered  in  turn. 

The  verb  makara,  “to  plot,  plan  or 
scheme,”  and  its  derivatives,  occur  in  thir- 
teen suras  spanning  Noldeke’s  second  and 
third  Meccan  periods,  and  in  q 8 and  3 
which  are  Medinan.  When  human  beings 
are  the  subject  of  this  verb,  they  are  usu- 
ally unbelievers  who  plot  against  specific 
envoys  of  God  including  Noah  Q 71:22), 
Salih  (q.v;  q 27:50),  Moses  (q,  40:45),  and 
Muhammad  (q  8:30;  13:42),  or  against 
God’s  signs  (q.  10:21)  thereby  hindering 
others  from  believing  Q 34:33).  When  God 
is  the  subject  of  the  verb,  the  reference  is 
invariably  to  his  counter-plot,  but  the 
emphasis  may  be  on  his  rescue  of  the 
envoy  (q  8:30;  see  protection),  the  imme- 
diate punishment  of  the  unbelievers 
(q  7:99,  27:50  f.;  see  chastisement  and 
punishment;  punishment  stories),  the 
recording  of  their  misdeeds  Q 10:21;  see 
record  of  human  actions)  or  their  even- 
tual punishment  in  the  hereafter  (q  13:42). 
Hence,  in  q 3:54  the  unbelievers’  plot 
could  have  been  an  attempt  on  Jesus’ 


life  — either  the  final  plot  to  kill  him  or 
one  which  took  place  earlier  in  his  ministry 
(see  {)  5:110,  compare  Luke  4:30  and  John 
8:59)  — or  an  attempt  to  subvert  his  mes- 
sage. God’s  counter-plot  could  have 
entailed  his  rescue  of  Jesus,  but  it  might 
equally  well  have  been  his  punishment  of 
the  Jews  by  destroyingjerusalem  (q.v.),  or 
his  preservation  of  Jesus’  monotheistic 
teaching.  It  is  true  that  Noah,  Salih  and 
Moses  were  all  rescued  by  God  and  that 
the  Qur’an  warns  against  thinking  that  he 
would  fail  his  envoys  (q  14:47),  which  seems 
to  strengthen  the  case  for  thinking  that 
q 3:54  implies  that  Jesus  was  delivered 
from  death.  On  the  other  hand,  the  same 
sura  explicitly  mentions  the  possibility  of 
Muhammad  dying  or  being  killed  (q  3:144) 
and  states  that  the  Muslims  who  were 
killed  at  Uhud  (see  expeditions  and 
battles;  fighting;  jihad)  are  not  dead 
but  “alive  with  their  lord”  (q.  3:169).  Thus 
Jesus’  death,  ostensibly  at  the  hands  of  his 
enemies,  cannot  be  ruled  out  on  the  basis 

of  a 3:54- 

The  interpretation  of  £ 3:55  hinges  on  the 
meaning  of  the  present  participle  of  the 
verb  tawaffa  (Robinson,  Christ,  117-26), 
which  was  rendered  above  as  “going  to 
receive.”  The  finite  verb  is  attested  twenty- 
two  times  and  the  imperative  three  times. 
When  God  is  the  subject  it  can  mean  to 
receive  souls  in  their  sleep  (q.v.;  q 6:60; 
39:42)  but  it  more  frequently  means  “cause 
to  die.”  As  this  latter  meaning  is  attested  in 
q 3:193  and  as  the  Qur’an  uses  the  verb  in 
other  sUras  when  speaking  about  Muham- 
mad’s death  (<j  10:46;  13:40;  40:77),  there  is 
a prima  facie  case  for  construing  God’s 
words  to  Jesus  to  mean  that  he  was  going 
to  cause  him  to  die  and  raise  him  into  his 
presence.  Most  of  the  classical  commenta- 
tors, however,  took  them  to  mean  that  he 
would  cause  Jesus  to  sleep  and  to  ascend  in 
that  condition  or  that  he  would  snatch  him 
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alive  from  the  earth.  The  minority,  who 
conceded  that  the  participle  does  mean 
“cause  to  die,”  nevertheless  denied  that 
Jesus  was  crucified.  Some  of  them  argued 
that  the  order  of  the  verbs  is  inverted  for 
stylistic  reasons  and  that,  although  God 
has  already  caused  Jesus  to  asc  end,  his 
death  still  lies  in  the  future.  Others  held 
that  God  caused  him  to  die  a normal 
death,  while  his  substitute  was  being  cruci- 
fied, and  that  he  then  caused  him  to 
ascend. 

In  q 4,  the  Jews  are  criticized  for  boasting 
that  they  killed  Jesus  (q  4:157-9).  The  inter- 
pretation of  this  passage  poses  a number  of 
problems  (Robinson,  Christ,  78-89,  106-11, 
127-41).  First,  there  is  the  statement,  “They 
did  not  kill  him  or  crucify  him.”  Tradition- 
ally, Muslim  interpreters  have  held  that  this 
is  a categorical  denial  of  Jesus’  death  by 
crucifixion.  It  may  simply  mean,  however, 
that  although  the  Jews  thought  that  they 
had  killed  Jesus,  Muslims  should  not  think 
of  him  as  dead  because,  from  the  qur’anic 
perspective,  he  is  alive  with  God  like  the 
martyrs  of  Uhud  (q  3:169,  see  above;  see 
martyr). 

The  second  problem  centers  on  the 
clause  wa-lakin  shubbiha  lahum  (q  4:157). 

Most  of  the  classical  commentators  under- 
stood it  to  mean  “but  he  [i.e.  the  person 
whom  they  killed]  was  made  to  resemble 
[Jesus]  for  them.”  In  support  of  this  they 
cited  traditional  accounts  of  how  God  pro- 
jected Jesus’  likeness  (Arabic  shibh)  onto 
someone  else.  These  accounts,  however, 
are  unreliable  for  they  differ  over  the  iden- 
tity of  the  person  in  question,  some  saying 
that  he  was  a loyal  disciple  of  Jesus  who 
volunteered  to  die  in  his  place,  others  that 
he  was  Judas  Iscariot  or  one  of  the  men 
sent  to  arrest  Jesus.  The  non-standard 
interpretation  that  regards  the  verb  as 
impersonal  and  construes  the  clause  as 
“but  it  was  made  to  seem  like  that  to  them” 


avoids  the  need  to  identify  any  person  onto 
whom  Jesus’  identity  was  projected. 

A third  problem  is  posed  by  the  words 
“God  raised  him  to  himself  ” (q  4:158).  The 
verb  is  raja  \ a (compare  the  use  of  the  parti- 
ciple rafi'  vn  the  similar  context  in  q 3:55). 
The  classical  commentators  invariably 
took  it  to  mean  that  God  caused  Jesus  to 
ascend  bodily  into  the  second  or  third 
heaven  where  Muhammad  allegedly  saw 
him  on  the  night  of  the  mi'raj  (see  ascen- 
sion). It  is  arguable,  however,  that  it  is 
simply  a graphic  way  of  saying  that  God 
honored  him,  for  elsewhere  the  same  verb 
is  used  to  denote  God’s  raising  envoys  in 
rank  (e.g.  q 2:253),  his  exalting  Muham- 
mad’s reputation  (q  94:4)  and  the  ascent  of 
good  works  into  his  presence  (q  35:10;  see 
good  deeds). 

The  final  problem  is  the  ambiguity  of  the 
words  “his  death”  in  q 4:159.  The  classical 
commentators  mentioned  two  principal 
interpretations:  either  it  refers  to  the  death 
of  each  individual  Jew  and  Christian, 
because  immediately  before  their  death 
they  will  recognize  the  truth  about  Jesus,  or 
it  refers  to  Jesus’  death,  because  he  is  still 
alive  and  all  the  People  of  the  Book  will 
believe  in  him  when  he  descends  to  kill  the 
Antichrist.  A good  case  can  be  made  for 
the  former  interpretation  on  syntactical 
grounds,  for  the  whole  sentence  constitutes 
an  oath  used  as  a threat  (see  language 
and  style  of  the  quR’AN).  Moreover,  the 
reading  “their  death,”  which  is  attributed 
to  Ubayy,  supports  this  interpretation. 
Owing  to  the  influence  of  the  hadlths 
about  Jesus’  future  descent,  however,  the 
view  that  the  verse  referred  to  Jesus’  death 
gained  widespread  support. 

The  assertion  that  Jesus  will  be  a witness 
against  the  People  of  the  Book  (q  4:159)  is 
unproblematic  and  accords  with  the 
qur’anic  teaching  that  God  will  raise  a wit- 
ness against  every  community  (q  16:89). 
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In  £ 5:1 17,  Jesus  says  to  God,  “I  was  a wit- 
ness over  them  while  I dwelt  among  them, 
and  when  you  received  me  you  were  the 
watcher  over  them.”  The  word  rendered 
‘you  received5  is  the  first  person  plural  per- 
fect of  tawaffa , a verb  whose  meaning  was 
discussed  earlier  in  connection  with  o 3:55. 
It  most  probably  refers  here  to  Jesus5  death 
or  rapture  before  his  exaltation,  which 
already  lies  in  the  past.  As  the  statement 
occurs,  however,  in  a conversation  that  will 
take  place  on  the  last  day,  it  is  just  con- 
ceivable that  it  refers  to  Jesus5  future  death 
after  his  descent  to  kill  the  Antichrist. 

From  the  above  analysis,  it  should  be 
obvious  that  the  qur’anic  teaching  about 
Jesus5  death  is  not  entirely  clear-cut.  Three 
things,  however,  may  be  said  with  certainty. 
First,  the  Qur’an  attaches  no  salvific  im- 
portance to  his  death.  Second,  it  does  not 
mention  his  resurrection  on  the  third  day 
and  has  no  need  of  it  as  proof  of  God’s 
power  to  raise  the  dead.  Third,  although 
the  Jews  thought  that  they  had  killed  Jesus, 
from  God’s  viewpoint  they  did  not  kill  or 
crucify  him.  Beyond  this  is  the  realm  of 
speculation.  The  classical  commentators 
generally  began  with  the  questionable 
premise  that  q 4:157-9  contains  an  unam- 
biguous denial  of  Jesus’  death  by  crucifix- 
ion. They  found  confirmation  of  this  in 
the  existence  of  traditional  reports  about  a 
look-alike  substitute  and  hadlths  about 
Jesus’  future  descent.  Then  they  inter- 
preted the  other  qur’anic  references  to 
Jesus’  death  in  the  light  of  their  under- 
standing of  this  one  passage.  If,  however, 
the  other  passages  are  examined  without 
presupposition  and  o 4:157-9  is  then  inter- 
preted in  the  light  of  them,  it  can  be  read 
as  a denial  of  the  ultimate  reality  of  Jesus’ 
death  rather  than  a categorical  denial  that 
he  died.  The  traditional  reports  about  the 
crucifixion  of  a look-alike  substitute  proba- 
bly originated  in  circles  in  contact  with 


Gnostic  Christians.  They  may  also  owe 
something  to  early  ShlcI  speculation  about 
the  fate  of  the  Imams  (see  imam;  shFism 
AND  THE  Qur’an). 

Neal  Robinson 
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Jewels  and  Gems  see  metals 

AND  MINERALS 

Jews  and  Judaism 

Terminology 

The  Arabic  term  denoting  “Jews”  isj yahud, 
which  occurs  seven  times  in  the  Qur’an. 
The  form  hud  also  denotes  the  same  and 
appears  in  this  sense  three  times.  The  sin- 
gular, yahudi,  occurs  once.  Fromyahud/hiid 
was  derived  the  secondary  verb  hada,  which 
means  “to  be  a Jew/Jewish.”  “Those  who 
were  Jews”  (hadu)  is  mentioned  ten  times. 
This  verb  appears  once  with  the  comple- 
mentary ila  (q  7:156),  in  which  case  it 
denotes  “to  return  to.”  It  is  put  into  the 
mouth  of  Moses  (q.v.),  who  says  to  God: 
“We  have  returned  (hudna)  to  you.”  Obvi- 
ously, this  is  a play  onyahud,  on  behalf  of 
whom  Moses  is  speaking  here  (see  Paret, 
Kommentar,  ad  q,  7:156).  Outside  the  Qur’an 
the  transitive  hawwada  is  used  in  the  sense 
of  “he  made  him  ajew.”  The  form yahu- 
diyya,  which  denotes  “Judaism,”  or  “the 
Jewish  religion,”  is  also  non-qur’anic  (cf. 
Lane,  s.v.  h-w-d).  In  addition  toyahud  and 
its  derivatives,  the  Qur’an  addresses  the 
Jews  as  “Children  of  Israel”  (q.v.),  which 
alludes  to  their  ancestral  origin.  Some- 
times the  Christians  (see  Christians  and 
Christianity),  too,  are  included  in  this 
designation.  The  Jews  are  called  by  this 
appellation  to  imply  that  the  fate  of  the 
old  Children  of  Israel  is  continued  through 
their  descendants.  Apart  from  the  ethnic 
designations,  the  Qur’an  addresses  the 
Jews  as  “People  of  the  Book”  (q.v.).  This  is 
a religious  evaluation  of  them,  and  refers 
to  the  fact  that  they  had  prophets  sent  to 
them  with  revealed  scriptures  (see  book; 
prophets  and  prophethood).  The 
Jews  are  not  the  only  community  with  a 
revealed  book,  tj  6:156  mentions  two  par- 
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ties  to  whom  the  book  was  revealed  before 
the  Muslims,  and  they  stand  for  the  Jews 
and  the  Christians  respectively. 

Jews  as  believers 

The  image  of  the  qur’anic  Jews  is  far  from 
uniform  (which,  as  an  aside,  is  true  con- 
cerning almost  any  other  qur’anic  theme), 
and  the  attitude  towards  them  is  ambiva- 
lent. On  the  one  hand,  they  are  recognized 
as  true  believers,  while  on  the  other,  they 
are  rejected  as  infidels  (see  belief  and 
unbelief;  faith).  As  for  their  image  as 
believers,  the  passage  stating  this  in  the 
most  explicit  way  is  q 2:62:  “Those  who 
have  believed  and  those  who  have  been 
Jews,  and  the  Christians  and  the  Sabians 
(q.v.;  Sabi’un),  whoever  believes  in  God 
and  in  the  last  day  (see  last  judgment) 
and  does  good  (see  good  deeds),  their 
reward  (see  reward  and  punishment) 
awaits  them  with  their  lord  (q.v.),  and  no 
fear  (q.v.)  shall  be  on  them,  neither  shall 
they  sorrow.”  A divine  reward  is  promised 
here  to  the  Jews  as  well  as  to  the  other 
monotheistic  communities,  provided  they 
remain  monotheists  believing  in  God  and 
the  last  judgment.  The  same  statement  is 
repeated  almost  verbatim  in  q 5:69,  but  in 
q 22:17  a significant  change  is  noticeable. 
The  monotheistic  communities  are  not 
alone,  the  Persians  ( majus , lit.  Magians)  and 
the  Arab  polytheists  ( mushrikun , see  poly- 
theism and  atheism;  idolatry  and 
idolaters)  being  mentioned,  too.  Con- 
cerning all  of  them  it  is  stated  that  “God 
will  decide  between  them  on  the  day  of 
resurrection  (q.v.)...”  No  automatic  reward 
is  mentioned  here,  which  renders  the  mes- 
sage to  the  non-Muslim  monotheists  more 
reserved  in  comparison  with  the  former 
passages. 

Other  passages,  however,  recognize  Jews 
as  believers  only  on  the  condition  that  they 
believe  in  the  concrete  Islamic  message  as 
represented  in  the  Qur’an.  Jews  who  did 


accept  the  Islamic  message  are  mentioned 
in  several  qur’anic  passages,  in  which, 
however,  they  are  always  an  exceptional 
minority  among  a majority  of  sinful  Jews, 
q 4:162,  for  instance,  refers  to  “those  (of 
the  Jews)  who  are  “firmly  rooted  in  knowl- 
edge (see  knowledge  and  learning),” 
and  identifies  them  as  those  who  believe 
in  the  Qur’an  as  well  as  in  the  scriptures 
revealed  to  previous  prophets.  They  are 
mentioned  in  contrast  to  the  evil-doing 
Jews  who  take  usury  (q.v.),  whom  the 
Qur’an  denounces  in  the  previous  verse 
(see  evil  deeds).  The  same  applies  to 
Q.  4:46,  in  which  a minority  of  believ- 
ers is  mentioned  among  a majority  of 
Jews  refusing  to  obey  the  qur’anic 
Prophet. 

Passages  employing  the  appellation  “Peo- 
ple of  the  Book”  reveal  similar  nuances.  In 
some  verses,  the  People  of  the  Book  are 
recognized  as  believers  on  the  mere  basis 
of  their  monotheism.  Most  explicit  is 
q 3:64:  “Say:  O People  of  the  Book,  come 
to  a word  (which  is)  fair  between  us  and 
you,  (to  wit)  that  we  serve  no  one  but  God, 
that  we  associate  nothing  with  him,  and 
that  none  of  us  take  others  as  lords  beside 
God.”  As  observed  by  W.M.  Watt  ( Muham- 
mad at  Medina,  201),  this  passage  offers  the 
People  of  the  Book  a common  framework 
of  faith  on  the  basis  of  monotheism  and 
nothing  else.  The  People  of  the  Book  are 
referred  to  in  q 16:43  as  the  people  of  the 
“reminder”  ( dhikr,  another  term  for  a re- 
vealed scripture)  and,  in  this  case,  they  are 
treated  as  authoritative  experts  on  pro- 
phetic matters.  The  skeptic  listeners  of  the 
qur’anic  Prophet  are  invited  to  consult 
them  and  learn  that  God  indeed  may  send 
a mortal  messenger  (q.v.)  as  he  did  in  the 
past.  Even  the  qur’anic  Prophet  himself  is 
requested  in  q io:g4  to  consult  “those  who 
have  read  the  book”  before  him,  if  he  is  in 
doubt  concerning  his  own  prophetic  reve- 
lation. As  potential  partners  in  a common 
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system  of  monotheistic  faith,  the  dietary 
laws  of  the  People  of  the  Book  were  pro- 
claimed acceptable  (see  food  and  drink; 
lawful  and  unlawful;  forbidden), 
and  in  one  qur’anic  passage  (q  5:5),  the 
Muslims  were  given  permission  to  eat 
their  food  as  well  as  to  marry  women 
from  among  them  (see  marriage  and 
divorce).  The  Islamic  fasting  (q.v.)  days 
were  also  introduced  with  reference  to  the 
fast  of  the  previous  communities  (q  2:183). 
Their  places  of  worship  (q.v.),  too,  are 
treated  favorably  in  q 22:40,  which  seems 
to  refer  to  synagogues  and  churches,  as 
well  as  to  mosques  (see  church;  mosque; 
sacred  precincts).  The  verse  states  that 
God  has  protected  them  from  being 
pulled  down. 

But  other  qur’anic  passages  using  the 
label  “People  of  the  Book”  distinguish 
between  the  believers  and  non-believers 
among  them,  the  believers  being  those 
accepting  the  qur’anic  message.  For  exam- 
ple, in  q 3:199  it  is  stated  that  “Among  the 
People  of  the  Book  are  some  who  believe 
in  God  and  in  what  has  been  sent  down  to 
you  (i.e.  to  the  qur’anic  Prophet),  and  in 
what  has  been  sent  down  to  them,  hum- 
bling themselves  to  God. . .”  These  believ- 
ers are  again  an  exceptional  minority.  This 
is  indicated  in  Q 3:110,  which  says  that 
some  of  the  People  of  the  Book  are 
believers,  “but  most  of  them  are  ungodly” 

(1 al-Jasiqun , see  hypocrites  and  hypoc- 
risy). The  believers  among  the  People  of 
the  Book  are  described  in  q 5:66  as  a “just 
nation”  (umma  muqtasida)  among  a majority 
of  evil-doers. 

Other  passages  provide  vivid  descrip- 
tions of  the  piety  (q.v.)  of  the  believers 
among  the  People  of  the  Book  and  of  their 
admiration  for  the  qur’anic  revelation.  In 
q 3:113-4  they  are  described  as  an  “upright 
community,  reciting  the  signs  of  God  (i.e. 
the  Qur’an;  see  recitation  of  the 
qur’an)  at  the  drawing  on  of  night,  pros- 


trating themselves  (see  bowing  and 
prostration),  believing  in  God  and  the 
last  day. . . and  strive  with  one  another  in 
hastening  to  good  deeds.”  In  q 17:107-9  we 
read:  “Those  who  were  given  the  knowl- 
edge before  it  (i.e.  before  the  Qur’an), 
when  it  (i.e.  the  Qur’an)  is  recited  to  them, 
fall  down  upon  their  faces  prostrating. . . 
and  they  fall  down  upon  their  faces  weep- 
ing, and  it  increases  them  in  humility” 

(see  virtues  and  vices).  Elsewhere  it  is 
asserted  that  these  believers  will  be  re- 
warded twice  over,  thanks  to  their  belief 
in  their  own  revealed  scriptures  as  well  as 
in  the  Qur’an  (q  28:52-4). 

Jews  as  sinners 

But  the  Qur’an  is  engaged  mainly  in  deal- 
ing with  the  sinners  among  the  Jews  and 
the  attack  on  them  is  shaped  according  to 
models  that  one  encounters  in  the  New 
Testament.  In  the  latter,  the  Jews  are 
already  accused  of  having  persecuted  and 
murdered  their  own  prophets  (Matthew 
5:12,  23:30-1;  Luke  11:47).  The  prophets 
whom  they  killed  are  said  to  have  foretold 
the  coming  of  Jesus  (Acts  7:52)  and  the 
Jews  are  said  to  have  persecuted  Jesus  him- 
self, plotting  to  kill  him  (John  7:1;  18:12; 
Acts  9:29).  They  are  also  described  as  stir- 
ring up  the  gentiles  against  Jesus’  apostles 
(see  apostle)  and  as  conspiring  to  kill 
them,  too  (Acts  13:50;  14:2;  20:3;  26:2).  The 
Jews  are  further  accused  of  not  keeping 
the  Torah  (q.v.),  which  had  been  given  to 
them  (Acts  7:53).  The  conviction  of  the 
Jews  that  they  were  God’s  chosen  people  is 
also  refuted  and  it  is  stressed  that  God  is 
not  only  of  the  Jews  but  also  of  the  gentiles 
(Romans  3:29).  On  the  other  hand,  a group 
of  Jews  who  believed  in  the  message  of  the 
apostles  is  also  mentioned  (Acts  14:1). 

All  these  elements  recur  in  the  qur’anic 
attack  on  the  Jews.  To  begin  with,  the  Jew- 
ish arrogance  (q.v.)  stemming  from  the 
conviction  that  the  people  of  Israel  (q.v.) 
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were  God’s  chosen  nation,  is  reproved  in 
various  ways.  In  q 2:111,  thejews,  as  well  as 
the  Christians,  are  challenged  to  prove 
their  claim  that  only  they  will  enter  para- 
dise (q.v.).  In  q 5:18  the  qur’anic  Prophet  is 
requested  to  refute  the  idea  that  thejews 
and  the  Christians  were  no  less  than  “the 
sons  of  God  and  his  beloved  ones.”  The 
qur’anic  Prophet  is  requested  to  tell  them 
that  if  this  were  so,  God  would  not  have 
punished  them  as  he  did.  The  arrogant 
Jews  seem  also  to  be  referred  to  in  q 4:49, 
which  speaks  about  people  who  consider 
themselves  pure,  while  only  God  decides 
whom  to  purify.  Elsewhere  ((4  62:6)  it  is 
maintained  that  if  thejews  are  really 
God’s  favorites,  to  the  exclusion  of  other 
people,  then  they  had  better  die  soon.  This 
is  a sarcastic  response  to  their  unfounded 
conviction  that  paradise  is  in  store  for  them 
(see  also  j)  2:94).  The  same  arrogance  is 
attributed  to  them  in  verses  dubbing  them 
“People  of  the  Book.”  In  these  verses  they 
are  said  to  have  believed  that  they  would 
only  spend  a few  days  in  hell  (q,  2:79-80; 
3:23-4;  see  hell  and  hellfire).  The 
Qur’an  replies  that  they  have  no  monopoly 
on  God’s  mercy  (q.v.)  and  that  God  extends 
it  to  whom  he  wills  (q  57:29). 

Thejews  have  lost  their  right  to  be  con- 
sidered a chosen  people  mainly  because  of 
their  insubordination  (see  disobedience) 
and  disbelief.  The  Qur’an  imputes  to  them 
the  blame  of  persecuting  and  killing  their 
own  prophets  (q  3:181,  183),  a sin  that  is 
usually  mentioned  with  allusion  to  the 
Children  of  Israel  (q.  2:61,  87,  91;  4:155; 
5:70).  The  Christians,  too,  share  some  of 
the  blame  because  they  have  rejected  the 
prophets  sent  to  thejews.  This  is  implied  in 
(4  2:113  where  thejews  and  the  Christians 
reject  each  other’s  religion  as  a false  one. 
This  they  do  in  spite  of  the  fact  that  they 
read  “the  book”  which  testifies  to  the  rele- 
vance of  all  prophets  sent  by  God.  Like- 
wise, in  q 4:151,  the  Qur’an  condemns 


unbelievers  (kafirun)  who  have  only  believed 
in  some  prophets  while  rejecting  others.  It 
seems  that  the  rift  between  Jews  and  Chris- 
tians is  also  referred  to  in  it  23:53  (cf. 

(I  15:90-1),  which  condemns  those  who 
divide  their  religion  into  sects  (zubur,  see 

RELIGIOUS  PLURALISM  AND  THE  QUR’AN; 

parties  and  factions).  Apart  from  perse- 
cuting the  prophets,  thejews  are  blamed 
for  failing  to  keep  the  laws  of  their  own 
Torah.  In  (4  62:5,  those  who  have  been 
given  the  Torah  but  do  not  act  upon  its 
stipulations  are  likened  to  an  ass  carrying 
books.  The  Torah,  it  is  said  elsewhere,  con- 
tains guidance  and  light  (q.v.)  by  which  the 
prophets  and  the  rabbis  judged  thejews, 
but  those  who  do  not  judge  by  what  God 
has  revealed  are  unbelievers  (j)  5:44;  see 
judgment;  scholar).  Elsewhere  they  are 
said  to  have  believed  only  in  parts  of  the 
book  and  to  have  disbelieved  in  its  other 
parts  (q.  2:85).  The  Christians,  too,  are 
suspected  of  ignoring  their  own  law  as  is 
implied  in  (4  5:68,  in  which  the  People  of 
the  Book  are  warned  against  failing  to 
observe  the  Torah  and  the  Gospel  (q.v.; 
Injil).  In  fact,  a party  of  the  People  of  the 
Book  is  accused  of  deliberate  rejection  of 
the  scriptures  given  to  them  by  their 
prophets.  They  have  cast  them  behind 
their  backs,  yet  they  expect  to  be  praised 
for  their  assumed  devotion  to  the  Torah 
2:101;  3:187-8).  But  thejews,  or  rather 
the  People  of  the  Book,  were  also  offered  a 
chance  to  be  forgiven,  on  condition  that 
they  started  observing  the  Torah  and  the 
Gospel  and  all  of  God’s  revealed  scrip- 
tures. If  they  had,  God  would  have 
blessed  them  with  an  abundance  of  food 

(a  5:65-6). 

The  Qur’an  is  also  aware  of  the  wrath  of 
God,  which  resulted  in  various  hardships 
that  thejews  suffered  in  the  course  of  their 
history  (see  trial;  punishment  stories). 
Their  rigid  dietary  laws,  for  example, 
which  the  Qur’an  adopts  in  a passage 
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mentioned  above,  are  interpreted  else- 
where in  the  Qur’an  as  a punishment  from 
God  inflicted  on  the  Jews  for  oppressing 
the  poor  and  for  taking  usury  (q  4:160-1;  cf. 
6:146;  16:118).  The  Qur’an  further  claims 
that  these  restrictions  were  not  yet  pre- 
scribed in  the  Torah,  in  which  all  kinds  of 
food  were  still  permitted  except  for  that 
which  Israel  (see  Jacob)  prohibited 
(q  3:93)-  Apart  from  the  dietary  restric- 
tions, the  state  of  internal  friction  and  dis- 
cord, which  divided  the  Jews  into  sects,  was 
also  seen  as  a sign  of  God’s  vengeance 
(q  5:64;  see  corruption;  anger).  The  key 
term  conveying  the  idea  of  God’s  anger 
with  the  Jews  is  ghadab,  “wrath.”  It  occurs 
in  a passage  ((4  2:90)  dealing  with  the  Chil- 
dren of  Israel,  in  which  it  is  stated  that 
they  “were  laden  with  wrath  upon  wrath” 
for  their  disbelief.  In  another  verse 
(q  5:60),  which  is  addressed  to  the  People 
of  the  Book,  allusion  is  made  to  those 
whom  God  has  cursed  and  with  whom  he 
has  been  angry  (ghadiba)  and  turned  into 
apes  and  pigs.  Transformation  into  apes 
recurs  elsewhere  in  the  Qur’an  as  a punish- 
ment inflicted  on  the  Children  of  Israel  for 
violating  the  Sabbath  (q.v.;  (4  2:65;  cf. 

7:166;  see  CHATISEMENT  AND  PUNISHMENT). 

The  Jewish  anti-Islamic  sins 
In  the  qur’anic  purview,  the  sins  commit- 
ted by  the  Jews  with  respect  to  their  own 
scriptures  continued  into  Islamic  times, 
bearing  grave  anti-Islamic  implications. 
These  come  out  in  passages  imputing  to 
the  Jews  the  distortion  (tahrif)  of  the  origi- 
nal text  of  their  own  sacred  scriptures 
fe  4:46;  5:I3>  4i-3;  cf-  ft  2:75;  see  scripture 
and  the  qur’an).  This  seems  to  be  treated 
indirectly  also  in  Q 2:79,  which  denounces 
those  “who  write  the  book  with  their  own 
hands  and  then  they  say,  ‘This  is  of  God,’ 
in  order  to  sell  it  at  a small  price. . .”  (see 
selling  and  buying).  It  is  probably  im- 
plied here  that  the  Jews  sold  the  believers 


forged  copies  of  their  scriptures  (see 
forgery).  In  one  verse  (q  3:78),  the  act  of 
perversion  is  oral,  performed  by  people 
who  “twist”  the  book  with  their  tongues, 
making  the  false  claim  that  this  is  the  true 
form  of  the  book.  In  this  context,  the  Jews 
are  also  accused  of  playing  with  (Hebrew?) 
words  that  bear  a mischievous  sense 
(q  4:46;  cf.  q 2:104).  All  this  is  designed  to 
mislead  and  offend  the  Muslims  and  their 
Prophet.  The  distortion  of  the  Torah  goes 
hand  in  hand  with  the  Jewish  sin  of  reject- 
ing those  rulings  of  the  qur’anic  Prophet 
that  corresponded  to  their  own  laws.  After 
having  made  him  a judge,  they  refuse  to 
follow  his  verdict,  and  the  Qur’an  blames 
them  for  preferring  the  legal  advice  of 
others  (<4  5:41-3;  see  law  and  the 
qur’an).  The  Jews  are  also  said  to  have 
plotted  to  conceal  from  the  Muslim  believ- 
ers what  God  revealed  to  them,  so  as  not  to 
give  the  believers  arguments  which  they 
might  use  against  them  (q  2:76;  cf.  Q 4:37; 
2:42;  see  debate  and  disputation).  The 
sin  of  concealment  is  imputed  mainly  to 
the  People  of  the  Book  (q  2:146;  3:71). 

They  are  said  to  have  made  their  scriptures 
into  separate  writings  (qaratis),  much  of 
which  they  concealed  (q  6:gi).  The  mes- 
sage of  the  qur’anic  Prophet  reintroduces 
those  parts  of  the  previous  scriptures  that 
the  People  of  the  Book  attempted  to  con- 
ceal (q  5:15).  The  Qur’an  promises  the  sin- 
ners guilty  of  concealment  a severe  curse 
(q.v.)  from  God  (q  2:159),  which  is  the  fire 
(q.v.)  of  hell  (q  2:174).  When  accusing  the 
Jews  of  concealing  the  Torah,  the  Qur’an 
apparently  refers  to  those  parts  in  their 
scriptures  that  foretold  the  emergence  of 
Muhammad  (q.v.).  This  is  supported  by 
qur’anic  verses  asserting  that  the  descrip- 
tion of  the  Islamic  Prophet  was  recorded 
in  the  Torah  and  the  Gospel  as  the  “gen- 
tile” ( umim,  see  illiteracy)  Prophet 
(q  7:157)  and  that  Jesus  (q.v.)  knew  him  as 
Ahmad  (q  61:6). 
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The  Jews,  or  rather  the  People  of  the 
Book,  are  also  accused  of  rejecting  the 
authenticity  of  the  Qur'an  as  the  true 
Word  of  God  (q.v.).  On  one  occasion,  they 
demand  that  the  Prophet  produce  a book 
from  heaven  (q  4:153;  see  heavenly  book) 
and  they  seem  to  have  in  mind  the  written 
Torah  of  Moses.  Their  demand  seems  to 
be  designed  to  annoy  the  Prophet  who  only 
receives  sporadic  oral  revelations  (see 

REVELATION  AND  INSPIRATION;  ORALITY; 
ORALITY  AND  WRITING  IN  ARABIA).  It 
implies  that  the  People  of  the  Book  do  not 
believe  him  to  be  a true  prophet.  In  some 
other  passages,  their  conduct  is  the  result 
of  sheer  envy  (q.v.).  They  are  jealous  of  the 
believers  who  have  been  blessed  with  God’s 
bounty  as  this  emanates  from  the  Qur’an 
that  has  been  given  to  them  (see  blessing; 
grace).  Their  rejection  of  the  Islamic 
scripture  out  of  jealousy  has  turned  them 
into  unbelievers  (kafirun)  in  the  eyes  of  the 
Qur’an  (q  2:8g-go,  105).  Their  frustration 
is  described  most  vividly  in  q 3:1  ig,  ac- 
cording to  which,  whenever  the  People  of 
the  Book  meet  the  believers,  they  pretend 
to  believe  in  the  Qur’an,  but  when  they  are 
alone  they  bite  their  nails  in  rage  at  the 
believers.  Moreover,  the  jealous  People  of 
the  Book  are  said  to  have  tried  to  make  the 
believers  revert  to  unbelief  (q  2:iog;  see 
also  q 3:6g,  gg-100;  4:54;  5:59).  They  con- 
spire to  achieve  this  by  pretending  to  be- 
lieve in  the  Qur’an  in  the  morning  and  by 
disbelieving  in  it  in  the  evening  (q  3:72),  i.e. 
they  attempt  to  convey  the  impression  that 
they  only  stopped  believing  in  the  Qur’an 
after  having  examined  it  carefully,  and  not 
out  of  spite.  The  rejection  of  the  Qur’an 
by  the  Jews  seems  also  to  be  treated  in 
q 2:97-8.  Here,  the  “enemies  of  Gabriel” 
(q.v.)  are  attacked  and  tagged  as  unbeliev- 
ers (kafirun).  Implicit  here  is  the  idea  that 
the  Jews  rejected  the  Qur’an  because  it 
was  brought  to  Muhammad  by  the  angel 
Gabriel,  whom  the  Jews  considered  their 


enemy.  The  Qur’an  asserts  that  Gabriel 
brought  down  the  Qur’an  by  God’s  will 
and  that  whoever  is  an  enemy  to  any  of 
God’s  angels  (see  angel)  will  be  punished 
by  God  as  an  unbeliever.  The  main  polem- 
ical argument  used  in  response  to  the  Jew- 
ish rejection  of  the  Qur’an  revolves  around 
the  idea  that  this  scripture  confirms  the 
message  of  the  previous  scriptures.  This 
means  that  the  People  of  the  Book  must 
believe  in  it  as  well  as  in  their  own  scrip- 
tures. They  cannot  believe  only  in  some 
of  God’s  holy  books  and  reject  the  others 
(e.g.  q 2:89-91). 

The  Jews  are  not  just  unbelievers  but  also 
idolaters.  In  q 9:30-1  they  are  accused  of 
believing  that  Ezra  (q.v.;  ‘Uzayr)  was  the 
son  of  God,  just  as  the  Christians  held  that 
the  Messiah  was  the  son  of  God.  The 
Qur’an  reacts  to  both  tenets  by  asserting 
that  one  must  associate  nothing  with  God. 
This  implies  that  the  Jews  and  the  Chris- 
tians are  associators  (mushrikun),  i.e.  they 
associate  idols  with  God  in  a polytheistic 
form  of  worship.  Moreover,  in  q 4:51, 
“those  who  have  been  given  part  of  the 
book,”  who  are  probably  the  Jews,  are  said 
to  have  believed  in  the  Jibt  and  the  Taghot 
(cf.  q 5:60),  which  may  imply  a kind  of  idol 
worship  (see  idols  and  images). 

The  gravest  aspect  of  the  Jewish  anti- 
Islamic  sin  is  the  hostility  towards  the  Mus- 
lim believers.  In  this  respect,  the  Qur’an 
differentiates  between  them  and  the  Chris- 
tians. This  comes  out  in  q 5:82,  which 
states  that  the  Jews  as  well  as  the  associa- 
tors (alladhma  ashraku)  are  the  strongest  in 
enmity  against  the  believers,  while  the 
Christians,  particularly  priests  and  monks, 
are  the  closest  in  love  to  the  believers  (see 

MONASTICISM  AND  MONKS).  Blit  ill  q3:t86, 

the  enemies  of  the  Muslims  are  identified 
by  the  more  comprehensive  label  “People 
of  the  Book”  and  here  again  they  are  cou- 
pled with  the  mushrikun.  Together  they 
cause  the  believers  to  “hear  much  annoy- 
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ing  talk”  (la-tasma’unna) . Another  aspect  of 
the  hostility  attributed  to  the  People  of  the 
Book  is  revealed  in  q 3:75  in  which  some  of 
them  claim  that  they  have  no  moral  obli- 
gations with  respect  to  the  “gentiles” 
(ummiyym),  and  therefore  do  not  pay  their 
financial  debts  (see  debt)  back  to  them. 

(See  also  polemic  and  polemical 

LANGUAGE.) 

The  dissociation  from  the  Jews 
Another  aspect  of  the  image  of  the  Jews  as 
enemies  of  the  believers  is  revealed  in  pas- 
sages in  which  a tendency  to  dissociate 
from  them,  as  well  as  from  the  Christians, 
is  noticed.  To  begin  with,  in  q 5:51,  the  be- 
lievers are  warned  against  taking  the  Jews 
and  the  Christians  for  friends  ( awliya \ see 

CLIENTS  AND  CLIENTAGE;  FRIENDS  AND 

friendship).  It  is  stressed  that  the  Jews  and 
the  Christians  are  each  other’s  friends,  and 
whoever  associates  with  them  becomes  one 
of  them.  In  q 5:57 , a similar  injunction  is 
given  concerning  the  People  of  the  Book. 

It  is  added  that  they,  as  well  as  the  unbe- 
lievers (kuffar),  have  taken  the  religion  of 
the  believers  for  a mockery  (q.v.)  and  a 
joke,  and  this  is  why  the  believers  should 
not  be  friendly  with  them.  The  People  of 
the  Book  are  dealt  with  also  in  q 42:15, 
where  the  qur’anic  Prophet  is  warned 
against  following  their  evil  inclinations 
[ahwa \ see  good  and  evil).  Instead  of  fol- 
lowing them,  he  is  directed  elsewhere  to 
adhere  to  the  law  (shari’a)  that  God  has 
given  him  (q  45:18).  The  law  is  based  on 
what  God  has  revealed  to  him,  i.e.  the 
Qur’an,  and  since  it  confirms  the  scriptures 
revealed  previously  to  the  Jews  and  the 
Christians,  the  qur’anic  Prophet  is  re- 
quested to  judge  between  the  People  of  the 
Book  according  to  it.  But  in  so  doing  he 
must  beware  of  their  evil  inclinations  and 
be  cautious  of  them,  lest  they  seduce  him 
from  part  of  what  God  has  revealed  to 
him  (q  5:49). 


Other  passages  draw  a sharper  distinc- 
tion between  the  alternative  recommended 
law  and  what  is  defined  as  the  “evil  inclina- 
tion” of  the  People  of  the  Book.  Some  of 
these  passages  deal  with  the  issue  of  the 
direction  of  prayer  ( qibla , q.v.).  In  q 2:145  it 
is  stated  that  the  People  of  the  Book  and 
the  Muslims  reject  each  other’s  qibla,  and 
the  qur’anic  Prophet  is  warned  not  to  fol- 
low the  evil  inclinations  of  the  former. 
Another  verse,  q 2:142,  indicates  that  the 
conflict  over  the  qibla  started  when  the 
Muslims  abandoned  their  original  qibla,  i.e. 
the  one  to  which  the  People  of  the  Book 
were  accustomed,  and  adopted  another 
one,  which  caused  the  “foolish  people”  to 
wonder  what  made  the  believers  change 
their  former  qibla.  The  final  qibla  sanc- 
tioned by  the  Qur’an  is  the  one  directed 
towards  the  sacred  mosque  (in  Mecca). 
Thus,  the  alternative  qibla  is  Mecca  (q.v.), 
which  most  probably  was  designed  to 
replace  the  Jewish  qibla  of  Jerusalem  (q.v.), 
although  the  latter  is  never  mentioned 
explicitly  in  the  Qur’an. 

A more  dogmatic  definition  of  the  rec- 
ommended substitute  for  the  “evil  inclina- 
tions” of  the  Jews  and  the  Christians  is 
provided  in  q 2:120.  Here,  thejews  and  the 
Christians  wish  for  the  qur’anic  Prophet  to 
embrace  their  respective  religions,  but  God 
tells  him  to  proclaim  instead  his  adherence 
to  the  “right  course”  or  “guidance”  (huda) 
of  God.  The  same  is  repeated  in  q 2:135 
but  the  recommended  substitute  is  defined 
here  more  concretely  as  the  religion  (milla) 
of  Abraham  (q.v.).  The  latter  is  said  to 
have  been  a hamf{ q.v.),  i.e.  a non-Jewish 
and  a non-Christian  monotheist.  The  par- 
ticularistic insistence  on  Abraham’s  non- 
Jewish  and  non-Christian  identity  comes 
out  in  explicit  statements  as,  for  example, 
in  q 2:140,  where  Abraham  as  well  as 
Ishmael  (q.v.),  Isaac  (q.v.),  Jacob  and  the 
Tribes  (i.e.  Jacob’s  sons)  are  said  to  have 
been  neither  Jews  nor  Christians  (q  2:140). 
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Elsewhere,  the  non-Jewish/non-Christian 
identity  is  linked  to  Abraham  through  the 
assertion  that  the  Torah  and  the  Gospel 
were  only  revealed  after  him  (q  3:65).  This 
statement  is  addressed  to  the  People  of  the 
Book,  most  likely  with  the  intention  of 
refuting  their  own  aspirations  concerning 
Abraham,  whose  religious  heritage  they 
were  probably  claiming  to  have  preserved. 
In  other  words,  the  image  of  Abraham  has 
been  appropriated  from  the  Jews  and  the 
Christians  and  was  turned  into  the  proto- 
type of  the  non-Jewish  and  non-Christian 
model  of  Islam.  This  is  also  the  context  of 
tt  3:67-8,  which  asserts  that  the  people 
nearest  to  Abraham  are  the  Muslim 
believers. 

The  punishment  of  the  Jews 
The  response  to  the  Jewish  rejection  of 
the  Islamic  message  as  described  in  the 
Qur’an  consists  not  only  in  various  dog- 
matic maneuvers  but  also  in  military  pres- 
sure (see  jihad;  fighting).  The  latter 
course  is  hinted  at  in  (5  29:46,  in  which  the 
qur’anic  Prophet  is  advised  to  dispute  with 
the  People  of  the  Book  in  a fair  manner, 
“except  those  of  them  who  act  unjustly.” 
This  implies  that  the  evildoers  among  the 
People  of  the  Book  deserve  harsh  meas- 
ures, perhaps  even  war  (q.v.).  Other  pas- 
sages give  up  the  hope  of  ever  convincing 
the  Jews  and  elaborate  on  the  punishment 
that  they  deserve  for  their  unbelief.  Ac- 
cording to  some  verses,  the  punishment 
awaits  the  Jews  in  the  indefinite  future. 

This  is  implied,  for  example,  in  Q 3:20, 
which  says  that  if  the  People  of  the  Book 
turn  their  backs  on  the  qur’anic  Prophet, 
he  can  do  nothing  but  deliver  his  message, 
a verse  which  is  taken  to  mean  that  it  is 
God’s  business  to  deal  with  such  people  in 
his  own  time.  This  idea  is  even  clearer  in 
q,  2:109,  in  which  the  believers  are  urged  to 
pardon  and  forgive  (see  forgiveness)  the 


People  of  the  Book  until  God  brings  his 
command  (concerning  them). 

But  the  Jewish-Muslim  relationship  as 
described  in  yet  other  verses  is  explicitly 
warlike.  In  one  passage  (5)  5:64),  the  mili- 
tary option  seems  to  have  been  taken  up  by 
the  Jews  themselves.  It  is  stated  here  that 
whenever  they  light  the  hre  of  war,  God 
puts  it  out.  In  (4  2:85,  which  is  addressed  to 
the  Children  of  Israel,  allusion  is  made  to 
certain  hostile  acts  they  carry  out  against 
some  unidentified  groups.  Yet  in  other  pas- 
sages, the  Jews  are  the  party  that  comes 
under  the  Islamic  military  pressure  and 
their  military  weaknesses  are  exposed.  In 
tt  59:14,  for  example,  it  is  observed  that  the 
People  of  the  Book  never  fight  the  believ- 
ers in  one  solid  formation  but  only  in  spo- 
radic groups,  hiding  behind  the  walls  of 
their  fortresses.  They  are  divided  among 
themselves  and  fight  each  other  strongly. 
The  People  of  the  Book  have  suffered 
actual  defeat,  which  is  mentioned  in 
q.  59:1-4.  Here,  they  are  described  as  being 
driven  out  of  their  houses,  although  they 
thought  that  their  fortresses  would  defend 
them  against  God.  In  <4  59:11-12,  the  expul- 
sion of  the  unbelieving  People  of  the  Book 
is  mentioned  yet  again,  this  time  with  ref- 
erence to  the  hypocrites  (munafiqun),  who 
have  not  kept  their  promise  to  help  the 
People  of  the  Book.  A similar  pattern  of 
military  defeat  recurs  in  Q.  33:26-7,  which 
says  that  God  has  brought  down  the  People 
of  the  Book  from  their  fortresses  and  cast 
fear  into  their  hearts  (see  heart).  The 
believers  have  slain  some  of  them  and 
taken  others  captive  (see  captives).  God 
bequeathed  upon  the  believers  their  lands 
and  possessions  (see  booty;  expeditions 
and  battles). 

Apart  from  the  military  defeat  of  the 
People  of  the  Book,  the  Qur’an  also  refers 
very  briefly  to  their  social  status  under 
Islamic  domination  (see  social  rela- 
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tions;  SOCIAL  interactions;  COMMUNITY 
and  society  in  the  qur’an).  They  must 
be  killed  unless  they  pay  tribute  (the  jizya, 
see  taxation;  poll  tax)  but  even  then, 
they  remain  socially  inferior  to  the  believ- 
ers (q  9:29). 

The  qur’anic  Jews  and  the  life  of  Muhammad 
The  concrete  relationship  between  the 
qur’anic  Jews  and  the  life  of  Muhammad  is 
provided  in  the  realm  of  the  biography  of 
Muhammad  (the  sira,  see  sIra  and  the 
qur’an).  One  of  the  earliest  biographies  of 
Muhammad  is  that  of  Ibn  Ishaq  (d.  150/ 
768),  of  which  the  best-known  version  is 
that  of  Ibn  Hisham  (d.  218/833).  Ibn 
Ishaq’s  compilation  served  as  a model  to 
later  historiographers  who  quoted  large 
portions  of  his  accounts.  His  compilation 
contains  numerous  allusions  to  qur’anic 
verses  about  the  Jews.  Most  of  them  ap- 
pear in  the  chapters  about  Muhammad’s 
stay  in  Medina  (q.v.)  and  are  associated 
with  the  history  of  the  Jewish  tribes  of  that 
city,  namely,  Qaynuqa'  (q.v.),  Nadir  (q.v.) 
and  Qurayza  (q.v.).  These  tribes  based 
their  military  power  on  fortresses  built  of 
stone,  within  which  they  lived,  and  thanks 
to  which  they  retained  predominance  over 
their  Arab  neighbors.  The  arrival  of  the 
Jews  in  Medina  is  described  in  the  sources 
as  a prolonged  process  containing  waves  of 
refugees  from  Syria  (q.v.)  following  the 
Babylonian  and  the  Roman  conquests  of 
that  area.  Some  traditions  provide  the  Jews 
with  a priestly  pedigree  originating  in 
Moses’  brother,  Aaron  (q.v.),  but  other  tra- 
ditions trace  their  origins  to  certain  ancient 
Arab  clans  who  are  said  to  have  converted 
to  Judaism  (see  tribes  and  clans). 

Ibn  Ishaq  incorporates  Q 2:85  within  a 
description  of  some  pre-Islamic  alliances 
formed  between  the  Jewish  tribes  and  the 
Arab  inhabitants  of  Medina,  the  Aws  and 
the  Khazraj.  The  qur’anic  verse  is  ad- 


dressed to  the  Children  of  Israel,  accusing 
them  of  slaying  their  people  and  of  turn- 
ing a party  from  among  them  out  of  their 
homes,  unlawfully  going  against  their  own. 
Ibn  Ishaq  has  associated  this  verse  with 
the  military  clashes  that  broke  out  between 
the  various  Jewish/Arab  alliances  in  pre- 
Islamic  Medina  (Ibn  Ishaq,  Sira,  ii,  188-g). 
The  first  Jewish  tribe  defeated  by  Muham- 
mad was  Qaynuqa'.  Ibn  Ishaq  adduces 
q 3:12,  which  addresses  “those  who  disbe- 
lieve,” in  reference  to  the  fate  of  this  tribe: 
they  are  told  that  they  shall  be  vanquished 
and  driven  to  hell  together.  Although  this 
verse  does  not  mention  the  Jews  in  particu- 
lar, Ibn  Ishaq  has  nevertheless  applied  it  to 
them,  to  illustrate  God’s  wrath  with  the 
arrogant  Jews  of  Qaynuqa'  (Ibn  Ishaq, 

Sira,  ii,  201).  Q 5:51,  which  does  mention 
the  Jews  and  warns  the  believers  against 
taking  them  as  friends,  appears  in  Ibn 
Ishaq  (Sira,  iii,  52-3)  within  an  account 
about  a Muslim  who  dissolved  his  alliance 
with  the  Qaynuqa'  out  of  fidelity  to 
Muhammad.  The  story  implies  that  the 
Qur’an  encourages  believers  to  sever  their 
former  pacts  with  the  Jews.  The  tribe  of 
Nadir  was  next  to  be  attacked  by  the  Mus- 
lim warriors  and  Ibn  Ishaq  associates  large 
portions  of  q 59  (Surat  al-Hashr,  “The 
Gathering”)  with  them.  He  asserts  that 
most  of  this  sura  was  revealed  in  connec- 
tion with  the  defeat  of  this  Jewish  tribe 
(Sira,  iii,  202-4;  see  occasions  of  reve- 
lation). Another  qur’anic  passage,  q 5:11, 
was  connected  with  Nadir’s  plot  to  assassi- 
nate Muhammad  when  he  came  to  their 
premises  in  order  to  discuss  a problem  of 
blood  money  (q.v.;  Ibn  Ishaq,  Sira,  ii, 
211-12).  The  verse  itself  bears  no  direct 
relation  to  the  Jews,  merely  stating  that 
God  stopped  some  people  from  “stretching 
forth  their  hands”  against  the  believers.  By 
applying  the  verse  to  the  Jews,  Ibn  Ishaq 
betrays  yet  again  his  desire  to  illustrate 
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God’s  dismay  with  the  Jewish  anti-Islamic 
hostility  by  recourse  to  as  many  qur’anic 
verses  as  possible.  For  the  massacre  of  the 
tribe  of  Qurayza  (q.v.),  Ibn  Ishaq  alludes  to 
33:26,  which  mentions  the  People  of  the 
Book  whom  God  drove  down  from  their 
fortresses.  The  Qur’an  says  that  they 
backed  the  unbelievers  and  that  the  believ- 
ers killed  some  of  them  and  took  another 
part  captive.  The  Qur’an  goes  on  to  say 
that  God  made  the  believers  heirs  to  the 
land  and  dwellings  of  the  defeated  People 
of  the  Book  as  well  as  to  “a  land  that  you 
have  not  yet  trodden”  Q 33:27).  The  latter 
is  taken  by  Ibn  Ishaq  to  be  a forecast  of  the 
Islamic  conquest  of  the  Jewish  settlement 
in  Khaybar  (Ibn  Ishaq,  Sira,  iii,  261-2).  In 
other  exegetical  compilations  ( tafslr,  see 
EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval),  additional  verses  have  been 
connected  to  the  affair  of  Qurayza.  Most 
noteworthy  is  £ 8:55-8,  in  which  instruc- 
tions are  given  for  treating  “those  with 
whom  you  make  an  agreement,  then  they 
break  their  agreement  every  time”  (see 

BREAKING  TRUSTS  AND  CONTRACTS; 
CONTRACTS  AND  ALLIANCES). 

Apart  from  the  military  clash  between 
Muhammad  and  the  Jews  of  Medina,  Ibn 
Ishaq  (Sira,  ii,  160-221)  dedicates  a lengthy 
chapter  to  the  polemical  discourse  between 
the  two  parties,  and  here,  too,  numerous 
qur’anic  allusions  are  provided.  In  his 
introduction  to  this  chapter,  Ibn  Ishaq 
observes  that  the  Jewish  rabbis  showed 
hostility  to  Muhammad  because  God 
chose  his  apostle  from  the  Arabs  (q.v.).  The 
rabbis  were  joined  by  hypocrites 
(munafiqun)  from  the  Aws  and  the  Khazraj 
who  clung  to  the  polytheism  of  their 
fathers.  The  Jewish  rabbis  used  to  annoy 
the  Prophet  with  questions  and  introduced 
confusion  so  as  to  confound  the  truth  (q.v.) 
with  falsity  (see  lie).  The  Qur’an  was  re- 
vealed with  reference  to  these  questions  of 
theirs.  Further  on,  Ibn  Ishaq  provides  spe- 


cific accounts  with  names  of  hostile  Jews, 
about  whom  the  various  qur’anic  passages 
were  allegedly  revealed.  These  accounts 
impute  to  them  the  stereotyped  qur’anic 
sins  of  arrogance,  jealousy,  mockery,  dis- 
tortion of  scriptures,  etc.  (see  sin,  major 
and  minor). 

In  connection  with  the  sin  of  concealing 
parts  of  scripture,  as  imputed  to  the  Jews 
in  (i  2:76,  Ibn  Ishaq’s  traditions  (see 
hadIth  and  the  qur’an)  assert  that  the 
Jews  concealed  God’s  command  to  believe 
in  Muhammad’s  prophethood  (Sira,  ii,  185; 
see  prophets  and  prophethood).  As  for 
the  qur’anic  allegation  that  the  Jews  did 
not  judge  “by  what  God  revealed,”  i.e. 
that  they  falsified  the  laws  of  the  revealed 
Torah  (q,  5:41-3),  Ibn  Ishaq  has  recorded  a 
tradition  dealing  with  the  issue  of  the  pen- 
alty of  death  by  stoning  (q.v.;  rajvi),  which 
adulterers  must  incur  (see  adultery  and 
fornication;  boundaries  and  pre- 
cepts). The  Jews  reportedly  rejected  this 
law  while  Muhammad  endorsed  it.  They 
also  concealed  the  fact  that  this  law  was 
written  in  their  own  Torah.  They  did  so 
out  of  jealousy  so  as  not  to  admit  that 
Muhammad  was  a genuine  prophet,  well 
guided  in  the  divine  laws  (Ibn  Ishaq,  Sira, 
ii,  213-14).  The  sin  of  ignoring  the  evidence 
of  their  own  Torah  is  imputed  to  the  Jews 
also  in  Ibn  Ishaq’s  report  about  the  religion 
of  Abraham.  The  report  alludes  to  (I  3:23, 
which  mentions  the  invitation  to  the  book 
of  God  given  to  those  who  have  received  a 
portion  of  the  scripture  ( 2-lam  tarn  ila 
lladhina  utu  nasiban  mina  l-kitab  yud‘awna  ila 
kitabi  llah),  that  it  might  judge  between 
them.  The  verse  goes  on  to  say  that  a party 
of  them  turned  down  the  offer.  Tradition 
relates  that  the  verse  was  revealed  follow- 
ing a debate  that  took  place  in  a Jewish 
school  (bayt  al-midras)  between  a number  of 
Jews  and  Muhammad.  Muhammad  an- 
nounced that  his  religion  was  that  of  Abra- 
ham but  the  Jews  claimed  that  Abraham 
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was  Jewish.  When,  however,  Muhammad 
asked  them  to  let  the  Torah  judge  between 
them,  they  refused  (Ibn  Ishaq,  Sira , ii,  201). 
The  Jewish  conviction  that  they  were  genu- 
ine holders  of  Abraham’s  religious  legacy 
comes  out  also  in  a tradition  about  the 
changing  of  the  qibla  from  Jerusalem  to 
Mecca,  which  alludes  to  q.  2:142.  The  tra- 
dition identifies  the  “fools”  of  this  verse 
(see  ignorance)  with  a delegation  of  Jews 
who  came  to  Muhammad  claiming  that 
following  the  true  religion  of  Abraham 
means  reverting  to  the  qibla  of  Jerusalem 
(Ibn  Ishaq,  Sira,  ii,  198-9).  Another  tradi- 
tion makes  it  even  clearer  that  both  parties, 
Muslims  and  Jews,  claimed  to  be  holding 
the  true  religion  of  Abraham  and  accused 
each  other  of  distorting  it.  The  tradition 
says  that  in  this  context,  (4  5:68  was  re- 
vealed. It  tells  the  People  of  the  Book  that 
they  follow  no  good  until  they  keep  the 
Torah  and  the  gospel  (Ibn  Ishaq,  Sira,  ii, 
217).  Thus  it  is  clear  that  in  Ibn  Ishaq’s  pre- 
sentation, the  idea  of  the  religion  of  Abra- 
ham is  not  regarded  as  a newly  introduced 
concept  but  merely  as  an  old  Jewish  idea 
that  acquired  a new  non-Jewish  Islamic 
interpretation.  This  interpretation  was 
considered  closer  to  the  genuine  message 
of  the  Torah  than  the  Jewish  one. 

Among  the  passages  quoted  in  Ibn 
Ishaq’s  reports  about  the  Jewish-Islamic 
polemics,  some  make  no  direct  reference  to 
Jews.  For  example,  <4  3:7  mentions  “those 
in  whose  hearts  there  is  perversity  (zqygh),” 
equating  them  with  those  who  follow  those 
parts  of  the  Qur’an  that  are  ambiguous 
(q.v.;  mutashabihat).  They  do  so  in  order  to 
mislead,  and  impose  (their  own)  interpreta- 
tion upon,  the  Muslims.  Ibn  Ishaq  identi- 
fies the  perverts  with  some  Jews  of  Medina 
and  says  that  they  used  to  examine  the 
mysterious  letters  that  open  some  of  the 
qur’anic  chapters,  trying  to  figure  out  what 
their  numerical  value  meant  (see  mys- 
terious letters;  numerology).  When 


they  failed,  they  expressed  their  doubts 
concerning  Muhammad’s  prophethood 
(Ibn  Ishaq,  Sira,  ii,  194-5).  Another  similar 
case  is  that  of  q 2:6-7,  'n  which  anonymous 
unbelievers  (alladhina  kafarii)  are  con- 
demned. It  is  said  about  them  that  “God 
has  set  a seal  upon  their  hearts  and  upon 
their  hearing  and  there  is  a covering  over 
their  eyes  (q.v.),  and  there  is  a great  punish- 
ment for  them”  (see  hearing  and  deaf- 
ness; seeing  and  hearing;  vision  and 
blindness).  Ibn  Ishaq  (Sira,  ii,  178)  identi- 
fies these  doomed  unbelievers  as  the  Jewish 
rabbis.  He  says  that  these  rabbis  are  also 
referred  to  in  2:14,  which  speaks  about 
devils  (shayatin,  see  devil),  with  whom 
some  unbelievers  conspire  against  the 
Muslims.  While  the  “devils”  are  the  Jews, 
the  unbelievers,  according  to  Ibn  Ishaq 
[Sira,  ii,  179),  are  the  hypocrites  (munafiqun). 
q 2:170  refers  to  some  stubborn  people 
who  refuse  to  become  Muslims  and  insist 
on  following  the  faith  of  their  fathers. 

Here,  too,  according  to  Ibn  Ishaq  (Sira,  ii, 
200-1),  the  Qur’an  alludes  to  certain  Jews 
whose  names  he  specifies,  q 7:187  mentions 
some  anonymous  people  inquiring  when 
the  “hour”  shall  come  (see  apocalypse) 
and,  again,  Ibn  Ishaq  (Sira,  ii,  218)  says  that 
they  were  the  Jews  and  provides  a list  of 
their  names.  Even  tj  112,  which  declares 
the  undefined  unity  of  God,  without  refer- 
ence to  any  unbelievers,  was  revealed, 
according  to  Ibn  Ishaq  (Sira,  ii,  220-1),  in 
response  to  irritating  questions  posed  to 
Muhammad  by  certain  Jews. 

In  various  exegetical  sources,  other  verses 
have  been  associated  with  the  Jewish- 
Islamic  conflict.  For  example,  {)  58:8  con- 
demns people  who  “hold  secret  counsels 
for  sin”  and  greet  the  qur’anic  Prophet  in  a 
depraved  manner.  This  was  interpreted  as 
referring  to  the  Jews  who  reportedly 
greeted  Muhammad  by  saying  al-sam 
'alayka  (“destruction  be  upon  you”),  instead 
of  al-salam  'alayka  (“peace  be  upon  you”). 
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On  the  other  hand,  Ibn  Ishaq  is  also  aware 
of  some  Medinan  Jews  who  converted  to 
Islam  and  his  report  about  them  alludes  to 
Q,  3:113,  which  mentions  an  “upright”  party 
among  the  People  of  the  Book.  He  pro- 
vides a list  of  their  names  - the  best 
known  of  which  being  that  of  'Abdallah  b. 
Salam  — and  describes  the  dismay  of  the 
rabbis  at  their  conversion  to  Islam  (Ibn 
Ishaq,  Sira,  ii,  206).  Ibn  Salam’s  name  re- 
curs in  later  exegetical  compilations  (tafsvr) 
in  association  with  other  verses  mentioning 
believers  among  the  Jews  or  the  People  of 
the  Book  (q  4:46,  162;  5:66;  10:94;  28:52-4). 
Ibn  Salam  is  occasionally  contrasted  with 
Ka'b  b.  al-Ashraf,  a Jewish  archenemy  of 
the  Prophet  (of  the  tribe  of  Nadir),  who 
was  assassinated  at  the  behest  of  Muham- 
mad. Ibn  al-Ashraf ’s  name,  too,  was  read 
into  the  Qur’an  and  it  occurs,  for  example, 
in  the  commentaries  on  Q 3:75.  That  verse 
speaks  of  two  types  of  people  belonging  to 
the  People  of  the  Book:  those  who  pay 
back  their  debts  to  the  believers  in  full  and 
those  who  do  not.  Ibn  Salam  is  mentioned 
as  one  of  the  former  and  Ibn  al-Ashraf  as 
one  of  the  latter.  Ibn  al-Ashraf  also  figures 
in  the  exegesis  of  3:186,  in  which  the 
believers  are  said  to  have  been  hearing 
“much  annoying  talk”  from  the  People  of 
the  Book.  The  commentators  say  that  the 
verse  refers  to  Ibn  al-Ashraf  who  used  to 
compose  satirical  anti-Islamic  poetry  (see 
poetry  and  poets).  His  name  is  also  in- 
cluded in  the  exegesis  of  q 3:78,  which 
speaks  about  those  who  “twist”  the  book, 
i.e.  the  Qur’an,  with  their  tongues.  <4  4:51-2 
mentions  people  whom  God  has  cursed 
because  they  told  the  unbelievers  that  the 
latter’s  faith  was  better  than  the  Islamic 
one.  The  exegetes  say  that  the  passage 
refers  to  Ibn  al-Ashraf,  who  supported 
the  Quraysh  and  their  idols  and  reviled 
Muhammad’s  religion  (q.v.).  The 
Prophet’s  doomed  “enemy”  (shani)  of 
(4  108:3  is  also  identified  with  him  (see 


enemies;  opposition  to  muhammad). 

It  may  be  noted  in  passing  that  some  of 
the  qur’anic  verses  that  refer  to  believers 
among  the  People  of  the  Book  did  not 
remain  confined  to  the  Jewish  sphere  and 
appear  also  in  a specific  Christian  context. 
For  example,  q,  28:54,  which  states  that  the 
believers  among  the  People  of  the  Book 
shall  be  granted  their  reward  twice,  was 
interpreted  as  referring  to  Ibn  Salam  as 
well  as  to  Salman  al-FarisI.  The  latter 
changed  his  faith  from  Christianity  to 
Islam  and  became  a celebrated  Compa- 
nion of  the  Prophet  (see  companions  of 
the  prophet).  The  verse  is  also  said  to 
refer  to  believers  among  the  Christians  of 
Abyssinia  (q.v.)  who  joined  Muhammad’s 
warriors  in  Medina  (Suyuti,  Durr,  v,  131-3; 
see  emigrants  and  helpers).  This  verse 
also  inspired  a hadlth  that  is  attributed  to 
the  Prophet,  which  says  that  whoever 
embraces  Islam  from  among  the  “people  of 
the  two  books,”  will  be  rewarded  twice  and 
whoever  embraces  Islam  from  among  the 
associators  (mushrikun),  will  be  rewarded 
once  (Ibn  Hanbal,  Musnad,  v,  259).  The 
same  verse  was  eventually  worked  into  the 
Prophet’s  letter  to  the  Byzantine  emperor 
(see  Byzantines).  The  letter  promises  him 
a double  reward  in  return  for  his  conver- 
sion to  Islam.  The  same  letter  contains  also 
the  verbatim  wording  of  Q 3:64,  which 
extends  an  invitation  to  the  People  of  the 
Book  to  join  the  Muslims  in  a common 
monotheistic  faith  (e.g.  Bukhari,  Sahih,  iv, 

57  [56:102]). 

Qur’anic  Jews  and  the  Islamic  community 
The  sinful  Jews  of  the  Qur’an  were  eventu- 
ally turned  into  a model  of  evil  of  which 
the  entire  Islamic  community  must  beware. 
This  emerges  from  the  exegesis  of  qur’anic 
passages  that  denounce  people  who  be- 
came divided  by  inner  conflicts  and  dis- 
sension (e.g.  q 3:105;  6:159).  The  verses 
instruct  the  qur’anic  Prophet  to  dissociate 
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from  them  and  the  commentators  have 
identified  them  with  the  Jews,  as  well  as 
the  Christians.  It  was  thus  implied  that 
the  Islamic  community  should  be  cautious 
not  to  follow  the  Jewish  and  Christian 
precedent  of  discord.  Such  warning  was 
intended  mainly  against  heretical  groups, 
like  the  Kharijls  (q.v.)  and  the  Qadarls  who 
were  accused  of  introducing  Jewish  models 
of  schism  into  Islamic  society,  although  the 
introduction  of  Jewish  ideas  is  most  com- 
monly associated  with  the  ShT'Ts,  especially 
‘Abdallah  b.  Saba’  and  al-Mukhtar  (d.  67/ 
687;  see  shI'ism  and  the  qur’an).  Verses 
dealing  with  the  fate  of  unbelievers  in  hell 
(e.g.  q.  18:103-6)  were  likewise  interpreted 
as  referring  to  the  Jews  with  the  same 
anti-heretical  aim  in  mind  (for  details  see 
Rubin,  Between  Bible  and  Qur'an,  160-3, 
208-12).  In  addition  to  those  verses  about 
the  wrath  (ghadab)  of  God  in  which  the 
Jews  are  mentioned  explicitly,  various 
qur’anic  allusions  to  anonymous  groups 
who  have  come  under  God’s  wrath  were 
also  interpreted  as  referring  to  the  Jews 
(e.g.  q 1:7;  60:13).  The  punishment  of 
transformation  into  apes  and  pigs,  which 
the  qur’anic  People  of  the  Book  incurred 
as  a result  of  God’s  wrath,  reappears  in 
traditions  about  Jews  of  Islamic  times.  In 
some  of  these  traditions,  the  Prophet 
himself  is  involved  and  he  is  said  to  have 
addressed  them  as  “brothers  of  apes  and 
pigs.”  Some  traditions  have  applied  the 
same  punishment  to  certain  heretical 
Islamic  groups  such  as  the  Qadarls 
(Rubin,  Between  Bible  and  Qur'an,  213-32; 
see  heresy). 

Numerous  qur’anic  passages  associated 
with  the  Jews  emerge  also  in  the  discus- 
sions of  their  status  as  ahl  al-dhimma,  “peo- 
ple under  protection”  (i.e.  of  the  Islamic 
community,  the  umma,  see  protection). 
Especially  noteworthy  is  the  qur’anic 
passage  that  contains  the  term  dhimma 
(q  9:7-15).  It  deals  with  associators  (mush- 


rikun),  concerning  whom  the  Qur’an  says 
that  their  protection  remains  valid  as  long 
as  they  remain  loyal  to  the  believers  (see 
loyalty).  If  they  break  their  oaths  (see 
oaths  and  promises)  and  revile  the 
Islamic  religion,  then  the  believers  must 
fight  them.  Muslim  scholars  applied  this 
passage  to  the  obligation  of  loyalty  with 
which  the  Jewish  and  Christian  dhimtms 
must  treat  their  Muslim  protectors  (Ibn 
Qayyim,  Dhimma,  iii,  1379  fi).  Q 9:28  is  also 
noteworthy.  It  proclaims  that  the  mushrikun 
are  impure  ( najas , see  purity  and  impur- 
ity) and  therefore  they  should  not  ap- 
proach the  “sacred  mosque.”  Muslim 
scholars  took  this  statement  as  the  scrip- 
tural basis  for  the  injunction  (usually  attrib- 
uted to  the  Prophet  himself)  to  prevent 
Jews  and  Christians  from  entering  the 
Arabian  peninsula  (Ibn  Qayyim,  Dhimma, 
i,  370-408). 

Qur’anic  Jews  and  modern  scholarship 
Modern  scholars  have  usually  taken  the 
qur’anic  treatment  of  the  Jews  as  a point 
of  departure  for  their  historical  analysis  of 
Muhammad’s  relations  with  the  Jews  of 
Medina.  In  so  doing,  they  have  followed 
the  traditional  Islamic  approach,  which 
sees  in  the  Qur’an  an  authentic  collection 
of  Muhammad’s  prophecies.  The  scholars 
have  adopted  a historiographical  narrative 
(see  history  and  the  qur’an)  about  a 
so-called  “break”  between  Muhammad 
and  the  Jews  of  Medina,  usually  dated  to 
shortly  before  the  battle  of  Badr  (q.v.)  in 
March  624  c.e.  The  scholars  defined 
Muhammad’s  policy  until  the  break  as 
dedicated  to  attempts  at  gaining  the  sup- 
port of  the  Jews.  An  extra-qur’anic  docu- 
ment known  as  the  Constitution  of 
Medina  (recorded  in  Ibn  Ishaq,  Sira,  ii, 
147-50),  which  is  relatively  favorable  to  the 
Jews,  was  dated  to  this  stage.  The  reason 
for  the  “break”  with  the  Jews,  according  to 
the  scholars,  was  the  Jewish  reluctance  to 
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respond  to  Muhammad’s  appeal.  Conse- 
quently, the  Prophet  changed  his  attitude 
towards  them  and  embarked  on  a military 
offensive  against  them.  This  narrative  runs 
parallel  to  the  supposed  evolution  of  the 
idea  of  holy  war  {jihad,  q.v.).  The  scholars 
have  built  into  this  narrative  of  escalating 
conflict  the  various  qur’anic  verses  about 
the  Jews.  Broadly  speaking,  verses  relatively 
tolerant  of  the  Jews  were  marked  by  the 
scholars  as  early  Medinan  (see  chron- 
ology and  the  qur’an),  assuming  that 
they  were  revealed  before  the  break.  The 
break  is  reflected  in  qur’anic  passages 
about  the  military  clash  with  the  People 
of  the  Book,  as  well  as  in  the  verses  about 
the  new  qibla  and  the  non-Jewish/non- 
Christian  identity  of  Abraham.  In  view 
of  doubts  raised  more  recently  by  some 
scholars,  however,  who  suggested  that  the 
Qur’an  gained  its  final  shape  much  later 
than  in  the  days  of  Muhammad  and  per- 
haps not  even  in  Arabia  (cf.  Wansbrough, 
qs ; see  post-enlightenment  academic 
study  of  the  qur’an),  the  historicity  of 
the  supposed  relations  between  Muham- 
mad and  the  Jews  is  no  longer  self-evident. 
One  cannot  rule  out  the  possibility  that  at 
least  some  components  of  the  narrative  of 
the  “break”  with  the  Jews  stem  from  post- 
conquest conditions  that  were  projected 
back  into  Muhammad’s  time. 

Uri  Rubin 
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J ibrll  see  GABRIEL 

Jibt 

A word  of  uncertain  etymology,  the  noun 
jibt  occurs  only  once  in  the  Qur’an,  but  is 
also  used  in  poetry  and  prophetic  tradi- 
tions from  the  early  Islamic  centuries  (see 

POETRY  AND  POETS;  HADITH  AND  THE 
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qur’an).  Generally,  jibt  has  three  possible 
meanings:  it  is  used  to  describe  any  false 
object  of  belief  or  worship  (see  idols  and 
images),  an  individual  who  exceeds  all 
bounds  of  propriety  (see  moderation)  or  a 
state  of  oppression  (q.v.)  and  injustice 
( Lisan  al-Arab,  ii,  164;  Taj  al-' arus,  iii,  32; 
see  justice  and  injustice).  It  is  men- 
tioned in  (5  4:51  in  the  context  of  con- 
demning those  People  of  the  Book  (q.v.) 
who  gave  credence  to  the  unbelievers  (see 
belief  and  unbelief)  and  attempted  to 
incite  them  against  Muslims. 

Some  early  authorities  asserted  that  the 
word  passed  into  Arabic  from  the  language 
of  the  Habasha  (i.e.  Ethiopic:  that  of  the 
former  inhabitants  of  today’s  Sudan  and 
Ethiopia;  see  abyssinia;  foreign  vocab- 
ulary; cf.  Jeffery,  For.  vocab.,  99-100; 

SuyutI,  Muhadhdhab,  204),  where,  report- 
edly, it  meant  “sorcery”  or  “a  demon”  (see 
magic;  devil).  Other  authorities  main- 
tained that  the  word  was  derived  from  the 
Arabic  term  jibsun,  meaning  “a  person  of 
ill  repute  and  character”  (Mawardl,  Nukat, 
i,  494-5;  ‘Abd  al-Rahlm,  Tafsir,  i,  284).  In 
the  Qur’an  and  in  numerous  theological 
works,  jibt  is  most  often  correlated  with  the 
word  taghut  (al-jibt  wa-l-taghiit),  an  expres- 
sion that  means  divination  (q.v.),  sorcery  or 
idol  worship  (see  idolatry  and  idolat- 
ers). Some  commentators  on  the  Qur’an 
(see  exegesis  of  the  qur’an:  classical 
and  medieval)  claimed  that  jibt  and  taghut 
were  the  names  of  two  idols  worshipped  by 
the  Quraysh  (q.v.)  in  Mecca  (q.v.;  Qurtubl, 
Jami\  v,  248-9;  QasimI,  Tafsir,  iii,  172). 
Others  claimed  that  jibt  referred  to  a spe- 
cific person  named  Huyayy  b.  Akhtab 
while  taghut  referred  to  Ka'b  b.  al-Ashraf, 
two  Jewish  leaders  who,  after  the  battle  of 
Uhud  (see  expeditions  and  battles), 
went  to  Mecca  in  order  to  conspire  with 
the  Quraysh  to  destroy  the  Muslims  in 
Medina  (q.v.;  Tabari,  Tafsir,  viii,  esp.  461-5, 
469-70  [ad  Q 4:51];  Ibn  Kathlr,  Tafsir, 


ad  loc.;  see  jews  and  Judaism;  opposition 
to  muhammad).  Still  other  authorities 
maintained  that  jibt  means  sorcery  or  divi- 
nation while  taghiit  means  a sorcerer  or 
diviner  (Zamakhsharl,  Kashshaf  i,  274;  Ibn 
‘Adil,  Lubab,  vi,  420-2).  The  influential  pre- 
modern jurist  and  theologian,  Fakhr  al-Dln 
al-RazI  (d.  606/1210;  Tafsir,  v,  103-4),  as_ 
serted  that  the  expression  has  come  to 
describe  any  condition  of  extreme  evil  (see 
good  and  evil)  and  corruption  (q.v.). 

Khaled  M.  Abdu  El  Fadl 
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Jihad 

Struggle,  or  striving,  but  often  understood 
both  within  the  Muslim  tradition  and 
beyond  it  as  warfare  against  infidels  (see 
fighting;  war;  belief  and  unbelief). 
The  term  jihad  derives  from  the  root  j-h-d, 
denoting  effort,  exhaustion,  exertion, 
strain.  Derivatives  of  this  root  occur  in 
forty-one  qur’anic  verses.  Five  of  these 
contain  the  phras ejahd  aymanihim,  meaning 
“[to  swear]  the  strongest  oath,”  which  is 
irrelevant  to  the  present  discussion  (see 
oaths),  and  not  all  the  remaining  verses 
refer  to  warfare. 
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Since  the  concept  of  jihad  is  related 
to  warfare,  discussions  of  the  subject 
often  contain  explicit  or  implicit  value- 
judgments  and  apologetics.  In  fact,  the 
subjects  of  jihad  and  warfare  in  Islam  are 
always  treated  as  one.  There  are,  however, 
two  reasons  to  discuss  them  separately. 
First,  jihad  is  a concept  much  broader  than 
warfare.  Secondly,  the  doctrine  of  warfare 
can  be  derived  from  the  Qur’an  without 
resorting  to  the  term  jihad  at  all.  There- 
fore, in  this  article  the  derivatives  of  the 
root  j-h-d  in  the  Qur’an  will  be  discussed 
first,  followed  by  a survey  of  the  doctrine 
of  warfare  as  expressed  in  the  Qur’an. 

The  root  j-h-d  and  its  derivatives  in  the  Qur’an 
The  root  j-h-d  does  not  have  bellicose  con- 
notations in  pre-Islamic  usage  (see  pre- 
ISLAMIC  ARABIA  AND  THE  QUr’an).  Judging 
by  linguistic  criteria  alone  (see  language 
and  style  of  the  qur’an),  without  hav- 
ing recourse  to  qur’anic  exegesis  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSIGAL  AND 

medieval),  only  ten  out  of  the  thirty-six 
relevant  qur’anic  references  can  be 
unequivocally  interpreted  as  signifying 
warfare.  The  rest  are  unspecified,  some 
of  them  clearly  denoting  efforts  or  strug- 
gles other  than  fighting.  The  following 
guidelines  help  determine  whether  or  not 
the  term  j-h-d  in  a given  verse  refers  to 
warfare: 

(a)  when  the  term  is  juxtaposed  with  a 
military  idiom,  such  as  “shirkers”  ( mukhal - 
lajun,  qd‘idun,  q 4:95;  9:81,  86)  or  “go  on 
raids”  (infiru,  q 9:41;  see  expeditions  and 
battles).  Verses  in  which  j-h-d  is  con- 
nected to  “asking  leave/finding  excuses” 
(isti’dhan)  also  seem  to  be  dealing  with  war- 
fare (q  9:44;  cf.  9:86,  which  combines  both 
“ask  leave”  and  “shirkers”); 

(b)  when  the  content  of  the  verse  dis- 
closes its  military  significance  (q  5:54, 
where  there  is  a linkage  between  harshness 


towards  unbelievers,  fearlessness  and  j-h-d; 
Q 60:1,  where  “enemies”  [q.v.]  and  depart- 
ing for  jihad  are  mentioned); 

(c)  when  the  context  of  the  verse  indicates 
a military  significance.  Textual  context  is 
difficult  to  use  because  of  the  methods  of 
assembling  the  text  to  which  the  history  of 
the  collection  of  the  Qur’an  (q.v.)  attests. 

As  indicated  in  this  history,  verses  that 
were  revealed  on  different  occasions  (see 
occasions  of  revelation;  chronology 
and  the  qur’an)  were  placed  in  sequence. 
Sometimes,  fully  contradictory  verses  were 
placed  together,  apparently  because  they 
deal  with  the  same  topic  (e.g.  q 2:190-3; 
8:72-5).  Occasionally,  however,  the  continu- 
ity between  sequential  verses  is  clear  and 
the  textual  context  may  be  used  to  clarify 
the  warlike  intention  of  a verse  (q  9:41,  the 
context  being  9:38-41;  q 9:44,  the  context 
being  9:44-6;  these  two  verses  also  fall 
under  category  (a)  above;  q 9:88,  the  con- 
text being  9:87-92); 

(d)  wheny’-/;-*/  in  the  third  form  is  fol- 
lowed by  a direct  object.  It  denotes,  liter- 
ally, two  parties,  each  trying  to  exhaust  the 
other,  hence  the  notion  of  combat  (q  9:73 
= 66:g;  but  cf.  q 25:52,  wa-jahidhum  bihi 
jihadan  kabiran,  where  the  Prophet  is 
instructed  to  combat  by  peaceful  means, 
namely,  by  the  Qur’an;  see  debate  and 
disputation). 

In  sum,  there  are  only  ten  places  in  the 
Qur’an  where  j-h-d  definitely  denotes  war- 
fare. To  these  may  be  added  four  verses 
that  establish  the  status  of  “those  who 
believed,  emigrated  (see  emigration)  and 
exerted  themselves”  ( inna  lladhlna  amanu 
wa-hajaru  wa-jahadu,  q 8:72,  74;  9:20;  cf. 
8:75).  Since  warfare  is  strongly  advocated 
in  the  Qur’an,  it  stands  to  reason  that  ref- 
erences to  the  high  status  of  the  “strag- 
glers” ( mujahidun ) are,  in  fact,  references  to 
warriors.  It  is  clear,  however,  that  in  these 
verses  the  reference  is  to  the  Emigrants 
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(; muhajirun , see  emigrants  and  helpers).  It 
may  be  pointed  out  that  sometimes  j-h-d 
occurs  as  the  counterpart  of  hijra,  “emigra- 
tion,” presumably  the  Muslims’  emigration 
to  Medina  (q.v.;  q 2:218;  8:72-5;  9:20; 

16:110,  cf.  9:24).  Strangely,  there  is  no 
qur’anic  reference  to  the  military  contribu- 
tion or  warlike  attributes  of  the  Helpers 
( ansar,  i.e.  those  Medinans  who  helped  the 
emigres;  such  references  do,  however, 
abound  in  the  historical  and  hadlth  litera- 
ture; see  HADITH  AND  THE  QUr’an). 

There  is  one  case  wher e j-h-d  is  applied  to 
an  impious  struggle,  namely,  the  struggle  of 
disbelieving  parents  (q.v.)  to  prevent  their 
olfspring  (see  children;  family)  from 
adhering  to  the  true  religion  (q.v.;  Q 29:8). 

But  in  many  verses  it  is  not  possible  to 
determine  the  kind  of  effort  indicated  by 
j-h-d.  There  are  many  commentators  who 
leave  the  terms  unspecified  in  these 
instances,  whereas  others  interpret  also 
these  ambiguous  cases  as  warfare  against 
infidels  (see  commentaries  to  Q 2:218; 

3:l42i  5H5;  9:i6>  19=  20,  24;  16:110;  29:6, 

69;  47:31;  61:11).  Still  others  understand  the 
doubtful  cases  in  one  or  more  of  the  fol- 
lowing ways:  (a)  combat  against  one’s  own 
desires  and  weaknesses  (see  sin,  major  and 
minor),  (b)  perseverance  in  observing  the 
religious  law  (see  law  and  the  qur’an), 

(c)  seeking  religious  knowledge  ( talab  al-’ilm, 
see  knowledge  and  learning),  (d)  obser- 
vance of  the  sunna  (q.v.),  (e)  obedience 
(q.v.)  to  God  and  summoning  people  to 
worship  him,  and  so  on  (see  e.g.  Khazin, 
Lubab,  v,  200;  Ibn  Abl  Hatim,  Tafsir,  ix, 
3084).  All  these  meanings,  however,  are 
never  explicit  in  the  Qur’an.  Also,  the 
phrases  denoting  the  “greater”  jihad  (i.e. 
one’s  personal  struggle  to  be  a better  Mus- 
lim) that  are  common  in  later  literature, 
namely,  “struggle  of  the  self”  (jihad  al-nafs) 
or  “struggle  with  the  devil”  ( jihad 
al-shaytan,  see  devil),  do  not  occur  in  the 


Qur’an  (see  theology  and  the  qur’an; 
ethics  and  the  qur’an;  good  and  evil). 

The  qur’anic  concept  of  jihad  was  not 
originally  connected  with  antagonism 
between  the  believers  and  other  people. 
The  semantic  field  of  the  root  j-h-d  as  well 
as  its  use  in  the  Qur’an  suggest  another 
provenance.  It  may  be  an  expression  of  the 
ancient  and  ubiquitous  notion  that  the 
believers  must  prove  to  the  deity  their  wor- 
thiness for  divine  reward  (see  reward  and 
punishment;  martyrs).  This  proof  is 
achieved  by  enduring  various  kinds  of 
hardships  and  self-mortification.  Fasting 
and  pilgrimage  belong  to  this  category  as 
do  celibacy  and  poverty.  Conversely,  hard- 
ships that  befall  the  believers  are  under- 
stood as  divine  tests  designed  to  provide 
the  believers  with  opportunities  to  prove 
themselves  worthy  (see  trial).  These 
ancient  religious  ideas  found  expression  in 
the  Qur’an.  God  announces  many  times 
that  he  subjects  the  believers  to  tests  and 
he  reprimands  those  who  are  not  able,  or 
not  willing,  to  endure  (e.g.  Q 2:155-6,  214; 
3:142;  4:48;  47:4;  see  trust  and  patience; 

JOY  AND  MISERY;  PUNISHMENT  STORIES).  Ill 

Islam,  in  addition  to  giving  the  believers 
the  opportunity  to  prove  themselves,  the 
tests  also  help  establish  the  distinction 
between  the  true  believers  on  the  one 
hand,  and  the  pretenders  and  the  unbeliev- 
ers on  the  other  (see  hypocrites  and 
hypocrisy).  The  tests  also  help  determine 
the  relative  status  of  the  members  of  the 
community  (see  community  and  society 
in  the  qur’an).  One  of  the  means  of  test- 
ing is  jihad.  In  this  capacity  jihad  may 
mean  participation  in  warfare,  but  also  any 
other  effort  made  in  connection  with 
adherence  to  the  true  religion  (see  q 3:142; 
9:16;  47:31;  cf.  q 9:24,  44,  88.  Only  q 9:44 
and  9:88  certainly  refer  to  warfare,  judging 
by  the  context.  See  also  q 4:76-7,  95-6; 
9:90-4;  29:10-1;  47:20;  49:14-5;  57:10,  25.). 
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Sometimes  not  jihad  but  death  (see  death 
and  the  dead)  or  battle  (qital)  “in  the  way 
of  God”  are  explicitly  mentioned  as  a test 
fe  3:166-7;  47:4;  cf.  3:154-5;  4:66;  33:11, 
23-4)- 

Very  little  of  the  peaceful  sense  of  j-h-d 
remained  in  Muslim  culture  and  the 
understanding  of  jihad  as  war  became  pre- 
dominant. Nevertheless,  there  are  verses  in 
the  Qur’an  that  attest  to  other  significa- 
tions. The  best  example  is  (4  22:78.  By  lin- 
guistic and  contextual  criteria,  the  phrase 
“exert  yourself  in  the  way  of  God  as  is  his 
right”  (wa-jahidu  fi  llahi  haqqajihadihi) 
clearly  does  not  refer  to  warfare,  but  to 
other  forms  of  effort  made  by  way  of  obe- 
dience to  God.  The  verse  is  part  of  the 
doctrine  of  the  “religion  of  Abraham” 
(millat  Ibrahim),  which  regards  the  patriarch 
as  the  first,  original  Muslim  (see  (4  2:125-36; 
see  abraham;  hanif).  (4  22:78  instructs 
Muslims  to  perform  the  religious  duties 
originally  prescribed  to  Abraham.  While 
asking  the  believers  to  exert  themselves  and 
to  do  their  utmost  to  this  end  (jahidu),  the 
verse  points  out  that  the  requirement 
should  not  be  deemed  too  much  to  ask, 
since  God  “has  laid  no  hardship  on  you  in 
your  religion.”  The  theme  of  war  is  not 
touched  upon  at  all  in  this  verse.  In  the 
same  vein,  (4  49:15  deals  with  definitions  of 
belief  and  the  phrase  “those  who  strive” 
(alladhina. . . jahadu)  apparently  refers  not  to 
warriors  but  to  those  who  perform  all  the 
divine  ordinances  (cf.  Baydawl,  Anwar,  ii, 
277).  Yet  many  commentators  (including 
al-Tabari,  d.  310/923)  insist  that  in  these 
two  cases  the  term  refers  to  participation 
in  warfare. 

The  warlike  meaning  of  jihad  thus  pre- 
dominates, to  the  extent  that  q-t-l,  “kill,” 
was  sometimes  glossed  by  j-h-d  (e.g. 
Baydawl,  Anwar,  i,  105,  ad  <4  2:190).  This 
predominance  is  perhaps  to  be  explained 
by  the  fact  that  in  this  sense  of  “war,”  jihad 
was  given  a legal  definition,  legal  catego- 


ries and  regulations,  aspects  which  were 
discussed  at  length  by  the  jurists  (who 
often,  however,  used  the  term  sivar  instead 
of  jihad).  Also  the  parallelism  between  the 
qur’anic  phrases  jihad  “in  the  way  of  God” 
(fisabili  llah)  and  qital  “in  the  way  of  God” 
may  have  contributed  to  the  equation  of 
j-h-d  with  terms  of  warfare.  In  fact  the 
phrase  “in  the  way  of  God”  itself  came  to 
mean  “warfare  against  infidels,”  although 
it  is  not  necessarily  so  in  the  Qur’an  (see 
e.g.  “emigration  in  the  way  of  God”  in 
£4:100;  16:41;  22:58;  24:23). 

The  doctrine  of  warfare  in  the  Qur’an 
Islam  is  a system  of  beliefs,  ritual  and  law 
(see  faith;  ritual  and  the  qur’an)  and 
its  legal  system  covers  all  spheres  of  life, 
including  warfare.  Many  rulings  and  atti- 
tudes relating  to  warfare  are  scattered 
throughout  the  Qur’an,  mainly  in  the 
Medinan  suras.  Yet,  derivatives  of  the  root 
j-h-d  are  absent  from  the  majority  of  these 
verses.  Forms  of  the  root  q-t-l  are  used 
forty-four  times  in  relation  to  warfare 
(although  derivatives  of  this  root  are  also 
used  in  other  contexts).  In  addition,  there 
are  many  verses  relating  to  this  subject  in 
which  neither  j-h-d  nor  q-t-l  occur. 

The  qur’anic  rulings  and  attitudes 
regarding  warfare  are  often  ambiguous 
and  contradictory  so  that  there  is  no  one 
coherent  doctrine  of  warfare  in  the 
Qur’an,  especially  when  the  text  is  read 
without  reference  to  its  exegetical  tradi- 
tion. These  contradictions  and  ambiguities 
resulted  from  historical  developments  and 
were  later  amplified  by  differences  of  opin- 
ion among  exegetes.  The  Prophet  led  a 
dynamic  career,  having  been  at  war  for 
years  with  various  enemies  and  under 
changing  circumstances.  Such  variations 
and  developments  are  doubtlessly  reflected 
in  qur’anic  verses  and  account  for  some  of 
the  contradictions.  The  course  of  these 
developments,  however,  is  not  clear,  for 
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the  same  reasons  that  obstruct  a decisive 
reconstruction  of  the  Prophet’s  biography 
(see  sIra  and  the  qur’an;  muhammad).  In 
addition,  differences  of  opinion  eventually 
arose  due  to  the  various  possibilities  of 
interpretations.  The  language  of  the 
Qur’an  is  often  obscure  and,  even  when 
not  so,  many  terms,  phrases  and  sentences 
have  more  than  one  possible  meaning  or 
implication.  For  example,  the  sentence  “we 
have  our  endeavors  (a'mal),  you  have 
yours”  (q.  2:139;  42:15;  cf.  10:41;  109:6)  may 
be  interpreted  in  several  ways:  (a)  it  enjoins 
tolerance  towards  other  religions  (see 
RELIGIOUS  PLURALISM  AND  THE  QUr’an), 

(b)  it  merely  states  a fact,  (c)  it  constitutes  a 
threat,  or  (d)  it  employs  “endeavors”  but 
means  “reward  for  the  endeavors,”  in 
which  case  it  is  also  merely  a statement  of 
a fact,  not  an  implied  imperative.  The  first 
of  these  interpretations  contradicts  the 
qur’anic  order  to  initiate  war  against  the 
infidels  (q.  2:191,  193,  244;  8:39;  9:5,  29,  36 
etc.;  see  e.g.  Ibn  al-jawzl,  Nawasikh,  175-6, 
440;  Tabari,  Tafsir,  xi,  118-9).  Another 
example  is  (4  2:igo  (cf.  2:194).  It  contains 
the  seemingly  clear  phrase  “fight  in  the 
way  of  God  those  who  fight  you  and  do 
not  trespass”  (see  boundaries  and  pre- 
cepts). This  may  be  taken  either  as  pre- 
scribing defensive  war  or  as  an  instruction 
to  refrain  from  harming  non-combatants 
(see  e.g.  Jassas,  Ahkam,  i,  257).  The  former 
contradicts  the  above-mentioned  qur’anic 
order  to  initiate  war.  These  are  only  two  of 
a multitude  of  examples. 

Commentators  developed  special  tech- 
niques to  deal  with  qur’anic  contradictions, 
chief  among  them  abrogation  (q.v.;  naskh ) 
and  specification  ( ‘amm,  wa-khass,  literally 
“general  versus  specific”).  Abrogation  seeks 
to  replace  the  rulings  of  certain  verses  by 
others,  on  the  grounds  that  the  latter  were 
revealed  to  the  Prophet  later  than  the  for- 
mer. Specification  is  designed  to  restrict  or 
ban  certain  injunctions  and  prohibitions. 


This  is  done  by  establishing  that  the  verse 
in  question  only  applies  to  a definite  group 
or  to  a specific  event  in  the  past.  In  con- 
trast to  abrogation,  specification  often 
occurs  without  the  use  of  the  technical 
terms  ‘ amm  and  khass. 

A rarely  applied,  but  very  significant  de- 
vice, is  the  assignation  of  differing  qur’anic 
rules  to  different  situations.  Whereas  the 
techniques  of  abrogation  and  specification 
aim  at  distilling  one  absolutely  binding  rule 
out  of  a number  of  possibilities,  the  tech- 
nique of  assignation  leaves  open  a number 
of  options  and  allows  the  authorities  the 
power  to  decide  which  of  the  mutually- 
exclusive  qur’anic  rules  applies  in  a given 
situation.  There  are  other  exegetical 
devices  used  in  order  to  resolve  contradic- 
tions, such  as  denying  linguistically  possible 
implications  (e.g.  for  <4  2:62),  “supplement- 
ing” verses  ( taqdvr,  e.g.  for  <4  10:41)  and 
assigning  appropriate  contents  to  qur’anic 
words  (e.g.  equating  the  term  silm/salm, 
“peace,”  with  Islam,  for  <4  2:208  and  8:61, 
see  Tabari,  Tafsir,  ii,  322-5;  x,  34). 

The  verses  relating  to  warfare  may  be 
classified  under  the  following  headings: 

(a)  the  order  to  fight,  (b)  exhortations  (q.v.), 
(c)  the  purpose  of  warfare,  (d)  conscription, 
(e)  permission  to  retreat,  (f ) the  treatment 
of  prisoners  (q.v.;  see  also  hostages; 
captives),  and  (g)  booty  (q.v.).  There  are 
also  miscellaneous  practical  and  tactical 
instructions.  The  first  topic  is  covered  by  a 
large  number  of  verses,  whereas  the  rest 
are  confined  to  a few  verses  each. 

The  order  to  fight  involves  the  issue  of 
attitudes  towards  the  other.  Muslim  schol- 
ars considered  more  than  one  hundred 
verses  as  relevant  to  this  topic.  Even  an 
address  to  the  Prophet  such  as  “you  are 
merely  a warner”  (q.v.;  <411:12)  was  some- 
times understood  as  an  implicit  instruction 
to  leave  the  infidels  alone.  Thus  the  verses 
expressing  attitudes  towards  the  infidels 
include  explicit  or  implicit  instructions  to 
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the  Prophet,  or  to  the  Muslims,  which  may 
be  defined  as  follows:  (a)  to  be  patient  and 
to  stay  aloof  from  the  infidels  (q,  2:139; 

3:20,  1 1 1;  4:80-1;  5:99,  105;  6:66,  69,  70, 

104;  7:180,  199;  10:99,  108-9;  11:121-2; 

!3:4°;  r5:3:  94-5;  16:82;  17:54;  19:84;  20:130; 
22:68;  23:54;  24:54;  25:43;  27:92;  29:50; 
30:60;  31:23;  32:30;  33:48;  34:25;  35:23; 
37:l74;  38:70;  39^5;  4o:55:  77;  42:6,  48; 
43:83;  44:59;  46:35;  50:45;  5^54;  52:3b  45. 
48;  53:29;  54:6;  68:44, 48;  70:5. 42;  73: 10_i; 
74:11;  76:24;  88:22),  (b)  to  forgive  them  01- 
treat  them  kindly  (q,  2:109;  5:13;  15:85; 
43:8g;  45:14;  60:8-9;  64:14;  see  forgive- 
ness; mercy),  (c)  to  tolerate  them  (q  2:62, 
256;  5:69,  but  cf.  3:19;  5:82;  see  tolerance 
and  compulsion),  (d)  to  preach  or  argue 
with  them  peaceably  ((4  3:64;  4:63;  16:64, 
125;  29:46;  41:34;  see  invitation),  and  (e) 
to  fight  them  under  certain  restrictions 
(£  2:190,  191-4,  217;  4:91;  9:36,  123;  16:126; 
22:39-40).  There  are  also  qur’anic  refer- 
ences to  treaties  with  infidels  and  to  peace 
(a  2:208;  4:90;  8:61;  cf.  q 3:28;  47:35;  see 
contracts  and  alliances).  All  these  are 
in  conflict  with  the  clear  orders  to  fight, 
expressed  in  q 9:5  and  9:29  (cf.  2:244). 
q 9:5  instructs  the  Muslims  to  fight  the 
idolaters  (mushrikun)  until  they  are  con- 
verted to  Islam  and  is  known  as  “the  sword 
verse”  ( ayat  al-sayf,  see  polytheism  and 
atheism),  q 9:29  orders  Muslims  to  fight 
the  People  of  the  Book  (q.v.)  until  they  con- 
sent to  pay  tribute  ( jizya , see  poll  tax), 
thereby  recognizing  the  superiority  of 
Islam.  It  is  known  as  “the  jizya  verse”  ( ayat 
al-jizya,  occasionally  also  as  “the  sword 
verse”).  The  Qur’an  does  not  lay  down 
rules  for  cases  of  Muslim  defeat,  although 
there  is  a long  passage  discussing  such  an 
occurrence  (q.  3:139-75,  see  also  4:104;  see 
victory). 

A broad  consensus  among  medieval  exe- 
getes  and  jurists  exists  on  the  issue  of  wag- 
ing war.  The  simplest  and  earliest  solution 


of  the  problem  of  contradictions  in  the 
Qur’an  was  to  consider  t>  9:5  and  g:29  as 
abrogating  all  the  other  statements.  Schol- 
ars seem  sometimes  to  have  deliberately 
expanded  the  list  of  the  abrogated  verses, 
including  in  it  material  that  is  irrelevant  to 
the  issue  of  waging  war  (e.g.  t>  2:83,  see 
Ibn  al-BarzI,  Nasikh,  23;  Ibn  al-jawzl, 
Musqffa,  14;  id.,  Nawasikh,  156-8;  Baydawl, 
Anwar,  i,  70;  Tabari,  Tafsir,  i,  311;  other 
examples:  £ 3:111;  4:63;  16:126;  23:96; 
25:63;  28:55;  38:88;  39:3).  The  number  of 
verses  abrogated  by  9:5  and  g:29  is  some- 
times said  to  exceed  120  (Ibn  al-BarzI, 
Nasikh,  22-3  and  passim;  also  Powers,  Exe- 
getical  genre,  138).  Several  verses  are  con- 
sidered as  both  abrogating  and  abrogated, 
in  turn,  by  others.  The  Muslim  tradition, 
followed  by  modern  scholars  (see  post- 
enlightenment ACADEMIC  STUDY  OF  THE 
qur’an),  associated  various  verses  with 
developments  in  the  career  of  the  Prophet. 
It  is  related  that,  in  the  beginning,  God 
instructed  the  Prophet  to  avoid  the  infidels 
and  to  forgive  them.  The  Prophet  was 
actually  forbidden  to  wage  war  while  in 
Mecca  (q.v.).  After  the  emigration  to 
Medina  (hijra)  the  Muslims  were  first  per- 
mitted to  fight  in  retaliation  for  the  injus- 
tice (see  justice  and  injustice)  done  them 
by  the  Meccans  Q 22:39-40).  Then  came 
the  order  to  fight  the  infidels  generally,  yet 
certain  restrictions  were  prescribed.  Even- 
tually all  restrictions  were  removed  and  all 
treaties  with  infidels  were  repudiated  by 
(4  9:1-14,  and  the  ultimate  divine  orders 
were  expressed  in  t>  9:5  and  9:29.  (There 
are  many  versions  of  this  scheme,  see 
‘Abdallah  b.  Wahb,_7dmz‘,  fol.  15b;  Abu 
‘Ubayd,  Nasikh,  190-7;  Baydawl,  Anwar,  i, 
634;  Khazin,  Lubdb,  i,  168;  Shaft 1 T,  Tafsir, 
166-73;  Jassas,  Ahkam,  i,  256-63;  cf.  Ibn 
al-jawzl,  Nawasikh,  230.)  This  evolutionary 
explanation  relies  on  the  technique  of 
abrogation  to  account  for  the  contradic- 
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tory  statements  in  the  Qur’an.  Although 
details  are  disputed,  this  explanation  is  not 
a post-qur’anic  development  constructed 
retrospectively  (see  Firestone,  Jihad,  esp. 
chaps.  3-4).  In  addition  to  its  obvious 
rationality,  this  evolution  is  attested  in  the 
Qur’an  itself  ((4  4:77).  Many  exegetes,  how- 
ever, avoided  the  technique  of  abrogation 
for  theological  and  methodological  rea- 
sons, but  achieved  the  same  result  by  other 
means  (e.g.  Ibn  al-jawzl,  Nawasikh).  Thus, 
in  spite  of  differences  of  opinions  regard- 
ing the  interpretation  of  the  verses  and  the 
relations  between  them,  the  broad  consen- 
sus on  the  main  issue  remained:  whether 
by  abrogation,  specification  or  other  tech- 
niques, the  order  to  fight  unconditionally 
((4  9:5  and  9:29)  prevailed.  Some  commen- 
tators, however,  argued  that  the  verses 
allowing  peace  (<4  4:90;  8:61)  were  neither 
abrogated  nor  specified,  but  remained  in 
force.  By  the  assignation  technique,  peace 
is  allowed  when  it  is  in  the  best  interest  of 
the  Muslims  (e.g.  in  times  of  Muslim  weak- 
ness, see  e.g.  Jassas,  Ahkam,  ii,  220;  iii, 
69-70).  In  fact  this  was  the  position 
adopted  by  the  four  major  schools  of  law 
(see  Peters,  Jihad,  32-7). 

Exhortations  to  battle  occur  many  times 
in  the  Qur’an  and  the  Prophet  is  told  to 
urge  his  followers  to  fight  (5)  4:84;  8:65).  In 
addition  to  the  verses  that  contain  various 
instructions,  there  are  those  that  promise 
reward  to  warriors  and  reprimand  shirk- 
ers, threatening  them  with  God’s  wrath 
fe  2:154;  3:195;  4:74,  104;  9:38-9,  88-9, 
hi;  22:58-9;  33:23-4;  61:10-3;  see  also 
a 3:I39"75>  which  encourages  the  Muslims 
after  a defeat).  The  verses  that  establish 
the  distinction  between  true  believers  and 
hypocrites  (see  above)  may  also  serve  the 
same  end. 

In  a few  verses,  the  cause  or  purpose  of 
Muslim  warfare  is  mentioned  as  self- 
defense,  and  retaliation  for  aggression,  for 


the  expulsion  from  Mecca  and  for  the  vio- 
lation of  treaties  (q.  2:217;  4:84,  91;  5:33; 
9:12-3;  22:39-40;  60:9,  cf.  4:89).  In  one 
case,  defense  of  weak  brethren  is  adduced 
(O.  475; see  brother  and  brotherhood). 
On  the  basis  of  the  “sword  verse”  (q  9:5) 
and  the  “jizya  verse”  (q,  9:29)  it  is  clear  that 
the  purpose  of  fighting  the  idolaters  is  to 
convert  them  to  Islam,  whereas  the  pur- 
pose of  fighting  the  People  of  the  Book  is 
to  dominate  them.  Many  commentators 
interpret  <4  2:193  and  8:39  (“fight  them 
until  there  is  no  fitna ”)  as  an  instruction  to 
convert  all  the  polytheists  to  Islam  by  force 
if  need  be  (e.g.  Khazin,  Lubab,  ii,  183; 
Jassas,  Ahkam,  i,  260).  It  appears,  however, 
that  Jitna  (see  dissension;  parties  and 
factions)  originally  did  not  mean  polythe- 
ism, but  referred  to  attempts  by  infidels  to 
entice  Muslims  away  from  Islam.  Such 
attempts  are  mentioned  in  many  qur’anic 
verses  (e.g.  a 3^49;  14:30;  1773-4;  f°r 
(t  2:193  see  e.g.  Tabari,  Tafsir,  ii,  254;  see 
apostasy).  Thus  the  purpose  of  war  in 
(4  2:193  and  8:39  would  be  not  conversion 
of  infidels,  but  the  preservation  of  the 
Muslim  community.  Conversion  as  the 
purpose  of  Muslim  warfare  is  also  implied 
by  some  interpretations  of  q 2:192  and 
48:16.  In  later  literature  the  formulation  of 
the  purpose  of  war  is  “that  God’s  word 
reign  supreme”  (li-takuna  kalimatu  llahi  hiya 
l-'ulya),  but  in  the  Qur’an  this  phrase  is  not 
associated  with  warfare  ((4  9:40;  cf.  9:33  = 
61:9;  48:28). 

The  verses  relevant  to  conscription  are 
£ 2:216;  4:71;  9:39-41,  90-3,  120,  122;  cf. 

(t  48:17.  The  verses  implying  that  only  a 
part  of  the  community  is  required  to  par- 
ticipate in  warfare  prevail  over  those  that 
stipulate  or  imply  general  conscription  (see 
‘Abdallah  b.  Wahb,_7amzj  fol.  i6a-b;  Ibn 
al-jawzl,  Nawasikh,  438;  Baydawl,  Anwar,  i, 
405;  Shaft ‘l,  Tafsir,  140-1,  145,  148;  Zuhrl, 
Nasikh,  28-9;  see  also  Paret,  Kommentar, 
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215-6;  id.,  Sure  g,  122).  In  post-qur’anic 
legal  idiom  it  is  stated  that  warfare  (jihad)  is 
a collective  duty  (fard  ‘ ala  l-kifaya). 

Permission  to  retreat  occurs  three  times. 
In  q 8:15-6  retreat  is  forbidden  unless  it  is 
intended  to  be  temporary  and  is  done  for 
tactical  reasons.  These  verses  are  consid- 
ered by  some  scholars  to  have  been  abro- 
gated by  q 8:65,  which  permits  retreat  only 
if  the  enemies  outnumber  the  Muslims  by 
more  than  ten  times.  This  rule  was,  in 
turn,  replaced  by  <4  8:66,  which  reduces 
the  proportion  to  two  to  one  (Baydawl, 
Anwar,  i,  361;  Tabari,  Tafsir,  ix,  200-3;  Ibn 
al-jawzl,  Nawasikh,  415-8;  Abu  ‘Ubayd, 
Nasikh,  192-3).  This  issue  is  sometimes  dis- 
cussed in  relation  to  <4  2:195  as  well. 

The  taking  of  prisoners  is  forbidden  in 
(4  8:67  (see  also  14  8:70-1).  This  verse  is  con- 
sidered as  abrogated  by  <4  47:4,  which 
allows  the  Muslims  to  take  prisoners,  to 
free  them  for  no  compensation  at  all  or  to 
do  so  in  exchange  for  ransom  (Qurtubl, 
Ahkam,  iv,  2884-7;  vii,  6047-9;  Jassas,  Ahkam, 
iii,  71-4;  Abu  ‘Ubayd,  Nasikh,  209-16; 
Tabari,  Tafsir,  x,  42-4).  Nowhere  in  the 
Qur’an  is  there  a reference  to  the  permissi- 
bility (or  otherwise)  of  executing  prisoners. 
There  is,  however,  disagreement  among 
commentators  regarding  the  apparent  con- 
tradiction between  (4  47:4  and  the  categori- 
cal order  to  kill  the  idolaters  in  (4  9:5  (Ibn 
al-jawzl,  Nawasikh,  425-7;  Tabari,  Tafsir,  x, 
80-1;  xxvi,  40-3;  Qurtubl,  Ahkam,  vii, 
6047-8;  Jassas,  Ahkam,  iii,  390-2).  Booty  is 
discussed  in  <4  4:94;  8:1,  41,  68-9;  59:6-8 
and  other  practical  matters  relating  to  war 
occur  in  q 2:239;  4:ioi-3;  8:56-8,  60;  61:4. 

In  the  legal  literature  qur’anic  verses  are 
sometimes  cited  which  appear  to  be  irrele- 
vant to  the  discussions.  Thus  (4  48:24-5 
were  adduced  in  the  discussion  of  non- 
discriminating weapons  (ballista,  manjaniq, 
e.g.  Ibn  Abl  Zayd,  Kitab  al-Jihad,  70-1). 

Q.  59:5  was  used  in  the  discussion  of  the 
permissibility  to  destroy  the  enemy’s  prop- 


erty (e.g.  Tabari,  Tafsir,  xxviii,  32).  (4  6:137 
was  adduced  as  proof  that  no  enemy- 
children  should  be  killed  (e.g.  Shafi‘1, 

Tafsir,  121). 

Finally,  the  origins  of  the  notion  of  the 
sacredness  of  Islamic  warfare  should  be 
mentioned.  Although  jihad  and  warfare 
are  disparate  concepts,  only  partly  overlap- 
ping, both  are  endowed  with  sanctity.  The 
sanctity  of  jihad  was  discussed  above.  The 
sacredness  of  warfare  derives,  first,  from 
the  causative  link  between  warfare  on  the 
one  hand,  and  divine  command  and  divine 
decree  on  the  other.  Another  source  is  the 
association  of  warfare  with  divine  reward 
and  punishment.  The  roles  of  warring  as  a 
divine  test  and  as  a pledge  that  the  believ- 
ers give  to  God  ((4  33:15,  23)  add  another 
dimension  to  the  sacredness  of  warfare. 
Finally,  God’s  direct  intervention  in  the 
military  exploits  of  his  community  sancti- 
fies these  exploits  (q  3:13,  123-7;  8:7-12, 
i7-!9,  26;  9:14,  25-6,  40;  33:9-10,  25-7; 
48:20-4;  see  badr). 

Ella  Landau-Tasseron 
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Jinn 

A category  of  created  beings  believed  to 
possess  powers  for  evil  and  good.  Although 
their  existence  is  never  doubted,  the  jinn 
(Eng.  “genie”)  are  presented  in  the  Qur’an 
as  figures  whose  effective  role  has  been 
considerably  curtailed  in  comparison  to 
that  accorded  to  them  by  various  forms  of 
pre-Islamic  religion. 

Unlike  their  rivals,  the  rabb  and  the  rabba, 
the  “lords”  and  “ladies,”  supernatural  pro- 
tectors and  “allies”  (awliya)  of  the  tribes 


(see  tribes  and  clans)  that  God,  in  the 
fullness  of  his  lordship,  succeeds  in  making 
disappear  (q  53:23,  “They  are  but  names 
which  you  have  named”),  the  jinn  survive 
at  the  heart  of  the  new  religion.  The 
Qur’an  limits  itself  to  denying  them  the 
greater  part  of  their  powers  - those,  at 
any  rate,  that  they  could  have  claimed 
from  the  lord  of  the  Qur’an.  In  particular, 
they  are  shorn  of  their  primordial  function 
relative  to  humankind,  that  of  uncovering 
the  secrets  (q.v.)  of  destiny  (ghayb),  thereby 
possessing  knowledge  of  the  future  and  of 
the  world  of  the  invisible  (see  hidden  and 
the  hidden;  destiny;  fate).  In  the 
account  of  the  death  of  Solomon  (q.v.; 
q 34:14),  the  jinn,  having  failed  to  grasp 
that  the  king  is  dead,  continue  to  serve  him 
in  humility  and  abasement  - thus  demon- 
strating their  ignorance  of  the  ghayb.  But 
the  very  fact  that  the  Qur’an  dispossesses 
them,  allows,  at  the  same  time,  for  recogni- 
tion of  their  former  role  as  mediators  be- 
tween the  invisible  world  and  humankind. 
The  Qur’an  finds  itself  in  the  surprising 
position  of  having  to  come  to  terms  with 
the  jinn,  i.e.  subjecting  them  to  its  God,  so 
powerful  is  the  image  they  conjure  up  in 
popular  imagination  and  local  beliefs.  In 
doing  this,  the  text  of  the  Qur’an  permits 
us  to  confirm  part  of  what  has  been  sug- 
gested concerning  the  way  in  which  the 
desert  Arabs  (see  arabs;  bedouin;  pre- 
ISLAMIC  ARABIA  AND  THE  QUr’an)  of  the 
sixth  century  c.e.  viewed  their  relationship 
to  the  jinn. 

Regarded  as  having  lost  their  faculty  of 
familiarity  with  the  invisible,  the  jinn  were 
also  seen  as  having  lost  their  “power”  or 
“faculty  of  action”  ( sultan , e.g.  14  55:33). 
Sultan  is  the  exclusive  preserve  of  the  God 
of  the  Qur’an,  who  dispenses  it  to  whom- 
soever he  wishes  (q  14:11;  59:6;  etc.;  see 
power  and  impotence).  He  never  dele- 
gates complete  mastery  to  anyone,  how- 
ever, since  omnipotence  remains  one  of 
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his  exclusive  properties  (see  god  and  his 
attributes).  One  should  consider  this 
assertion  about  the  reduction  of  the  jinn’s 
powers  in  the  light  of  the  qur’anic  denial 
of  the  powers  attributed  to  magic  (q.v.; 
sihr).  The  qur’anic  allusions  to  magic  seem 
to  demand  the  presence  of  an  initiator 
(himself  human  and  dependent  on  a super- 
natural being)  who  “teaches”  (yu'allimu)  it, 
that  is  — in  this  context  - gives  “guide- 
lines” ( a‘ldm ; cf.  2:102;  20:71).  The  people 
of  Mecca  called  Muhammad  the  “lying 
sorcerer”  [sahir  kadhdhab,  38:4);  he  is  de- 
nounced as  “bewitched”  ( mashur,  q 17:47); 
he  is  said  to  be  “possessed  by  jinn”  ( majnun , 
q 15:6;  see  insanity;  lie).  In  another  pas- 
sage it  is  the  “satans,  devils”  ( shayatin , the 
equivalent  of  the  jinn  in  the  Qur’an  — see 
below)  who  “teach  magic  to  men”  ( yu’alli - 
muna  l-nasa  l-sihar,  qj  2:102).  Nonetheless,  a 
pervasive  sentiment  that  the  jinn  still  need 
to  be  appeased  can  be  seen  in  the  persist- 
ent ritual  sacrifices  to  the  jinn,  which  have 
been  more  or  less  openly  admitted  until 
very  recently  among  the  desert  shepherds. 
This  demonstrates  that  the  powers  denied 
the  jinn  are  nevertheless  understood  to 
remain  vital  despite  the  passage  of  centu- 
ries (e.g.  the  sacrifice  of  the  tent  reported 
by  Jaussen,  Coutumes,  339;  Wellhausen, 

Reste,  151  also  quotes  the  slightly  earlier 
observations  made  by  Doughty  in  Travels, 
ii,  629). 

Ethnographic  research  indicates  that, 
despite  the  qur’anic  statements  to  the  con- 
trary, people  continue  to  believe  in  the  qui- 
etly disconcerting  presence  of  these  beings, 
who  haunt  the  spaces  to  which  people  do 
not  belong  but  through  which  they  are 
nevertheless  constrained  to  pass  whenever 
going  from  place  to  place.  Their  vague 
hordes  appear  to  be  contained,  rather  than 
reduced  to  impotence,  in  those  territories 
which  belong  to  them  and  where  humans 
are  at  constant  risk  of  encountering  them. 
An  acknowledgment  of  divine  omnipo- 
tence coexists  in  uneasy  tension,  within  the 


minds  of  many  Muslims,  with  the  fear  that 
the  jinn  remain  as  dangerous  and  as  unpre- 
dictable to  access  as  ever. 

The  jinn  most  often  figure  in  the  Qur’an 
in  the  form  of  a collectivity.  The  other 
name  applied  to  them  is  shayatin,  “satans, 
devils”  (associated  with  the  Eng.  “de- 
mons”), a name  whose  semantic  evolution 
from  classical  Greek  is  worthy  of  particular 
attention  (see  foreign  vocabulary).  The 
equivalence  between  the  terms  jinn  and 
shaytan,  already  familiar  in  pre-Islamic 
Arabia,  is  confirmed  in  the  Qur’an  with 
reference  to  the  supernatural  beings  who 
are  said  to  be  in  Solomon’s  service.  They 
are  indicated  - indiscriminately  — by 
both  these  terms:  in  q 27:17,  39  and  34:12, 
14  it  is  the  jinn  who  serve  Solomon;  but  in 
q 21:82  and  38:37  they  are  called  shayatin. 
Parallel  to  the  use  of  their  designation  in 
the  plural,  the  “satans”  come  to  acquire 
the  status  of  a proper  name,  “the  Satan” 
(al-shaytan),  a rebel  against  God  Q 17:27; 
19:44)  and  an  enemy  (‘aduww)  of  people 
(e.g.  J)  17:53,  and  numerous  other  places  in 
the  Qur’an;  see  devil). 

As  regards  Iblls,  the  qur’anic  diabolos  (lit. 
the  Gk.  term  means  “he  who  divides  [by 
calumny]”;  this  is  the  Septuagint’s  transla- 
tion of  the  Heb.  satan  [derived  from  Job  1, 
“the  adversary”  or  “the  accuser”  — in  fact, 
he  who  proposes  to  put  the  just  person  to 
“the  test”]),  his  qur’anic  attestations  are  far 
less  significant  than  either  the  singular  or 
the  plural  occurrences  of  shaytan.  Iblls  is  of 
immediate  interest  in  the  context  of  the 
jinn,  however,  because  he  is  identified  as 
one  of  them  in  18:50.  Iblls  enters  the 
qur’anic  discourse  in  the  context  of  a par- 
ticular narrative,  that  of  his  refusal  to  pros- 
trate himself  before  Adam  (see  bowing 
and  prostration;  adam  and  eve).  A.J. 
Wensinck  (Iblls)  sees  an  origin  of  this  ac- 
count in  the  Life  of  Adam  and  Eve  (Kautsch, 
Apokryphen,  § 15;  also  in  Riessler,  Altjiidisches 
Schrifttum).  It  should  be  noted,  though,  that 
the  more  ancient  “Vie  Grecque  d’Adam  et 
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Eve,”  presented  in  Dupont-Sommer  and 
Philonenko  (La  Bible),  does  not  contain  the 
passage  in  question;  in  the  Latin  version, 
however,  the  “devil”  (der  Teufel)  does  reject 
any  obligation  to  prostrate  himself  before 
Adam  and  refuses  to  obey  the  command  of 
the  archangel  Michael  (q.v.).  The  incident 
is  placed  after  the  account  of  the  fall  of 
man  from  the  garden  of  Eden.  In  the 
account  contained  in  the  Qur’an,  the  order 
to  prostrate  comes  directly  from  God  with- 
out the  archangel’s  (see  angel)  interven- 
tion. Iblls  incurs  divine  wrath  (see  anger) 
upon  his  refusal  and  sees,  at  his  own  re- 
quest, his  punishment  “deferred”  (ingar 
or  ta’khlr).  He  is  appointed  the  “great 
tempter”  ( mughawwi  or  mughwi,  see  trial) 
of  humankind  until  the  resurrection  (q.v.). 
In  several  passages  in  the  Qur’an  this 
sequence  is  placed  before  the  account  of 
the  fall  (hubut)  of  Adam,  which  is  told  only 
subsequently  (see  fall  of  man;  garden). 
This  is  a reversal  of  the  order  of  the 
pseudo-epigraphical  texts  noted  above,  in 
which  the  fall  precedes  the  devil’s  confron- 
tation with  God.  Finally,  it  should  be  noted 
that  the  qur’anic  tempter  of  Adam  in  the 
garden  of  paradise  (q.v.)  is  always  called 
shaytan  and  never  Iblls. 

Does  the  juxtaposition  of  the  two  texts 
(that  of  the  refusal  on  the  part  of  Iblls  and 
that  of  the  fall  of  Adam)  imply  a continu- 
ity of  the  account  or  its  re-working  in  the 
canonical  text?  The  question  should  at 
least  be  asked.  In  several  cases,  passages 
dealing  with  Iblls  are  followed  by  the 
account  of  the  fall  (q  2:34;  7:11;  15:31,  32; 
17:61;  20:116;  26:95;  34:20;  38:74,  75).  It  is 
only  in  the  single  verse  of  q 18:50  that  Iblls 
is  designated  expressly  as  a jinn.  In  the 
other  passages  he  is  depicted  as  a rebellious 
angel  without,  however,  any  explicit  men- 
tion of  his  angelic  nature;  in  fact,  the  text 
essentially  states  the  following:  the  angels 
(mala’ika)  prostrated  themselves  except  Iblls 
(ilia  Iblls)  who  refused.  In  q 38:76,  Iblls,  of 
whom  it  has  just  been  said  (q  38:73-4)  that 


he  alone  among  the  angels  refused,  justifies 
his  disobedience  (q.v.)  saying  that  he  was 
created  from  nar  (the  usual  translation,  but 
not  necessarily  appropriate  here,  is  “fire”), 
and  therefore  he  should  not  have  to  pros- 
trate himself  before  a creature  “of  clay” 
(q.v.;  tin).  Does  this  mean  that  it  justifies  his 
status  as  a jinn?  According  to  local  tradi- 
tions, the  nar  from  which  the  jinn  are  cre- 
ated (see  below)  most  certainly  does  not 
correspond  to  “fire”  (q.v.),  while  in  the 
ancient  tradition  of  the  Near  East  — and, 
a fortiori,  in  the  Bible  — angelic  nature  is 
clearly  “igneous”  (cf.  the  Seraphim,  etc.;  if 
this  meaning  prevails,  then  Iblls  could  well 
be  identified  as  an  “angel,”  in  the  Near 
Eastern  sense  of  the  term). 

The  Qur’an  says  nothing  about  the 
material  from  which  the  angels  are  created. 
The  Islamic  tradition  regards  them  as 
being  made  from  nut;  the  “cold  light  of  the 
night,”  that  of  the  moon  (q.v.),  which  is 
also  the  light  of  guidance  and  of  knowl- 
edge (see  KNOWLEDGE  AND  LEARNING), 
precisely  the  opposite  of  nar,  which  is  diur- 
nal and  solar.  As  opposed  to  the  jinn,  who 
are  incontestably  figures  from  local  beliefs, 
angels  ( malak , pi.  mala’ika,  lit.  “envoys,” 
from  the  root  l-’-k)  are  not  a local  con- 
struct: they  are  attested  in  Ethiopic  and 
Hebrew,  as  well  as  in  inscriptions  from 
northeastern  Arabia.  Although  there  may 
have  been  particular,  local  understandings 
of  “angels,”  the  qur’anic  discourse  on  the 
subject  is  highly  polemical.  Perhaps,  there- 
fore, the  qur’anic  “angels”  should  not  be 
taken  as  referring  to  a local  religion,  as  has 
sometimes  been  said  in  connection  with  a 
cult  of  the  “daughters  of  Allah”  alleged 
to  be  the  angels  (see  below). 

Despite  the  single  occurrence  in  which 
Iblls,  the  “devil”  of  the  Qur’an,  is  desig- 
nated a jinn  - could  this  be  an  interpo- 
lation? — he  would  seem,  thanks  to  his 
specific  narrative  insertion  (i.e.  his  refusal 
to  prostrate  to  Adam;  his  corrupting  mis- 
sion is  also  biblical),  to  have  origins  clearly 
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distinct  from  those  of  the  local  jinn / shay- 
tan.  It  is  only  at  a later  date,  in  the  post- 
qur’anic  Islamic  tradition,  that  he  is  finally 
completely  assimilated  into  al-shaytan,  the 
“Satan”  of  the  Qur’an  as  the  prototype  of 
all  beings  hostile  to  humankind.  The  two 
diabolical  representations  live  on  in  Islamic 
tradition,  enacting  a complex  destiny  often 
in  combination,  or  encounter,  with  other 
negative  figures  such  as  various  sorts  of 
dragons  derived  from  the  ancient  Near 
Eastern  traditions.  The  adventures  as- 
cribed to  them  subsequently  have  little  to 
do  with  their  itinerary  as  stated  in  the 
Qur’an. 

Even  if  the  jinn  of  the  Qur’an  are  shown 
as  deprived  of  part  of  their  powers  be- 
cause they  no  longer  manage  to  uncover 
the  secrets  of  heaven,  they  can  nonetheless 
raise  themselves  up  to  heaven’s  gates  (cf. 

Q 15:18;  37:10;  72:8-9;  See  HEAVEN  AND 
sky).  The  account  of  the  heavenly  ascen- 
sion of  the  jinn  is  obviously  not  com- 
manded by  God  unlike  the  routes  taken 
by  the  angels,  which,  just  like  those  taken 
by  men,  must  be  marked  with  signposts 
(e.g.  q 15:14;  see  also  the  term  sabab,  pi. 
asbab,  used  to  designate  the  obligatory 
routes  for  both  men  and  angels  at 
q 18:84-5,  89,  92;  40:36-7;  it  should  be 
noted  that,  for  the  angels,  the  ‘uruj  is  specif- 
ically a movement  of  “descending  and  re- 
ascending” at  q,  15:14;  32:5;  34:2;  57:4; 

70:4).  But  Islamic  tradition  has  continued 
to  recognize  the  jinn’s  ability  to  move  in  all 
spaces  without  needing  to  follow  a trail. 
This  mobility  probably  corresponds  to  an 
ancient  local  belief  that  has  remained 
deeply  embedded,  namely  that  of  the 
notion  vital  in  the  society  of  sixth  and 
seventh  century  Arabia  — of  movement 
from  place  to  place  and  the  concept  of  a 
route. 

Can  it  therefore  be  said  that  the  represen- 
tation of  the  jinn  contained  in  the  Qur’an 


is  essentially  defensive  and,  in  some  ways, 
in  continuity  with  the  past?  The  Qur’an 
confirms  the  division  of  the  earth  into  two 
territories  — that  of  humankind  and  that 
of  the  jinn.  The  formula  contained  in  the 
Qur’an,  al-ins  wa-l-jinn,  “the  humans  and 
the  jinn”  (also,  al-jinn  wa-l-ins),  is  clearly 
dominant  in  the  statements  the  Qur’an 
makes  concerning  the  jinn  for  there  are 
twenty  examples  of  this  conjunction  of 
jinn  and  humanity  (using  the  collective 
noun  jinn:  q 6:112,  128,  130;  7:38,  179; 

17:88;  27:17;  41:25,  29;  46:18;  51:56;  55:33; 
72:5,  6;  using  the  singular  jam  employed  as 
a collective  noun:  £ 55:39,  56,  74;  using  the 
plural  form  al-jinna  wa-l-nds,  “jinn  and  peo- 
ple [or  tribes]”:  q 11:119;  32:13;  114:6).  The 
God  of  the  Qur’an  is  presented  as  master 
of  the  two  spaces.  But  the  ancient  repre- 
sentation of  the  co-existence  of  this  funda- 
mentally bipartite  division  of  the  earth 
(q.v.)  remains  intact. 

With  regard  to  shayatin  al-insi  wa-l-jinni  at 
(4  6:112,  “satanic  men  and  jinn,”  it  could  be 
asked  to  what  the  “satanization”  here 
evoked  corresponds.  Since  the  verse  prob- 
ably belongs  to  the  Medinan  period  (see 
CHRONOLOGY  AND  THE  QUR’an)  it  Can 
doubtless  be  compared  to  the  various  pas- 
sages denouncing  an  “alliance”  (waldj  be- 
tween humans  and  the  “demons”  (shayatin), 
a designation  that  should  be  regarded  as 
another  name  for  the  jinn:  the  infidels 
adopt  these  “demons”  as  allies  (q,  7:27,  30; 
cf.  17:27),  but  the  alliance  will  in  no  case 
benefit  them  (q.  2:16;  see  contracts  and 
alliances;  clients  and  clientage). 
There  is  also  a series  of  occurrences  where 
the  alliance  is  with  “the  Satan,”  the  term 
being  used  as  a proper  name.  He  is  as 
much  a betrayer  of  the  cause  of  human- 
kind as  are  the  “demons,”  and  will  lead 
people  to  their  damnation  (see  reward 
and  punishment):  c 3 25:29  reflects  this 
theme,  that  of  khadhul,  the  “abandonment” 
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of  humanity  by  its  pseudo-ally,  the  Satan 
(see  enemies).  The  same  theme  is  to  be 
found  in  q 25:18  with  the  earlier  deities 
designated  periphrastically  as  “that  which 
is  adored  apart  from  God”  (see  poly- 
theism and  atheism).  These  passages 
correspond  to  the  evolution  of  the  demon- 
ology proper  to  the  Qur’an,  which  ends  up 
individualizing  the  Satanic  figure  in  a sym- 
bolic role  that  seems  to  condense  together 
all  the  negative  aspects  of  the  “demons,” 
variously  named.  Like  an  unavoidable 
figure  of  the  anti-god  he  seems  to  remain 
capable  of  trapping  humans  (e.g.  Q 27:24 
or  58:19). 

The  theme  of  demonization  and  the 
accusation  of  pacts  with  the  jinn  apply 
specifically  to  the  Medinan  enemies  of 
Muhammad  (see  Medina;  opposition  to 
muhammad),  the  “impious”  ( kafirun , the 
ancient  “ingrates”  of  tribal  Arabia,  “those 
who  fail  to  recognize  a benefit  received”; 
see  belief  and  unbelief;  gratitude  and 
ingratitude;  blessing),  the  “hypocrites” 

( munafiqun , formerly  used  of  “cowards,” 
and,  as  noted  by  Watt,  also  the  term  used 
to  designate  Muhammad’s  political  ene- 
mies in  Medina;  see  hypocrites  and 
hypocrisy),  or  however  they  are  named. 

It  is  a technique  of  qur’anic  polemical  dis- 
course (see  polemic  and  polemical 
language)  typical  of  the  Medinan  era, 
corresponding  to  conflict  situations  in 
which  the  religious  argument  often  comes 
to  the  aid  of  the  political  (see  politics  and 
the  qur’an;  language  and  style  of  the 
qur’an).  This  is  in  contrast  to  the  Meccan 
period,  in  which  Muhammad  is  accused  by 
his  own  of  being  “possessed  by  the  jinn.” 
The  antithetical  relationship  between  the 
jinn  as  negative  allies  and  God  as  the  only 
positive  ally  ( wall,  e.g.  q 4:45)  lends  itself  to 
conjecture  about  a “cult”  alleged  to  be 
devoted  to  the  jinn.  In  particular,  some 
qur’anic  passages  that  discuss  the  jinn 


utilize  terminology  similar  to  that  concern- 
ing the  “service”  rendered  to  God:  i.e. 
'ibadat  al-jinn  (there  is  also  a passage  on  the 
“service”  devoted  to  Satan,  q 36:60).  But, 
just  like  people,  the  jinn  must  adore  God 
alone  (q  51:56).  Just  like  humans  they  are 
subjected  to  the  last  judgment  (q.v.; 
q 37:158).  Like  the  “people  of  the  tribes” 
(nas),  a number  of  them  are  destined  for 
hell  (q.v.;  (4  11:119;  for  further  references 
to  the  infernal  destiny  of  the  jinn,  see 
(46:128;  7:38,  179;  32:13;  55:39). 

In  the  Qur’an,  the  theme  of  the  nations 
that  were  destroyed  because  of  their  rebel- 
lion is  also  applied  to  the  jinn  (see  punish- 
ment stories).  One  passage  (0  6:130) 
attributes  to  the  jinn,  after  the  fashion  of 
humans,  “envoys  from  among  you  (min- 
kum)...  who  warned  you”  (see  messenger; 
Warner),  but  this  passage  seems  to  have  its 
origins  in  a form  of  rhetorical  symmetry 
and  nothing  more  is  known  about  it  (see 
form  and  structure  of  the  qur’an; 
rhetoric  of  the  qur’an).  The  disappear- 
ance of  the  “nations”  (umam)  of  the  jinn  is 
also  associated  without  providing  any 
further  detail  - with  that  of  the  human 
“nations”  that  have  disappeared  (q  41:25; 
46:18;  cf.  Q 7:38,  where  disappearance  is 
associated  with  “hell”  (nar);  see  genera- 
tions). This  is  probably  an  extrapolation 
of  the  Qur’an’s  discourse,  bringing  the 
punishment  of  the  impious,  of  the  deniers 
and  of  those  who  fail  to  recognize  the 
“signs”  (q.v.;  ay  at ) of  God  to  its  logical  con- 
clusion. The  jinn  of  the  Qur’an  again  lose 
ground  with  reference  to  their  previous 
status.  They  are  reduced  to  sharing  the 
eschatological  destiny  of  humankind 
(see  eschatology). 

In  this  type  of  passage  it  is  impossible  to 
distinguish  that  which  has  its  origins  in 
beliefs  and  practices  evident  in  seventh- 
century  Arabia  from  that  which  belongs  to 
the  Qur’an’s  polemical  discourse  and  the 
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controversy  pursued  with  enemies  in  an 
attempt  to  confuse  them  by  the  force  of 
words  (cf.  q 2:14,  where  the  hypocrites  are 
with  their  “demons”;  in  (4  6:121,  it  is  these 
demons  who  push  “their  minions”,  i.e. 
Muhammad’s  adversaries,  to  “controversy” 
or  “disputation,”  mujadala,  see  debate  and 
disputation). 

It  is  also  no  easy  task  to  uncover  the  real- 
ity of  the  belief  that  is  being  fought  over  in 
the  tangled  Meccan  passages  about  a “cult 
of  angels”  ('ibadat  al-mala’ika)  — which 
seems  to  become  confused  with  a cult  of 
the  jinn  (q  34:41;  cf.  also  the  “invoca- 
tion,” 'awdh,  addressed  to  the  jinn  in 
q 72:6)  — and  about  the  representation  of 
angels  as  “daughters”  (banat)  of  God 
(ft  6:100;  16:57;  37:I49>  153;  43:j6;  52:39)- In 
ft  37:150-2  it  is  a question  of  a belief  in  the 
fact  that  the  lord  is  said  to  have  procreated 
angels  of  the  female  gender  (q.v.),  while  in 
verse  158  of  the  same  sura,  a form  of  “kin- 
ship” (nasab)  is  alleged  between  God  and 
the  jinn.  In  q 6:100,  the  jinn  are  said  to  be 
“associates”  (shuraka)  of  God  while  the 
“daughters  of  God”  are  once  again 
evoked.  It  appears  that  in  this  polemic, 
pseudo-angelized  figures  are  being  reduced 
to  jinn,  the  pseudo-angelized  figures  who, 
in  the  final  analysis,  would  seem  to  be  the 
tribes’  local  protecting  goddesses  who  are 
to  disappear  slowly  but  surely  under  a vari- 
ety of  disguises  (see  the  remarks  made  by 
Wellhausen  [Reste,  24]  regarding  the  term 
“daughter  of  God,”  which  he  compares  to 
the  representation  of  the  Beney  Elohini).  In 
all  likelihood  it  is  also  a way  of  reducing 
them  to  a minor,  subordinate  role  by 
declaring  that,  just  like  humans,  they  are 
“created  beings.”  And  yet  their  nature  is 
stated  to  be  different  from  that  of  human- 
kind. The  Qur’an  says  that  they  are  made 
from  nar.  The  usual  translation,  “fire,” 
probably  makes  no  sense  in  the  context. 
The  image  conjured  up  is  that  of  a repre- 


sentation of  wreaths  of  smoke  and  mirages 
of  “the  burning  air  of  the  solar  day”  and 
not  that  of  flames.  This  metaphorical 
transposition  could  also  be  recognized  in 
the  numerous  qur’anic  uses  of  the  concept 
of  nar  (regarding  the  nature  of  the  jinn, 
see  q 15:27,  “created  from  the  fire  of  al- 
samum”;  and  o 55:15,  min  marijin  min  narin, 
a difficult  formulation  which  would  make 
the  jinn  “unformed  beings  created  from 
the  reverberated  heat”  and  not,  as  in 
some  translations  - - such  as  that  of  Kazi- 
mirski  - beings  created  from  a “pure  fire 
without  smoke”;  see,  for  an  attempt  at  a 
more  precise  explanation  of  the  two  pas- 
sages, Chabbi,  Seigneur,  190  f.). 

But  this  difference  in  nature  that  the 
Qur’an  is  constrained  to  admit,  can  only 
permit  the  jinn  to  retain  powers  that 
enable  them  to  outclass  humans.  Thus, 
although  the  jinn  are  no  longer  able  to 
hear  what  heaven  says  about  destiny,  they 
are  nonetheless  still  represented  as  being 
perfectly  capable  of  rising  up  to  heaven 
without  divine  assistance.  The  divine  guard 
at  the  gates  of  heaven  requires  all  of  its 
powers,  launching  against  them  “fiery 
traces”  (shihab),  to  throw  them  back  to 
earth  and  prevent  them  from  collecting  the 
secrets  of  the  future  (q  37:10;  72:8-9).  A 
further  valiant  deed  could  have  been  cred- 
ited to  a jinn  of  Solomon’s  court  who  is 
said  to  be  cifrit  (q.v.),  “very  skillful  and 
crafty.”  He  suggested  to  his  master  that,  in 
an  instant,  he  could  bring  him  the  throne 
of  the  queen  of  Sheba  (see  BiLqls);  but 
the  jinn  does  not  have  the  time  to  demon- 
strate his  powers  (which  are  manifestly 
seen  as  effective)  since  his  place  is  taken 
by  a more  suitable  member  of  the  king’s 
retinue  - - one  who  “knew  the  scrip- 
ture” — who  accomplished  the  mission 
“in  the  twinkling  of  an  eye”  (q  27:39-40). 

In  fact,  therefore,  the  approach  taken  by 
the  Qur’an  to  the  jinn  seems  to  be  para- 
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doxical.  A final  quotation  will  demonstrate 
another  way  in  which  the  Qur’an  treats 
them:  their  persistent  power  can  be  per- 
ceived as  a constant  theme  when  the 
Qur’an  itself  appeals  to  their  testimony 
(see  witnessing  and  testifying)  in  order 
to  convince  men  who  refuse  to  believe. 
These  are  the  “believingjinn,”  called  to 
aid  in  attesting  to  the  pre-eminence  of  a 
quran  (a  verbal  noun  designating  “the  mes- 
sage faithfully  transmitted”  and  not  yet 
Qur’an  as  a proper  noun)  that  they  have 
heard  by  chance  and  that  they  call  “mar- 
velous” (‘ajab,  q 72:1;  see  marvels; 
miracle).  If  the  jinn  themselves  are  con- 
vinced, how  could  humans  not  be  con- 
vinced? The  reasoning  must  have  been 
seen  as  incontestable. 

A non-Arabic  origin  of  the  word  jinn  is 
not  immediately  traceable,  even  though  it 
is  cognate  to  the  root  j-n-n,  present  in  most 
of  the  ancient  Semitic  languages,  albeit  as 
a designation  of  a garden  or  a cultivated 
place  with  trees  (the  Hebrew  gan;  this  latter 
meaning  is  retained  in  Arabic,  wherein  the 
triliteral  root  j-n-n  is  used  to  designate  a 
“cover”  of  vegetation).  On  the  other  hand, 
the  Ethiopic  ganen  has  the  meaning  of 
“demon,  evil  spirit.”  Sometimes  this  Ethio- 
pic term  is  said  to  be  of  Syriac  origin 
(Leslau,  Dictionary,  198),  from  the  root  g-n-n, 
“recover,  reside  in,  descend  upon”  (this  is 
used  of  the  Holy  Ghost,  see  Payne  Smith, 
Dictionary,  73;  see  holy  spirit).  But  Syriac 
(see  syriag  and  the  qur’an)  does  not 
appear  to  provide  the  negative  meaning 
“possessed,”  a meaning  well-attested  in 
Arabic  and  Ethiopic.  It  is  probable,  there- 
fore, that  this  latter  meaning  of  jinn  is  a 
development  specific  to  Arabic,  which 
passed  into  Ethiopic.  At  any  rate,  the  term 
jinn,  with  its  derivatives  jam,  jinna,  jinnT  (in 
the  masculine,  the  feminine  and  the  col- 
lective, respectively),  is  fully  attested  in  the 
Arabic  of  the  era  of  the  Qur’an.  The  rep- 


resentation and  perception  of  the  perma- 
nent encounter  with,  and  the  otherness  of, 
these  metamorphic  beings  lend  support  to 
their  imaginary  existence  in  the  minds  of 
people.  The  Qur’an  strives  to  turn  to  its 
God’s  advantage  the  fear  inspired  by  the 
jinn  and  to  annihilate  the  powers  attrib- 
uted to  them  by  the  pastoral  and  nomadic 
societies  of  western  Arabia.  Nevertheless, 
these  strange  creatures  have  continued  to 
exist  in  a particularly  intense  manner  in  a 
wide  variety  of  disguises  in  the  collective 
imaginings  of  Islamic  societies.  They  en- 
countered and  merged  with  other  super- 
natural beings  already  long  resident  in  the 
territories  conquered  by  Islam.  Some  of 
these  retained  their  original  names  such  as, 
for  instance,  the  div  in  Iran.  Others  would 
lose  their  identity,  at  least  in  appearance, 
and  be  assimilated  with  the  figures,  most 
surely  negative,  that  can  be  definitively 
identified  as  jinn. 

Jacqueline  Chabbi 
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Jizya  see  poll  tax;  taxation 

Job 

One  of  the  prophetic  figures  preceding 
Muhammad  common  to  the  Jewish,  Chris- 
tian and  Islamic  traditions  (see  prophets 
and  prophethood).  Job  (Ayyub)  is  men- 
tioned in  only  four  pericopes:  (3  6:83-7  and 
4:163  set  him  in  the  company  of  the  proph- 
ets while  q 38:41-2  and  q 21:83-4  allude  to 
his  distinctive  vocation  and  charisma. 

In  q 6:83-90,  together  with  Abraham 
(q.v.),  Isaac  (q.v.),  Jacob  (q.v.),  Noah  (q.v.), 
David  (q.v.),  Solomon  (q.v.),  Joseph  (q.v.), 
Moses  (q.v.)  and  Aaron  (q.v.),  Zechariah 
(q.v.),  John  (see  john  the  baptist),  Jesus 
(q.v),  Elias  (see  Elijah),  Ishmael  (q.v.), 
Elisha  (q.v.),  Jonah  (q.v.)  and  Lot  (q.v.),  he 
is  included  among  those  God  has  guided, 
chosen  and  preferred  to  ordinary  human- 
kind (see  election),  to  whom  he  has  given 
scripture  (see  book;  scripture  and  the 
qur’an),  authority  (q.v.),  prophethood 
and  whose  example  is  to  be  followed.  In 
q 4:163,  Job  is  named  among  those  to 
whom  a revelation  (see  revelation  and 
inspiration)  has  been  given  so  that  hu- 
mans will  not  be  able  to  claim  ignorance 
(q.v.)  of  God’s  will.  The  names  given 
include  those  mentioned  in  the  pericope 
cited  above  — omittingjoseph,  Zechariah, 
John,  Elias,  Elisha  and  Lot,  but  adding 
“the  tribes”  [al-asbat,  see  children  of 
Israel;  tribes  and  clans),  and  two  gen- 
eral categories  subsuming  all  the  other 
prophets,  those  mentioned  to  Muhammad, 
and  those  not  mentioned  to  him. 

As  for  Job’s  special  character,  q 38:41-2 


presents  Job  calling  to  his  lord,  “Satan  (see 
devil)  has  indeed  touched  me  with  hard- 
ship and  pain  (see  trial).”  God  responds 
to  his  cry,  “Scuff  [the  earth]  with  your 
foot.  Here  is  [water]  a place  to  cleanse 
yourself,  [it  is]  cooling,  it  is  drink.”  Job 
obeys.  A spring  appears  in  which  he  bathes 
and  from  which  he  drinks.  His  kin  and  “the 
like  of  them  with  them”  are  restored  to 
him  as  an  act  of  divine  mercy  (q.v.).  God 
then  (q  38:44)  commands  him  to  strike 
“her”  (the  ellipsed  pronoun  in  fa-drib  bihi 
has  no  explicit  referent)  with  a sprig  of 
leaves  in  order  to  keep  an  oath  he  has 
made  (see  oaths).  The  pericope  ends  with 
a formula  of  praise  — “How  excellent  a 
servant!  Constantly  was  he  turned  [to 
God]”  (ni‘ma  l-labdu  innahu  awwab)  - -which, 
in  q 38:30,  celebrates  the  virtues  of  Solo- 
mon, the  only  other  prophet  to  be  honored 
with  this  formula,  q 21:83-4  likewise  tells  of 
Job’s  call  to  his  lord,  God’s  hearing  of  him, 
removal  of  the  hurt  upon  him,  restoration 
of  what  he  had  lost,  and  his  praise  of  God 
as  “most  merciful  of  the  merciful.” 

Both  of  the  pericopes  that  indicate  Job’s 
special  character  are  allusive,  but  the  exe- 
getical  tradition  (see  exegesis  of  the 
qUR’AN:  CLASSICAL  AND  MEDIEVAL),  as 
summarized  by  al-J’abarl  (d.  310/923; 

Tafsir,  ad  loc.),  supplies  an  inter-text  in  the 
light  of  which  they  may  be  understood.  Job 
cried  out  because  God  had  allowed  Satan 
to  put  him  to  the  test  by  destroying  his  live- 
stock, slaying  his  kin,  and  afflicting  him 
with  a painful  disease  (see  illness  and 
health).  Because  he  remained  faithful 
while  put  to  the  test,  God  heard  his  cry, 
healed  him  with  a miraculous  spring,  and 
restored  to  him  two-fold  both  his  kin,  and 
the  property  taken  from  him.  The  person 
to  be  struck  with  a sprig  in  q 38:44  refers  to 
his  wife.  She  alone,  during  his  illness,  had 
not  deserted  him.  But  she  was  tempted  by 
Satan,  to  whom  she  had  urged  Job  to  sacri- 
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fice  a kid  in  order  to  be  healed.  Job  swore 
an  oath  (see  oaths)  that  if  cured,  he  would 
punish  her  with  a hundred  lashes.  Because 
of  her  faithfulness,  God  alleviated  this 
punishment,  telling  Job  to  strike  her  once 
with  a sprig  of  one  hundred  leaves. 

In  the  light  of  this  inter-text,  the  status 
and  role  of  Job  in  the  divine  economy  of 
prophetic  guidance  is  clear.  These  two 
pericopes  present  Job’s  distinctive  cha- 
risma, that  of  patience  in  enduring  unde- 
served suffering  without  challenging  God 
to  explain  his  wisdom  (q.v.)  in  putting  him 
to  the  test  (see  trust  and  patience).  The 
story  of  Job  in  the  Qur’an  then  is  under- 
stood primarily  as  a reward  narrative  (see 
blessing),  with  an  emphasis  different  from 
that  of  the  story  of  Job  in  the  Bible. 

A.H.  Johns 
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John  the  Baptist 

The  New  Testament  herald  of  Jesus  (q.v.) 
who  also  figures  in  the  Qur’an  (see  scrip- 
ture and  the  qur’an).  John  the  Baptist, 
son  of  Zechariah  (q.v.),  called  in  Arabic 
Yahya  b.  Zakariyya,  is  mentioned  by  name 
five  times  in  the  Qur’an.  In  Q.  3:39,  John  is 
described  as  noble,  chaste  and  a prophet 
who  will  “witness  the  truth  (q.v.)  of  a word 
from  God,”  that  is,  Jesus  (see  prophets 
and  prophethood;  word  of  god;  wit- 
nessing and  testifying),  q 6:85  speaks  of 
John  along  with  Zechariah,  Jesus  and  Elias 
(see  Elijah)  as  being  of  the  “righteous.” 
q 19:7  announces  the  forthcoming  birth  of 
John  to  Zechariah  (see  good  news)  with 
the  remark  that  this  name  was  being  used 
for  the  first  time  (or  that  this  was  the  first 
prophet  by  that  name;  cf.  Luke  1:59-63). 
q 19:12  conveys  the  command  to  John  to 
be  a prophet  with  a book  (q.v.;  usually 
taken  by  Muslim  exegetes  [see  exegesis  of 
the  jiur’an:  classical  and  medieval]  to 
mean  that  John  confirms  the  Torah  [q.v.], 
not  that  he  brought  a new  scripture), 
q 21:90  explains  that  John’s  birth  was  a 
response  to  Zechariah’s  prayer,  and  the 
curing  of  his  wife’s  barrenness.  The  spell- 
ing of  the  name  Yahya  for  Yohanan  is 
known  from  pre-Islamic  times  and  is  prob- 
ably derived  from  Christian  Arabic  usage 
(see  Christians  and  Christianity).  Mus- 
lim exegetes  frequently  trace  the  name  to  a 
root  sense  of  “to  quicken”  or  “to  make 
alive”  and  connect  this  to  the  barrenness  of 
John’s  mother  and  to  his  people’s  absence 
of  faith,  themes  that  are  present  in  the 
Qur’an. 

Although  the  qur’anic  details  of  the  story 
of  John  are  few,  extended  discussions  con- 
cerning him  have  arisen  throughout  Mus- 
lim history.  For  example,  the  idea  that  John 
was  “chaste”  (hasur)  provoked  a good  deal 
of  debate  (see  abstinence;  asceticism). 


J O NAH 


52 


In  their  discussions  of  q 3:39,  some  exe- 
getes  understood  this  word  to  be  intended 
in  its  sexual  sense  of  being  incapable  of 
coitus  (“he  had  a penis  no  bigger  than  this 
piece  of  straw,”  Tabari,  Tafsir,  vi,  377,  a 
prophetic  hadlth  on  the  authority  of  Sa'ld 
b.  al-Musayyab)  or  of  abstaining  from  it. 
Other  exegetes  rejected  that  view,  for  it 
would  suggest  some  sort  of  imperfection 
on  the  part  of  the  prophet,  and  argued 
that  the  word  means  only  that  John  was 
free  from  impure  actions  and  thoughts, 
and  that  it  does  not  preclude  John’s  having 
been  married  (see  marriage  and 
divorce)  and  fathering  children  (q.v.). 

The  Muslim  rendering  of  the  birth,  life 
and  death  of  John  have,  in  general,  been 
elaborated  on  the  basis  of  the  Christian 
accounts.  John,  it  is  said,  was  born  six 
months  prior  to  Jesus.  He  became  a 
prophet,  traveled  to  Palestine,  met  and 
baptized  Jesus  in  the  Jordan  river  and 
departed  with  twelve  disciples  to  teach  the 
people  (see  apostle;  baptism).  At  the 
instigation  of  Salome,  Herod  had  John  put 
to  death  prior  to  Jesus’  death  and  ascen- 
sion. Many  of  the  accounts,  however,  have 
become  confused  and  place  John’s  life  in 
the  era  of  Nebuchadnezzar.  This  is  espe- 
cially evident  in  stories  related  to  John’s 
death  (which  is  not  mentioned  in  the 
Qur’an).  The  Israelite  king  Josiah,  it  is 
said,  killed  John,  the  son  of  Zechariah,  and 
Nebuchadnezzar  attacked  Jerusalem  (q.v.) 
as  a result.  In  these  accounts,  the  king’s 
action  is  motivated  by  his  desire  to  marry 
his  own  niece,  an  action  of  which  John  dis- 
approved. The  conspiracy  of  the  girl’s 
mother  then  led  to  the  death  of  John  (cf. 
the  story  of  Salome,  Matt  14:1-11;  Mark 
6:16-29).  Nebuchadnezzar  invaded  in  order 
to  solve  problems  that  arose  as  a result  of 
John’s  death  (or  God  simply  inspired  him 
to  do  so).  The  source  of  this  chronological 
confusion  is  likely  found  in  the  name  Zech- 


ariah (a  name  which  had  already  occa- 
sioned confusion  within  the  biblical  tradi- 
tion) with  a conflation  taking  place  of  the 
author  of  the  biblical  book  of  Zechariah, 
the  Zechariah  of  Isaiah  8,  the  prophet 
Zechariah  of  2 Chronicles  24:22  (who  was 
killed  by  King  Joash),  and  Zakariyya,  the 
father  of  John.  Al-Tabari  (d.  310/923),  in 
recounting  these  traditions,  indicates  that 
he  is  well  aware  that  many  regard  these 
stories  as  false  and  based  on  a historical 
error,  there  being  461  years  between  the 
lives  of  Nebuchadnezzar  and  John  the 
Baptist. 

Andrew  Rippin 
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Jonah 

One  of  the  prophets  mentioned  in  both 
the  Bible  and  the  Qur’an  (see  prophets 
and  prophethood).  Jonah  (Yunus  b. 
Mittai,  Heb.  Jona  ben  Amittai)  is  named 
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five  times  in  the  Qur’an:  q 4:163  lists  him 
together  with  Abraham  (q.v.),  Jesus  (q.v.) 
and  other  prophets  who  have  received  rev- 
elations (see  REVELATION  AND  INSPIRA- 
TION); as  rightly-guided  he  is  cited  together 
with  Zechariah  (q.v.),  Jesus  and  other 
prophets  in  Q 6:85-86;  his  people  (qawrni 
Yunus)  were,  according  to  q 10:98,  the  only 
ones  who  escaped  divine  punishment  be- 
cause they  had  repented  (see  punishment 
stories;  repentance  and  penance). 

As  told  in  the  Qur’an,  the  story  of  Jonah 
resembles  in  many  details  the  account  nar- 
rated in  the  biblical  book  of  Jonah.  Jonah, 
also  called  Dhu  1-Nun  (“the  man  of  the 
whale”),  rebelled  against  God’s  mission, 
ran  away  in  wrath,  was  swallowed  by  the 
fish,  praised  God,  confessed  his  sin  in  the 
belly  of  the  fish,  and  was  thrown  ashore 
(q  21:87-8).  This  and  the  rest  of  the  story 
is  told  in  q 37:139-48:  When  he  was  saved, 
he  found  shade  under  a tree,  and  was  sent 
“to  a hundred  thousand  or  more.”  In 
Q,  68:48-50,  Muhammad  is  admonished 
to  wait  with  patience  (see  trust  and 
patience)  for  the  command  of  the  lord, 
and  not  to  behave  like  “the  man  of  the 
fish”  (sahib  al-hut),  who  went  away  without 
God’s  permission. 

Muslim  tradition  as  expressed  in  qur’anic 
commentary  ( tafsir , see  exegesis  of  the 
qur’an:  classical  and  medieval)  and 
the  “tales  of  the  prophets”  (qisas  al-anbiya) 
embellished  the  short  account  given  in  the 
Qur’an  with  many  details,  continuing  Jew- 
ish and  Christian  teachings  (see  scripture 
AND  THE  qur’an;  MYTHS  AND  LEGENDS  IN 
the  qur’an).  There  are  two  different  ver- 
sions of  the  story,  one  following  in  broad 
lines  the  biblical  account,  while  the  other 
has  a somewhat  different  sequence  of 
events.  The  first  relates  that  Jonah  deliv- 
ered his  message  in  Nineveh  and  went 
away  in  wrath  when  people  did  not  follow 
him  and  divine  punishment  did  not  arrive 


promptly.  He  went  on  board  a ship,  was 
swallowed  by  the  fish,  cast  ashore,  and 
returned  to  Nineveh.  Upon  his  arrival,  he 
found  that  in  his  absence  the  inhabitants 
had  repented  and  punishment  had  been 
suspended.  So  he  settled  there.  According 
to  other  accounts,  he  took  to  wandering 
about  as  an  ascetic,  accompanied  by  the 
king  of  Nineveh  who  had  renounced  the 
throne,  ceding  it  to  a shepherd  who  had 
assisted  Jonah  on  his  way  back  to  the  city. 

A full  account  of  Jonah’s  biography  has 
been  provided  by  al-Kisa’l  (Qisas,  296-301; 
Eng.  trans.  in  id.,  Tales,  321-6).  Jonah  was 
born  when  his  mother  Sadaqa  was  far 
beyond  the  age  of  childbearing.  In  his 
early  life  he  practiced  asceticism  (q.v.);  then 
he  married  Anak,  the  daughter  of  Zaka- 
riyya  b.  Yulianna,  a rich  merchant  of 
Ramla.  When  he  was  called  to  prophet- 
hood  he  went  to  Nineveh,  accompanied  by 
his  wife  and  two  sons.  He  lost  them  as  he 
crossed  the  Tigris.  Jonah  was  rebuked 
while  preaching  in  Nineveh  and  he  left  the 
city  because  of  imminent  punishment, 
watched  the  city  from  a nearby  hill,  went 
on  board  a ship,  was  swallowed  by  the  fish 
and  cast  ashore,  and  was  reunited  with  his 
family  on  his  way  back  to  Nineveh.  Find- 
ing the  inhabitants  in  a state  of  happiness 
he  spent  the  rest  of  his  life  there. 

The  story  of  Jonah  posed  theological 
problems  for  Muslims,  as  it  had  for  Jews 
and  Christians.  Jews  took  offence  at  the 
sending  of  an  Israelite  prophet  to  the 
pagans,  whereas  Christians  saw  in  him  the 
model  of  evangelization  to  the  heathens. 
This  is  mirrored  in  Muslim  tradition  in  a 
story  with  an  obviously  Jewish  or  Judeo- 
Christian  background  (see  jews  and 

JUDAISM;  CHRISTIANS  AND  CHRISTIANITY): 

King  Hezekiah,  on  the  advice  of  Isaiah 
(q.v.),  ordered  Jonah  to  bring  back  the 
tribes  in  exile  who  had  been  abducted  by 
the  king  of  Nineveh.  Angry  at  the  king, 
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Jonah  went  away,  was  swallowed  by  the 
fish,  repented  of  his  disobedience  (q.v.), 
was  cast  ashore  and  then  went  to  Nineveh 
to  accomplish  his  mission.  The  inhabitants 
first  rebuked  him,  but  finally  they  let  the 
Israelites  go. 

Another  problem  was  Jonah’s  anger.  He 
was  angry  because  God  had  postponed 
punishment  for  Nineveh  ( Jon  4:1).  This  is 
likewise  told  in  q.  21:87:  “When  he  de- 
parted in  wrath  (idh  dhahaba  mughadiban) .” 
Yet,  this  is  rather  vague,  leaving  open  the 
reason  for  Jonah’s  emotional  reaction  (cf. 
e.g.  Schwarzbaum,  Biblical  and  extra-biblical 
legends,  112).  As  Muslims  did  not  consider  it 
acceptable  for  a prophet  to  show  such  an 
attitude  toward  God’s  orders  (see  obe- 
dience), they  offered  alternative  explana- 
tions: He  was  enraged  at  King  Hezekiah 
who  had  ordered  him  to  go  to  Nineveh  on 
the  advice  of  a prophet  but,  evidently, 
without  any  divine  instruction.  Another 
solution  was  to  declare  the  obstinacy  of  the 
people  of  Nineveh  as  the  cause  of  Jonah’s 
wrath  (see  insolence  and  obstinacy).  A 
third  explanation  was  his  being  angry  at 
the  urgency  of  his  mission:  The  angel 
Gabriel  (q.v.),  who  brought  the  orders,  did 
not  allow  him  any  time  for  preparation, 
not  even  to  put  on  his  sandals.  Jonah  there- 
fore went  away  in  anger,  seeking  refuge  on 
board  a ship.  His  refusal  to  transmit  the 
message  was  a grave  offence,  indeed.  An- 
other offence  was  his  departure  — without 
God’s  permission  — from  Nineveh  be- 
cause the  punishment  of  its  inhabitants 
was  not  forthcoming.  In  (5  68:48,  Muham- 
mad is  cautioned  against  making  such  an 
emigration  (q.v.;  hijra)  without  waiting  for 
divine  permission.  Jonah  repented  in  the 
belly  of  the  fish,  confessing  that  he  was  a 
sinner:  “I  was  indeed  wrong  ( inmkuntu  mina 
l-ldlimin,  q 21:87).” 

Another  question  with  theological  impli- 
cations is  the  doubt  (see  uncertainty) 
Jonah  had  about  God’s  omnipotence  (see 

POWER  AND  IMPOTENCE;  FREEDOM  AND 


predestination),  q,  21:87,  fa-zanna  an  lan 
naqdira  ’alayhi,  may  be  translated  “He  imag- 
ined that  we  had  no  power  over  him.”  Two 
answers  were  found  to  avoid  the  accusation 
of  unbelief  (see  belief  and  unbelief): 

One  was  that  Jonah  did  not  expect  impris- 
onment in  the  narrow  belly  of  the  fish, 
qadara  meaning  “to  measure  the  size,”  not 
only  “to  have  power.”  Another  solution 
was  to  provide  the  phrase  with  a question 
mark.  On  the  other  hand,  being  swallowed 
by  a fish  was  not  the  proper  punishment  of 
one  who  questioned  God’s  omnipotence. 
God,  however,  granted  Jonah  a loan  (salaf) 
because  he  had  displayed  piety  (q.v.)  and 
devotion  before  he  was  disobedient.  God, 
therefore,  was  not  ready  to  leave  him  to  the 
devil  (q.v.),  and  instead  punished  him  by 
locking  him  up  in  the  belly  of  the  fish  for 
some  time.  “Had  it  not  been  that  he  glori- 
fied God”  (fa-law  la  annahu  kana  min 
al-musabbihin)  before  he  refused  to  obey 
God’s  orders  “he  would  certainly  have 
remained  inside  the  fish  till  the  day  of  res- 
urrection” (q.v.;  q 37:143  fi).  His  imprison- 
ment in  the  belly  of  the  fish  was  not  a 
punishment  (cuquba),  but  a correction 
(1 ta’dtb , see  chastisement  and  punish- 
ment; reward  and  punishment). 

Because  Jonah  was  impatient,  he  does  not 
belong  to  the  prophets  of  “inflexible  pur- 
pose” ( ulu  l-  !azm,  Q 46:35)  praised  for  their 
patience.  He  was  saved  because  he  prayed 
when  he  was  in  distress  (see  prayer). 
Therefore,  he  is  a model  for  the  pious 
Muslim  in  case  of  need.  He  is  likewise  a 
model  for  the  penitent.  His  mother  con- 
ceived him,  according  to  al-Kisa’i  ( Qisas , 
296;  Tales,  321),  on  the  eve,  i.e.  the  day 
before  ‘Ashura,  the  Jewish  Day  of  Atone- 
ment. This  means  that  Jonah  was  destined 
for  atonement.  In  Jewish  life,  the  eve  of  the 
Day  of  Atonement  had  taken  on  the  char- 
acter of  a festival  (see  fasting;  festivals 
and  commemorative  days).  It  was  a Fri- 
day, as  al-Krsa’l  adds,  and  it  was  on  that 
day  that  the  punishment  of  Nineveh  was 
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cancelled  (cf.  RazI,  Tafsir,  ad  q 10:98).  It 
can  parenthetically  be  remarked  that  the 
book  of  Jonah  is  read  in  synagogues  during 
the  Day  of  Atonement  afternoon  service. 

The  church  fathers  explained  Jonah’s 
sojourn  of  three  days  in  the  belly  of  the 
fish  and  his  salvation  as  a prefiguration  of 
the  death  and  resurrection  of  Jesus.  The 
length  of  his  sojourn  in  the  fish  is,  however, 
not  mentioned  in  the  Qur’an.  Muslim  tra- 
dition narrates  three  days,  though  other 
figures  have  also  been  proposed,  ranging 
from  one  day  to  one  month  or  forty  days. 

Heribert  Busse 
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Joseph 

The  son  of  Jacob  (q.v.;  Ya'qub),  whose 
story  is  told  in  Surat  Yusuf  (‘Joseph”),  the 
twelfth  sura  of  the  Qur’an.  This  sura  is  de- 
voted to  the  story  of  Joseph  (Yusuf)  and,  as 
such,  it  is  the  Qur’an’s  longest  sustained 
narrative  of  one  character’s  life.  The  sura’s 


in  verses  (ayat)  relate  events  in  Joseph’s  life 
ranging  from  his  youthful  conversations 
with  his  father  Jacob  and  his  brothers  (see 
benjamin;  brother  and  brotherhood), 
conversations  that  lead  to  Joseph’s  exile 
and  imprisonment,  to  the  resolution  of  the 
family’s  conflicts  through  divine  guidance 
and  inspiration  (see  revelation  and 
inspiration),  q 12:3  announces  that  “the 
best  of  stories”  (ahsan  al-qasas),  is  to  be 
related  (see  narratives).  Qur’an  com- 
mentaries differ  as  to  whether  this  is  a 
direct  reference  to  the  story  at  hand  or  a 
more  general  statement  on  the  nature  of 
qur’anic  narrative.  Those  commentators 
who  see  Joseph’s  as  the  best  of  all  stories 
give  a multiplicity  of  reasons  for  its  super- 
iority (see  myths  and  legends  in  the 
qur’an).  “It  is  the  most  beautiful  because 
of  the  lessons  concealed  in  it,  on  account 
of  Joseph’s  generosity,  and  its  wealth  of 
matter  - in  which  prophets  (see  prophets 
and  prophethood),  angels  (see  angel), 
devils  (see  devil),  jinn  (q.v.),  men,  animals, 
birds  (see  cosmology;  animal  life),  rul- 
ers (see  kings  and  rulers;  community 
and  society  in  the  qur’an),  and  sub- 
jects play  a part”  (Tha'labl,  Qisas, 
ad  loc.). 

Throughout  the  sura,  there  are  interjec- 
tions that  exhort  the  believers  to  see  the 
hand  of  God  in  human  affairs  and  to  rec- 
ognize the  power  of  true  prophecy  (q  12:7, 
56-7).  Joseph  can  thus  be  seen  as  exempli- 
fying the  basic  paradigm  of  the  Qur’an: 
he  is  a prophet  (nabi)  who  is  derided  and 
exiled,  but  is  eventually  vindicated  and 
rises  to  prominence.  As  such,  he  serves  as 
a model  for  the  life  of  Muhammad  and 
many  of  the  qur’anic  commentaries  ( tafasir, 
see  exegesis  of  the  qur’an:  classical 
and  medieval)  see  this  as  a central  theme 
and  function  of  the  sura  (see  also  opposi- 
tion to  muhammad).  This  interpretation 
is  strengthened  by  the  “occasions  of  revela- 
tion” (q.v.;  asbab  al-nuzul ) tradition,  which 
places  the  circumstance  of  Surat  Yusuf’s 
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revelation  at  the  point  where  Muhammad 
is  challenged  by  skeptics  who  doubt  his 
knowledge  of  the  narratives  of  the  Chil- 
dren of  Israel  (q.v.;  banu  Isra%  Baydawl, 
Anwar).  The  sura  is  one  response  to  this 
challenge,  and  is  thus  greatly  detailed 
and  includes  information  not  known  from 
earlier  tellings  of  the  stories  of  Jacob’s 
family. 

In  his  commentary  on  the  opening  of  the 
sura,  “These  are  the  signs  of  the  manifest 
book”  (q  12:1),  al-BaydawI  offers  an  alter- 
native reading  to  the  simple  meaning  of 
the  text.  He  explains  it  thus:  “This  is  the 
sura  which  makes  plain  to  the  Jews  that 
which  they  asked. . . it  is  recorded  that  their 
learned  men  said  to  the  chiefs  of  the  poly- 
theists, ‘Ask  Muhammad  why  Jacob’s  fam- 
ily moved  from  Syria  (q.v.)  to  Egypt  (q.v.), 
and  about  the  story  of  Joseph,’  whereupon 
this  sura  was  revealed.”  On  one  occasion 
Muhammad  is  asked  for  even  greater  de- 
tail, whereupon  he  reveals  the  names  of 
the  stars  (see  planets  and  stars)  that 
Joseph  saw  in  his  dream  (cf.  Zamakhsharl, 
Kashshaf;  see  jews  and  Judaism). 

Dreams  (see  dreams  and  sleep)  are  cen- 
tral to  this  narrative.  Joseph’s  dream  of 
ascension  to  power,  an  ambition  so  bit- 
terly resented  by  his  brothers,  is  featured 
in  q 12:4-7.  The  king  of  Egypt’s  (see 
pharaoh)  dreams  trouble  him,  they  are  “a 
jumble  of  dreams”  (adghathu  ahlamin),  and 
only  Joseph  can  offer  the  true  interpreta- 
tion (q  12:43-9).  Here  one  can  see  the 
compression  of  narrative  at  work  in  the 
sura.  While  in  the  Joseph  narratives  of 
the  Hebrew  Bible,  both  dream  epi- 
sodes those  of  Joseph  and  those  of  the 
Pharaoh  have  two  dreams  each,  the 
Qur’an  tells  of  only  one  dream  for  each 
figure.  The  essence  of  their  messages  is 
conveyed  through  the  manner  in  which 
these  dreams  are  written  and  their  ex- 
pressed interpretations  (see  scripture 
AND  THE  Qur’an). 


The  two  dream  episodes  are  separated 
by  that  section  of  the  narrative  that  has 
received  the  most  exegetical  and  literary 
attention  (both  in  Islamic  and  Western 
culture):  the  episode  in  which  his  master’s 
wife  attempts  to  seducejoseph  (q  12:23-31). 
The  reasons  for  Joseph’s  rejection  of  the 
unnamed  older  woman  are  not  directly 
stated.  Rather,  it  is  related  that  he  was  led 
away  from  temptation  when  he  saw  the 
“proof  of  his  lord”  ( burhan  rabbihi,  q 12:24), 
variously  interpreted  as  an  image  of  the 
master  of  the  house  or  as  an  image  of  his 
father  Jacob.  Other  interpretations  under- 
stand the  interruption  as  a “call”  of  divine 
origin  telling  Joseph  not  to  sin  or  as  the 
actual  appearance  on  the  wall  of  qur’anic 
verses  warning  against  sin  (see  sin,  major 
and  minor;  adultery  and  fornication; 

SEX  AND  SEXUALITY). 

Joseph’s  adventure  with  his  master’s  wife 
and  his  subsequent  encounter  with  “the 
women  of  the  city”  lead  him  to  prison,  a 
prison  from  which  he  is  freed  after  he  in- 
terprets the  king’s  dream.  The  Qur’an  here 
emphasizes  Joseph’s  innocence  and  sets  the 
stage  for  the  second  half  of  the  narrative 
to  unfold.  This  latter  half  of  Surat  Y Usuf  is 
focused  on  the  dramatic  encounters  be- 
tween Joseph  and  his  family.  Shuttling  be- 
tween their  father  Jacob  and  their  brother 
Joseph,  the  brothers  (who  remain  un- 
named), seek  a resolution  of  the  family 
conflict.  Before  the  brothers  and  their 
father  enter  Egypt  together  (q  12:100)  the 
conflict  is  resolved.  Joseph  assures  his 
brothers  that  they  will  not  be  blamed  and 
Jacob  is  told  that  his  children  are  forgiven. 
As  the  narrative  closes,  the  sura  exhorts  the 
reader/listener  to  see  the  actions  of  God 
at  work  in  this  story,  actions  which  are 
made  manifest  only  through  God’s  mes- 
sengers (see  messenger). 

Joseph’s  name  appears  in  two  suras 
other  than  Surat  Yusuf.  In  a list  of  earlier 
prophetic  figures,  Joseph’s  name  appears 
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between  those  of  Job  (Ayyob)  and  Moses 
(Musa;  q 6:84).  On  this  same  theme  of 
Joseph  as  one  of  the  earlier  messen- 
gers — and  thus  a predecessor  of,  and 
model  for,  Muhammad  — see  £ 40:34, 
where  it  is  stated  that  “Joseph  brought 
you  the  clear  signs  (q.v.)  before,  yet  you 
continued  in  doubt  (q.v.)  concerning  what 
he  brought  you  until,  when  he  perished, 
you  said  ‘God  will  never  send  forth  a mes- 
senger after  him’.” 

Neither  Joseph’s  death  nor  burial  is  men- 
tioned in  the  Qur’an,  but  they  do  figure  in 
Islamic  legends.  Al-Tabari  (d.  310/923) 
relates  a tradition  that  Joseph  lived  to  the 
age  of  120.  He  also  cites  the  biblical  tradi- 
tion that  tells  of  Joseph’s  death  at  an  ear- 
lier age,  “In  the  Torah  (q.v.)  it  is  said  that 
he  lived  one  hundred  and  ten  years,  and 
that  Ephraim  and  Manasseh  were  born  to 
him.”  The  use  of  Joseph’s  coffin  to  ensure 
Egypt’s  fertility  also  appears  in  Islamic 
folklore.  In  his  commentary  on  Surat 
Yusuf,  al-BaydawI  (d.  ca.  685/1286)  says, 
“...  the  Egyptians  disputed  about  Joseph’s 
burial  place  until  they  were  on  the  verge  of 
fighting,  so  they  decided  to  place  him  in  a 
marble  sarcophagus  and  bury  him  in  the 
Nile  in  such  a way  that  the  water  would 
pass  over  him  and  thereafter  reach  all  of 
Egypt.  Then  the  Egyptians  would  all  be  on 
an  equal  footing  in  regard  to  him.”  From 
Egypt,  Joseph’s  bones  are  carried  to  Syria 
(al-Sham).  There  are  contending  Islamic 
traditions  as  to  Joseph’s  final  burial  place. 
One  tradition  places  it  in  the  Haram  al- 
Khalll  in  Hebron  (cf.  Yaqut,  Buldan,  ii, 
498-9).  Another  situates  it  in  the  village  of 
Balata  (Yaqut,  Buldan,  i,  710;  al-HarawI, 
Guide,  61),  near  Nablus.  As  this  brief  over- 
view demonstrates,  the  commentarial  and 
folkloric  traditions  concerning  Surat  Yusuf 
are  particularly  rich.  While  earlier  Western 
scholarship  focused  on  comparisons  be- 
tween this  sura  and  the  Hebrew  Bible’s 
Joseph  narratives,  the  more  recent  scholar- 


ship focuses  on  the  literary  qualities  of  the 
sura  and  on  the  relevance  of  this  narrative 
to  the  life  of  Muhammad. 

S.  Goldman 

Bibliography 

Primary:  BaydawT,  Anwar;  al-HarawT  al-Mawsill, 
TaqI  1-Din,  Guide  des  lieux  de  pelerinage,  trans. 

J.  Sourdel-Thomine,  Damascus  1957,  61;  Kisa’I, 
Qisas;  trans.  W.M.  Thackston,  The  tales  of  the 
prophets  of  al-Kisa'i,  Boston  1978,  178-80;  Tabari, 
Tafsir;  Tha'labi,  Qisas;  Yaqut,  Buldan,  ed. 

Wiisten  fold;  ZamakhsharT,  Kashshdf. 

Secondary:  A.F.L.  Beeston,  Baidawi's  commentary 
on  surah  12  of  the  Qur'an,  Oxford  1963;  S.  Gold- 
man, The  wiles  of  women,  the  wiles  of  men.  Joseph 
and  Potiphar’s  wife  in  ancient  Hear  Eastern,  Jewish,  and 
Islamic  folklore.  New  York  1995;  A. H.  Johns,  “She 
desired  him  and  he  desired  her”  (Qur’an  12:24). 
!Abd  al-Ra’uf’s  treatment  of  an  episode  of  the 
Joseph  story  in  Tarjuman  al-AIustafid,  in  Archipel  57 
6999),  109-34;  M.  Mir,  The  qur’anic  story  of 
Joseph.  Plot,  themes  and  characters,  in  JVW76 
(1986),  1-15;  A.-L.  de  Prema  re,  Joseph  et  Muham- 
mad. Le  chapitre  12  du  Coran,  Aix-en-Provence 
1989;  Speyer,  Erzdhlungen,  187-224;  R.  Tottoli, 

I profeti  hiblici  nella  tradigione  islamica,  Brescia 
1 999,  52-7;  M.R.  Waldman,  New  approaches 
to  “biblical”  materials  in  the  Qur’an,  in  W.M. 
Brinner  and  S.D.  Ricks  (eds.).  Papers  presented  at 
the  Institute  for  Islamic-Judaic  Studies.  Center for 
Judaic  Studies,  University  of  Denver,  Atlanta  1986 
[Studies  in  Islamic  and  Judaic  traditions  no  [1986]), 
47-63;  B.M.  Wheeler,  Prophets  in  the  Qur'an, 
London  2002,  127-45  (f°r  the  translation  of 
some  exegetical  texts). 


Journey 

Voyage,  usually  of  some  length,  from  one 
place  to  another.  Terms  to  be  translated  as 
“journey,  trip,  travel,”  occur  throughout 
the  Qur’an.  Perhaps  the  most  obvious,  and 
most  frequent,  are  derivatives  of  s-f-r,  s-y-r, 
and  d-r-b  (ft).  Of  this  set,  eight  (q  2:184, 
185,  283;  4:43;  5:6  [s-f-r];  4:101;  5:106;  73:20 
[d-r-b])  concern  legal  prescriptions  brought 
into  play  by  the  act  of  travel  (see  law  and 
the  Qur’an).  For  example,  q 2:184-5, 

“[fast;  see  fasting]  for  a given  number  of 
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days,  but  if  any  among  you  is  ill  (see 
illness  and  health)  or  on  a journey  (‘ala 
safarin),  [fast]  on  an  equal  number  of  other 
days.”  (Commentary  on  this  passage  ap- 
pears limited;  see  Ayoub,  Qur’an,  193-5.) 
q 2:283  addresses  pledges  of  trust  (see 
oaths;  contracts  and  alliances); 
q 5:106  finding  sound  witnesses  (in  execut- 
ing bequests;  see  inheritance;  witness- 
ing and  testifying);  and  q 4:43  and  5:6 
allowing  travelers  alternate  forms  of  ritual 
cleansing  (see  cleanliness  and  ablution) 
prior  to  prayer  (q.v.).  Q 4:101,  “when  you 
travel  through  the  world  (wa-idha  darabtum 
Ji  l-ard),  you  occur  no  sin  (see  sin,  major 
and  minor)  if  you  shorten  the  prayer,” 
speaks  to  risks  for  the  traveler  in  hostile  ter- 
ritory. The  last  of  the  set,  q 73:20,  recog- 
nizes the  traveler’s  need  to  curtail  reading 
of  the  Qur’an  (see  recitation  of  the 
qur’an;  ritual  and  the  qur’an)  when 
circumstances  require  it. 

A second  category  reflects,  more  gener- 
ally, movement  in  the  name  of  God  or, 
more  properly,  “upon  the  path  of  God”  (fi 
sablli  llahi,  cf.  q 2:190,  218,  262,  273;  5:54; 
22:9;  24:22;  see  path  or  way),  q 9:41,  on 
the  arduous  nature  of  service  to  God,  is 
an  example;  so,  too,  is  Q 4:94,  in  which 
the  believer  is  told  to  display  vigilance  and 
humility  when  venturing  into  the  world. 

Q 9:111  refers  to  those  who  “wander”  in 
such  manner;  the  term  sa’ih,  here  used  in 
the  plural,  is  understood  by  Arabic  lexi- 
cographers to  refer  to  ascetics  (see 
asceticism),  specifically  those  devoted  to 
fasting  (see  Lisan  al-Arab).  A final  category 
appears  to  denote  simply  instances  of 
movement  from  place  to  place:  i.e.  q 3:156 
(d-r-b),  which  refers  to  the  travel  of  unbe- 
lievers (see  belief  and  unbelief).  Nearly 
all  of  the  derivatives  of  s-y-r  fall  into  this 
category,  such  as  q i2:iog,  “do  they  not 
travel  through  the  world?”  Two  references 
to  Moses  (q.v.),  q 18:62  and  q 28:29,  speak 
of  his  travel;  and  q 34:18  (al-sayr)  and 


q 34:19  (asjarina),  in  reference  to  the  people 
of  Saba’  (see  sheba),  treat  distances  or 
stages  of  journey. 

A further  term,  rihla,  in  Q 106:2,  proved 
unsettling  to  the  exegetes.  It  is  one  of  four 
uses  of  derivatives  of  r-h-l;  the  remaining 
three,  q 12:62,  70,  75,  treat  the  saddle- 
bags (rahl,  pi.  rihal)  of  Joseph’s  (q.v.)  broth- 
ers (see  brother  and  brotherhood). 

The  term  rihla  occurs  in  q 106  (Surat 
Quraysh  known  also  as  Surat  Ilaf) 
ostensibly  in  reference  to  the  pair  of  jour- 
neys taken  by  the  Quraysh  (q.v.)  at  set 
points  of  the  year,  one  in  the  cold,  the  sec- 
ond in  the  hot  season  (see  seasons).  Al- 
Tabari  (d.  310/923;  Tafslr,  ad  loc)  indicates 
that  many  of  the  early  commentators  (see 
exegesis  of  the  qur’an:  classical  and 
medieval)  understood  that  the  Quraysh, 
for  reasons  of  commerce  (“they  were  mer- 
chants”; see  SELLING  AND  BUYING;  CARA- 
VAN), underwent  a winter  rihla  to  Yemen 
(q.v.;  usually,  the  view  is,  because  of  the 
favorable  weather)  and  a summer  rihla  to 
Syria  (q.v).  While  his  apparent  preference 
lies  with  this  reading,  al-T abarl  cites  an 
alternate  view,  that  both  journeys  were 
confined  to  the  Hijaz  (see  geography; 
PRE-ISLAMIC  ARABIA  AND  THE  QUr’an). 
Later  commentators  would  occasionally 
relate  these  journeys  to  the  performance  of 
the  lesser  and  greater  pilgrimages  (‘ umra 
and  hajj,  respectively;  see  pilgrimage).  In 
sum,  and  particularly  in  later  commenta- 
ries, the  exegetes  are  uncertain  as  to  the 
meaning  of  the  term  other  than  as  a refer- 
ence to  journeys  of  some  kind  undertaken 
by  the  Quraysh.  Further  questions  sur- 
rounding rihla  are  treated  by,  among 
others,  P.  Crone  (. Meccan  trade,  204-14)  and 
F.E.  Peters  (Muhammad,  88-92).  The  first 
such  problem  concerns  the  relationship  of 
Surat  Quraysh  to  Surat  al-Fil  (“The  Ele- 
phant”; q 106  and  q 105  respectively). 

Some  early  exegetes  treat  the  two  as  a sin- 
gle sura;  al-Tabari:  (Tafsir,  xxx,  197-8), 
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however,  weighs  in  against  this  view  (see 
I.  Shahid,  Two  suras,  for  a modern  coun- 
terview). Closely  related  problems  arise  in 
reference  to  ilaf,  about  which  the  commen- 
taries are  in  frequent  disagreement  — both 
with  regard  to  the  reading  (see  readings 
OF  THE  Qur’an;  ORTHOGRAPHY;  ARABIC 
script)  and  the  interpretation.  If  the  fre- 
quently expressed  view  is  correct,  that  it 
refers  to  arrangements  permitted  by  God 
and  executed  by  the  Quraysh  in  order  to 
create  the  proper  conditions  for  safe  pas- 
sage, or,  simply,  the  order  created  by  God 
that  allowed  the  Quraysh  to  survive,  even 
thrive  (see  blessing;  grace;  mercy),  one 
is  still  left  with  the  question  regarding  the 
nature  of  these  journeys. 

Rihla  takes  on,  beginning  with  the  early 
Islamic  tradition,  the  notion  of  travel  as  an 
act  of  piety  (q.v.)  and  scholarship  (see 
knowledge  and  learning).  In  a well- 
known  hadlth  (see  hadith  and  the 
qur’an),  the  Prophet  urges  believers  to 
seek  “knowledge,  wisdom”  film)  even  as  far 
as  China,  if  need  be.  Drawing,  if  indi- 
rectly, on  this  impulse,  and  joining  it  fre- 
quently to  participation  in  the  pilgrimage 
(hajj),  Muslim  authors  crafted  a genre  of 
travel  literature  (see  trips  and  voyages). 
Premier  examples  of  the  genre  are  the 
works  of  Ibnjubayr  (d.  614/1217)  and  Ibn 
Battuta  (d.  770/1377).  I.R.  Netton  (Rihla) 
provides  a useful  initial  bibliography. 

Matthew  S.  Gordon 
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Joy  and  Misery 

The  state  of  happiness  and  that  of 
wretchedness,  respectively.  References  to 
joy  and  misery  are  frequent  in  the  Qur’an, 
are  expressed  either  directly  or  by  implica- 
tion, and  pertain  both  to  this  world  and  the 
next  (see  eschatology).  Pleasures  of  this 
world  are  neither  condemned  nor  forbid- 
den (q.v.;  see  also  asceticism;  abstinence; 
wealth;  poverty  and  the  poor;  law- 
ful and  unlawful),  but  believers  are  to 
be  mindful  about  the  source  of  these  pleas- 
ures (see  gratitude  and  ingratitude). 
Current  wretchedness  is  not  a sure  sign  of 
divine  favor  or  disfavor  (see  blessing; 
grace;  curse;  reward  and  punishment; 
trial):  the  true  believer,  however,  is  to 
assist  those  who  are  less  fortunate  (see 
ethics  and  the  qur’an;  community  and 
society  in  the  qur’an).  While  the  joys 
and  miseries  of  the  present  life  are  not 
absent  from  the  qur’anic  discourse,  it  is  the 
states  of  joy  and  misery  experienced  in  the 
next  life  upon  which  the  Qur’an  places  its 
strongest  emphasis  (see  reward  and 
punishment). 

Among  the  most  recurrent  themes  is  the 
relative  worthlessness  of  the  joys  of  this 
world  in  comparison  with  those  of  the 
hereafter,  as  in  q 57:20,  “The  present  life  is 
but  the  joy  of  delusion.”  The  word  ren- 
dered here  as  “joy”  is  mata1,  which  also 
occurs  in  the  following  passages:  “Surely, 
this  present  life  is  but  a passing  enjoyment 
(mata)  and  the  hereafter  is  the  abode  [in 
which]  to  settle”  (q  40:39);  “And  those 
things  you  have  been  given  are  only  a pro- 
vision (mata)  of  this  life  and  its  adornment, 
and  whatever  is  with  God  is  better  and 
more  lasting”  (q  28:60;  also  13:26  and 
42:36);  and  “The  enjoyment  (mata)  of  this 
world  is  but  little,  and  the  hereafter  is  bet- 
ter for  the  one  who  is  pious”  (q  4:77;  cf. 
9:38).  Equally  significant  is  the  contrast 
between  the  pleasures,  delights,  and  enjoy- 
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ments  of  this  world  and  the  punishment  to 
be  visited  upon  those  who  do  not  submit  to 
God  (see  reward  and  punishment;  hell 
and  hellfire;  fire).  The  forgers  of  lies 
against  God  are  promised  “a  little  enjoy- 
ment (mata),  and  for  them  is  a painful 
chastisement”  (q  16:117;  see  chastisement 
and  punishment)  or  “A  brief  enjoyment. 
Then  their  abode  is  hell”  (q  3:197).  Of  like 
import  are  passages  that  emphasize 
accountability  to  God  at  the  end  of  life. 
People  who  become  rebellious  after  God 
has  rescued  them  from  the  terrors  of  the 
sea  are  told,  “O  people,  your  rebellion 
(q.v.)  is  against  yourselves  — only  a mata ' of 
this  world’s  life.  Then  to  us  is  your  return” 
fe  10:23). 

For  the  most  part,  words  from  the  root 
m-t-  ‘ have  reference  to  material  things 
rather  than  to  the  spiritual  joys  of  the 
hereafter:  they  designate  things  that  are 
useful,  of  benefit,  that  bring  satisfaction, 
that  meet  needs  or  that  inspire  delight  and 
pleasure.  Such  is  the  meaning  of  those 
verses  that  speak  of  a provision  (mata')  for 
this  world,  as  in  q 3:14:  “Fair  seeming  to 
people  is  made  the  love  of  desires,  of 
women,  of  sons  (see  children),  of 
hoarded  treasures  of  gold  (q.v.)  and  silver 
and  branded  horses  and  cattle  and  tilth 
(see  animal  life;  agriculture  and 
vegetation).  This  is  the  provision  (mata) 
of  the  life  of  this  world.”  More  basically, 
mata  'indicates  the  necessities  of  life,  those 
things  which  are  required  to  sustain  exist- 
ence and  which  afford  pleasure.  There  is 
mention  of  a “ ‘goodly  provision’  for  you 
for  a certain  time”  (q  11:3),  also  of  an 
“abode  and  provision  for  you  for  a time” 

(q  7:24)  and  of  “an  enjoyment  (mata)  for 
you  and  your  cattle”  (q  79:33;  80:32).  Fire- 
wood is  both  a reminder  of  God  as  pro- 
vider of  all  things  and  a boon  (mata)  to 
wayfarers  in  the  desert  (q.v.;  q 56:73)  and 
the  produce  of  the  sea  is  characterized  as  a 
“provision  for  you  and  for  the  travelers” 


(q  5:96;  see  hunting  and  fishing).  Mus- 
lims are  also  warned  of  the  desire  of  the 
unbelievers  (see  belief  and  unbelief)  that 
they  be  heedless  of  their  weapons  and  their 
possessions  (q  4:102;  see  instruments; 
fighting;  expeditions  and  battles). 

The  material  meaning  is  clear  in  such 
passages  as  that  in  which  Muslims  are 
commanded:  “When  you  ask  them  [the 
Prophet’s  wives;  see  wives  of  the 
prophet]  for  something  (mata)  ask  them 
from  behind  a veil”  (q.v.;  q 33:53). 

The  concept  of  mata' as  material  goods  or 
possessions  also  appears  in  the  story  of 
Joseph  (q.v.).  Joseph’s  brothers  fabricate  an 
explanation  for  the  disappearance  of  their 
young  sibling  by  telling  their  father  that 
they  had  left  Joseph  behind  to  mind  their 
baggage  (mata)  while  they  ran  races  and 
that  he  had  been  eaten  by  a wolf  (q  12:17). 
Later,  when  Joseph’s  brothers  return  to 
their  father  from  their  trip  to  buy  corn  in 
Egypt  and  open  their  things  (amta),  they 
find  that  their  money  has  been  returned  to 
them  (q  12:65).  I'1  the  same  story,  again, 
Joseph  asserts  (in  reference  to  the  king’s 
missing  drinking  cup;  see  cups  and 
vessels)  that  he  will  hold  responsible  only 
him  in  whose  possession  the  goods  (mata') 
are  found  (q  12:79). 

The  essentially  material  nature  of  mata' is 
underlined  also  by  the  commands  to  make 
honorable  provision  for  divorced  women 
(q  2:241;  see  MARRIAGE  AND  DIVORCE). 

The  affluent  man  should  do  so  according 
to  his  means  and  the  person  in  more  strait- 
ened circumstances  according  to  his,  in 
agreement  with  established  custom 
(q  2:236).  Those  who  die  should  also  leave 
a bequest  to  surviving  wives  that  will  offer 
provision  for  a period  of  one  year  without 
their  being  turned  out  (q  2:240;  see 
inheritance). 

Another  set  of  meanings  relating  to  joy  is 
expressed  in  forms  of  the  root f-r-h  which 
means  “to  be  happy,  delighted,  cheerful,” 
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etc.  The  noun farha,  signifying  “joy,”  does 
not  appear  as  such  in  the  Qur’an,  but  there 
are  frequent  occurrences  of  other  words 
from  this  root  that  point  to  the  experience 
of  joy.  One  such  is  the  verb  “to  rejoice.” 
Uses  of  this  verb  may  be  divided  into  those 
which  indicate  positive  causes  for  rejoicing 
and  those  which  refer  to  negative  causes. 
One  affirmative  reason  to  rejoice  is  the 
mercy  (q.v.)  of  God:  “and  when  we  cause 
men  to  taste  mercy  they  rejoice  in  it” 

(q  30:36;  42:48);  also  “Say:  let  them  rejoice 
in  the  grace  and  mercy  of  God.  It  is  better 
than  what  they  hoard”  (ft  10:58).  A major 
source  of  joy  is  the  revelation  (see  revela- 
tion and  inspiration):  “Rejoice  in  what 
was  sent  down  to  you”  (q  13:36)  and  “on 
that  day  the  faithful  will  rejoice  in  God’s 
help”  (q  30:4,  5).  God,  indeed,  controls  all 
things  for  both  good  and  ill  “so  that  you  do 
not  grieve  for  what  has  escaped  you  nor 
rejoice  in  what  he  has  given  you”  (q  57:23; 
see  freedom  and  predestination).  God 
both  amplifies  and  diminishes  the  provi- 
sion for  men,  and  “they  rejoice  in  this  pres- 
ent life”  ((3  13:26).  Addressing  those  who 
refused  to  participate  with  the  Muslims  in 
battle,  the  Qur’an  says  that  those  lost  are 
not  killed  or  dead,  but  are  alive  and  have 
sustenance  “rejoicing  in  the  grace  God  has 
bestowed  on  them”  (q  3:170).  Even  mun- 
dane physical  events  are  reason  to  rejoice 
as  sailors  do  when  they  encounter  a fair 
wind  (q  10:22;  see  air  and  wind). 

Rejoicing  can  occur,  however,  for  reasons 
that  are  not  in  themselves  good.  When  this 
happens,  the  joy  expressed  is  often  equiva- 
lent to  boasting  (see  boast),  pride  (q.v.), 
haughtiness,  arrogance  (q.v.)  or  ingratitude 
(see  GRATITUDE  AND  INGRATITUDE).  For 
instance,  at  the  time  of  the  emigration 
(q.v.;  hijra ) to  Medina  (q.v.),  “those  who 
were  left  behind  rejoiced  in  tarrying” 

(q  9:81).  The  present  sent  by  the  Queen  of 
Sheba  (see  BiLqfs)  to  King  Solomon  (q.v.) 
earned  him  a rebuke,  as  he  exulted  in  the 


gift  instead  of  recognizing  that  what  God 
had  given  was  better  (q  27:36).  Pride  and 
arrogance  were  also  involved  in  the  case  of 
Qarun,  biblical  Korah  (q.v.),  the  wealthy 
Jew  whose  people  warned  him:  “Do  not 
boast  (la  tafrah),  God  does  not  love  boasters 
(farihm)”  (q  28:76).  The  fate  of  previous 
peoples  shows  their  haughtiness  and  its 
consequences;  when  messengers  came  to 
them  with  clear  arguments  “they  exulted  in 
the  knowledge  they  already  had”  (q  40:83; 
see  proof;  knowledge  and  learning) 
and  what  they  had  formerly  mocked  came 
to  pass  (see  mockery).  When  the  unbeliev- 
ers rejected  what  had  been  said  to  them 
but,  nonetheless,  experienced  much  good, 
“they  rejoiced  in  what  had  been  given 
them”  (q  6:44),  but  God  seized  them  sud- 
denly. When  the  fortunes  of  a man  change 
for  the  good  after  his  having  suffered,  he 
may  become  ungrateful:  “Certainly,  he  is 
exultant,  boastful”  (q  11:10).  As  for  the 
unbelievers,  “If  something  good  happens 
to  you,  it  grieves  them,  and  if  something 
bad  happens  to  you,  they  take  joy  in  it” 

(q  3:120;  see  good  and  evil).  In  a nearly 
identical  verse  the  unbelievers  also  take 
credit  for  the  hardship  that  may  afflict  the 
believers,  “and  they  turn  away  rejoicing” 

(q  9:50).  Pride  in  what  they  have  is  likewise 
characteristic  of  the  various  groups  into 
which  the  Muslim  community  is  divided, 
“each  party  rejoicing  in  what  it  has” 

(q  23:53;  30:32;  see  parties  and  fac- 
tions). Finally,  it  is  made  clear  that  rejoic- 
ing or  exulting  in  the  wrong  things  has  seri- 
ous consequences:  “And  do  not  think  that 
those  who  exult  in  what  they  have  done . . . 
are  free  from  punishment”  (q  3:188).  They 
will,  indeed,  endure  the  torments  of  hell 
because  they  “exulted  in  the  land  unjustly” 

(a  4075)- 

Quite  similar  in  usage  and  meaning  are 
some  words  from  the  root  b-sh-r,  meaning 
“to  be  joyous  or  to  rejoice  in  good  tidings.” 
The  Prophet  is  described  in  the  Qur’an  as 
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a bashir  or  bearer  of  good  news  (q.v.). 

Q,  3:169  and  170  show  that farah  and  b-sh-r 
are  synonymous  terms  in  their  meaning  of 
rejoicing.  Those  who  were  killed  in  battle 
are  joyous  (farihm)  in  what  God  has  given 
them  of  his  grace  and  rejoice  (yastabshi- 
runa)  for  those  who  have  not  yet  joined 
them  that  they  have  neither  fear  (q.v.)  nor 
grief.  They  rejoice  (yastabshiruna)  in  God’s 
favor  and  his  grace  (q  3:171).  Physical 
events  are  also  a source  of  joy  as,  for 
example,  when  the  rain  falls  (q  30:48; 
see  water;  nature  as  signs).  Of  more 
spiritual  import  is  revelation,  which,  as  it 
comes,  strengthens  the  faith  (q.v.)  of  the 
believers,  “and  they  are  joyful”  (yastab- 
shiruna, q 9:124).  There  is  none  more  faith- 
ful to  a promise  than  God  (see  oaths; 

GONTRAGTS  AND  ALLIANCES;  BREAKING 

trusts  and  contracts);  the  believers  are 
commanded  “rejoice,  therefore,  in  the  bar- 
gain you  have  made”  (q  9:111).  In  the  story 
of  Lot  (q.v.)  there  is  an  example  of  rejoic- 
ing in  evil  (ft  15:67)  when  the  townspeople 
come  to  him  demanding  the  messengers 
whom  Lot  has  accepted  as  his  guests.  On 
the  last  and  terrible  day  of  judgment  (see 
last  judgment)  there  will  be  some  faces 
that  are  bright,  “laughing,  joyous” 

(q  80:39),  while  others  will  be  covered  with 
dust  in  gloom  and  darkness  (q.v.).  The 
unbelievers  seek  intercession  (q.v.)  with 
other  than  God  though  it  is  useless  for 
them  to  do  so.  “When  God  alone  is  men- 
tioned, the  hearts  (see  heart)  of  those 
who  believe  not  in  the  hereafter  shrink 
(ashma’azzat),  and  when  those  besides 
him  are  mentioned,  lo!  they  are  joyful” 

(a  39:45)- 

Joy  is  also  indicated  by  the  word  na’im 
from  the  root,  n-  ‘-m,  which  means  “to  be 
happy,  to  be  glad,  to  delight,  to  take  pleas- 
ure in  something,  or  to  enjoy  something.” 
Na’im  may  be  translated  as  “bliss,”  for  it 
points  to  a particularly  intense  sense  of  joy, 
in  fact,  to  the  very  pinnacle  of  delight  and 


pleasurable  feeling  that  humans  may  expe- 
rience. In  all  seventeen  of  its  occurrences 
in  the  Qur’an,  na  ’an  is  associated  either 
with  paradise  (q.v.)  or  with  the  fate  of  the 
righteous  on  the  day  of  judgment,  as  in 
q 102:8:  “On  that  day  you  will  certainly  be 
questioned  about  true  bliss.”  There  shall 
be  judgment  for  the  evildoers  (see  evil 
deeds)  and  rewards  for  the  righteous  of 
whom  “you  know  in  their  faces  the  radi- 
ance of  bliss”  (q  83:24);  “Surely,  the  righ- 
teous are  in  bliss”  (q  82:13;  83:22).  The 
concept  figures  most  often  in  descriptions 
of  paradise  which  refer  to  gardens  of  bliss 
or  gardens  of  delight  (e.g.  q io:g;  22:56;  see 
garden)  where  the  righteous  may  dwell 
eternally  (see  eternity).  “And  when  you 
look  there,  you  see  bliss  and  a great  king- 
dom” (q  76:20).  There  are  closely  related 
words  from  the  same  root  that  also  point  to 
things  which  give  joy.  Ni’ma,  meaning 
“blessing  (q.v.),  favor,  or  grace  (q.v.)”  and 
used  in  connection  with  God’s  beneficence 
to  man,  is  found  fifty  times  in  the  Qur’an. 
There  are  also  eighteen  occurrences  of 
verbs  from  the  same  root,  all  conveying  the 
idea  of  blessing. 

Another  set  of  words  that  refers  to  joy 
comes  from  the  root  s-r-r,  “to  make  happy, 
to  gladden,”  yielding  also  the  nouns  happi- 
ness and  gladness.  For  example,  when 
Moses  (q.v.)  commanded  his  people  to  sac- 
rifice a cow,  he  replied  to  their  request  for  a 
description  of  it,  saying  that  it  was  “a 
golden  cow,  bright  in  color,  gladdening  the 
beholders”  (q  2:69;  see  calf  of  gold). 
More  significant  is  the  use  of  the  passive 
participle  (masruran)  in  connection  with  the 
judgment  day.  One  who  is  given  his  book 
behind  his  back,  although  “he  used  to  live 
among  his  people  joyfully”  will  taste  perdi- 
tion and  enter  into  burning  fire  (q  84:10-3). 
In  contrast,  he  who  is  judged  righteous 
“will  return  to  his  people  joyfully”  (q  84:9). 
God  “will  ward  off  the  evil  of  that  day 
from  them  and  give  them  radiance  and 


63 


JOY  AND  MISERY 


gladness”  (q  76:11).  Again  die  theme  of 
judgment  day  is  the  context  for  the  use  of 
another  term  signifying  joy,  namely  jakih 
(of  the  root  f-k-h).  The  word  is  evidenced 
twice  in  predictions  of  the  comingjudg- 
ment,  “The  inhabitants  of  paradise  today 
are  busy  in  their  rejoicing”  (q  36:55)  and 
“The  dutiful  will  surely  be  in  gardens  and 
in  bliss,  rejoicing  because  of  what  their 
lord  has  given  them”  (q  52:17,  18).  In 
Q 11:105  another  term  for  happiness,  sa’Td, 
is  used  in  an  eschatological  context  (cf.  also 
q 11:108):  the  state  of  contentment  of  those 
assigned  a heavenly  reward  is  explicitly 
contrasted  with  the  misery  of  those  who 
are  consigned  to  the  fire  of  hell  Q 11:106). 

The  Qur’an  speaks  with  great  frequency 
of  the  reward,  recompense  or  wage  pre- 
pared for  those  who  believe  and  are  right- 
eous (see  justice  and  injustice).  The  ref- 
erences are  far  too  numerous  to  be  detailed 
here,  but  they  may  be  explored  by  refer- 
ence to  terms  from  such  roots  as  c-dh-b, 

‘-q-b,  th-w-bj-zy,  and  kh-r-j.  Reward  and 
punishment  are,  indeed,  among  the  very 
central  themes  of  the  qur’anic  message.  As 
one  of  its  consequences  reward  surely 
brings  joy  to  those  who  receive  it,  since 
that  reward  is  nothing  less  than  an  eternity 
in  paradise,  the  ultimate  joy  to  which  the 
qur’anic  revelation  urges  humankind  to 
aspire. 

As  with  the  understanding  of  joy,  the  con- 
cept of  misery  also  has  a double  aspect, 
one  related  to  worldly  life  and  the  other  to 
the  hereafter.  In  mundane  terms,  misery  is 
a consequence  of  poverty  and  deprivation 
(see  poverty  and  the  poor;  despair; 
oppressed  on  earth,  the).  The  pursuit  of 
righteousness  requires  choosing  the  uphill 
road,  one  element  of  which  is  to  feed  “the 
poor  man  (miskin)  lying  in  the  dust” 

(q,  go:i6).  In  addition  to  the  eschatological 
sense  that  is  found  in  <4  11:105-6  (men- 
tioned above),  derivatives  of  sh-q-y  carry 


the  sense  of  unprosperous  (q  20:2,  123; 
19:48  and  others),  of  adversity  (q  23:106), 
and  of  wretchedness  (q  87:11).  The  Qur’an 
exhibits  a humanitarian  concern  for  the 
deprived,  especially  in  the  chapters  gener- 
ally held  to  belong  to  the  first  parts  of  the 
revelation.  Among  the  actions  that  dehne  a 
pious  Muslim  is  the  giving  of  wealth  (q.v.) 
to  “the  near  of  kin  (see  kinship),  and  the 
orphans  (q.v.)  and  the  needy  and  the  way- 
farer” (ft  2H77;  See  HOSPITALITY  AND 
courtesy;  journey).  In  short,  it  takes 
notice  of  the  misery  of  poverty  and  dis- 
tress. Endurance  in  times  of  distress  and 
affliction  are  another  mark  of  the  pious 
believer.  In  accord  with  its  broad  insistence 
upon  God’s  sovereignty  the  Qur’an  under- 
lines that  it  is  he  who  delivered  Noah  (q.v.) 
and  his  people  from  their  great  distress 
and,  indeed,  is  the  deliverer  from  every  dis- 
tress (q  6:64;  21:76;  37:76,  1 15).  There  is 
also  mention  of  God’s  seizing  people  with 
misery  and  hardship  (q  2:214;  6:42;  7:94; 
see  trial;  punishment  stories).  All  of 
these  references  have  to  do  with  poverty 
and  the  pain  that  accompanies  it. 

Undoubtedly,  however,  the  greatest  mis- 
ery is  otherworldly,  that  of  hell,  the  place 
for  which  all  are  destined  who  do  not  heed 
the  message  of  God.  Some  of  the  most 
graphic  passages  of  the  Qur’an  are 
devoted  to  descriptions  of  the  miseries  to 
be  endured  in  hell.  Its  inhabitants  will  be 
roasted  (q  38:56),  and  will  be  made  to  suf- 
fer a blazing  fire  in  which  they  must  dwell 
forever.  They  will  be  paraded  about  Jahan- 
nam  (hell)  hobbling  on  their  knees  (q.  19:68). 
As  for  the  unbeliever,  “Hell  is  before  him, 
and  he  is  given  oozing  pus  to  drink  (see 
food  and  drink);  he  drinks  it  little  by  little 
and  is  not  able  to  swallow  it;  and  death 
comes  to  him  from  every  side;  yet  he  does 
not  die”  (q  14:16-7).  “And  whenever  they  try 
to  escape  from  it,  from  anguish,  they  are 
turned  back”  (q,  22:22).  The  torments  of 
hell  are  a recompense,  wage  or  reward  for 
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the  evil  of  the  evildoers  and  for  the  denials 
of  those  who  disbelieved.  By  their  deeds 
they  have  earned  a mighty  chastisement,  a 
painful  punishment.  The  promise  of  eter- 
nal misery  to  come  is  one  of  the  most  per- 
sistent and  compelling  of  all  qur’anic 
themes. 

Charles  J.  Adams 

Bibliography 

Primary:  Damagham,  Wujuh,  ii,  221-2  (for  mat//'  .: 
ii,  1 1 2-3  (for  farh\  Yahya  b.  Sallam,  al-Tasarif.  Taf- 
sir  al-Qur’an  mimma  shtabahat  asma’uhu  wa-tasarrafat 
macanihi,  ed.  Hind  ShiblT,  Tunis  1979,  243-4  (f°r 
farh). 

Secondary:  W.  Graham,  ‘The  winds  to  herald  his 
mercy’  and  other  ‘signs  for  those  of  certain 
faith.’  Nature  as  token  of  God’s  sovereignty  and 
grace  in  the  Qur’an,  in  S.  Lee,  W.  Proudfoot  and 
A.  Blackwell  (eds.),  Faithful  imagining.  Essays  in 
honor  of  Richard  R.  Niebuhr,  Atlanta  1995,  19-38; 
Hanna  E.  Kassis,  A concordance  of  the  Qur'an, 
Berkeley  1983. 

Judgment 

Opinion  or  decision;  pronouncement  of 
such.  Judgment  is  an  integral  part  of  the 
whole  qur’anic  ethos  and  is  intrinsically 
linked  to  creation  (q.v.)  itself,  which  is  not 
just  a random  act  but  teleological  and 
divinely  ordained  (see  cosmology;  fate; 
FREEDOM  AND  PREDESTINATION).  God, 
who  is  the  sole  source  of  creation  and  sus- 
tenance (q.v.;  see  also  blessing;  food  and 
drink),  is  also  the  lord  (q.v.)  of  the  day  of 
judgment  (see  last  judgment).  Conse- 
quently, the  concept  of  God’s  final  “judg- 
ment,” which  eventually  became  one  of 
the  tenets  of  faith  (q.v.;  aqa’id,  see  also 
greeds),  is  found  throughout  the  Qur’an, 
with  subsequent  expansion  and  refinement 
by  the  exegetical  tradition  (see  exegesis  of 
the  qur’an:  classical  and  medieval). 
But  judgment  is  not  the  prerogative  of 
God  alone.  The  Qur’an,  which  acknowl- 
edges that  in  the  course  of  their  daily  lives, 


humans,  too,  pass  judgment,  sets  forth  gen- 
eral (and,  in  certain  cases,  specific)  guide- 
lines by  which  humans  should  judge  (see 
arbitration). 

The  Qur’an  contains  no  unique  term  for 
judgment,  human  or  divine.  Rather,  a 
range  of  vocabulary  is  employed  to  convey 
the  concept:  hukm,  qada\  din,  hisab,  ra‘y, 
rashad/rushd  and  others.  Among  these, 
hukm  — a verbal  noun  of  the  verb  hakama 
(from  the  triliteral  root  h-k-m)  meaning 
“to  judge,  give  verdict  or  provide  deci- 
sion” — and  its  cognates  occurs  most  com- 
prehensively. One  derivative,  hakam  (pi. 
hukkdm),  was  historically  associated  with 
pre-Islamic  judges  or,  rather,  arbitrators 
(see  PRE-ISLAMIC  ARABIA  AND  THE 
qur’an),  a meaning  apparent  in  the 
Qur’an  in  the  prescription  of  appointing 
an  arbitrator  (hakam)  from  each  family  in 
case  of  domestic  disputes  between  hus- 
band and  wife  (q  4:35;  see  family;  mar- 
riage and  divorce;  law  and  the 
qur’an).  Wisdom  (q.v.;  hikma ) and  author- 
ity (q.v.;  hukm)  are  also  derived  from  the 
root  letters  h-k-m.  The  correlation  between 
judgment  and  wisdom  is  demonstrated  in 
the  description  of  God  as  both  “the  judge” 
(al-hakim  and  al-hakam)  and  “the  wise”  (al- 
hakun;  cf.  Gimaret,  JVoms  divins,  74,  347-9; 
see  god  and  his  attributes).  God  is  also 
described  in  the  Qur’an  as  “the  best  of 
judges”  [khayr  al-hakimm,  q 7:87;  io:iog; 
12:80;  cf.  Gimaret,  Noms  divins,  74,  347-9) 
and  “the  most  just  of  judges”  iahkam  al- 
hdkimm,  q 11:45  and  95:8;  see  justice  and 
injustice). 

The  term  hukm  occurs  in  the  early  Mec- 
can verses  (see  chronology  and  the 
qur’an)  where  human  judgment  of  the 
pagans  is  contrasted  to  the  divine  judg- 
ment (q  5:50;  see  POLYTHEISM  and  athe- 
ism; idolatry  and  idolaters).  Hukm  is 
also  mentioned  in  the  Qur’an  with  regard 
to  Muhammad’s  prophetic  authority  to 
judge  individuals  (see  prophets  and 
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prophethood).  Moses  (q.v.),  David  (q.v.), 
Jesus  (q.v.)  and  others  are  mentioned  in  this 
context,  together  with  the  Torah  (q.v.; 
q 5:44)  and  the  Gospel  (q.v.;  q 5:47).  In  this 
respect,  though,  special  emphasis  is  placed 
upon  Muhammad,  and  the  Qur’an  is 
called  the  “Arabic  code/judgment”  ( hukm 
‘arabi,  q 13:37).  Muhammad  was,  in  fact, 
invited  to  Medina  (q.v.)  because  of  his  per- 
sonal authority  as  a judge  or  arbiter  in 
tribal  disputes  (see  emigration;  politics 
AND  THE  Qur’an;  TRIBES  AND  CLANS). 

Derivatives  of  another  triliteral  root, 
q-d-y,  are  also  employed  for  judgment  or 
decision  in  the  Qur’an;  the  verb  (qada) 
occurs  frequently,  referring  primarily  to  an 
act  of  God,  indicating  his  absolute  power 
(cf.  Q,  6:58;  39:75;  see  DamaghanI,  Wujuh, 
ii,  138;  cf.  Abu  1-Baqa’,  al-Kulliyyat,  705a; 
see  power  and  impotence).  The  judicial 
decision  ( qada  ) is  generally  considered  as 
part  of  judgment  (hukm),  since  whenever 
someone  gives  a verdict  or  a decree,  judg- 
ment is  invariably  passed  (cf.  Taj  al-’arus, 
s.v.).  But  in  the  Qur’an,  the  verb  hakama 
and  its  cognates  usually  relate  to  the 
Prophet’s  judicial  activities  (e.g.  q 4:105), 
while  the  verb  qada,  from  which  the  word 
for  “judge”  (qddi)  is  derived,  mainly  refers 
(with  the  exception  of  q 10:71  and  20:72) 
not  to  the  judgment  of  a judge,  but  to  a 
sovereign  ordinance  of  either  God  or  the 
Prophet.  Both  verbs  occur  simultaneously 
in  q 4:65:  “But  no,  by  your  lord,  they  can 
have  no  real  faith  until  they  make  you  a 
judge  (yuhakkimuka)  in  all  disputes  between 
them  and  thereafter  find  no  resistance 
within  their  souls  of  what  you  decide 
(qadayta),  but  accept  them  with  total  con- 
viction.” The  first  verb  (yuhakkimuka)  refers 
to  the  arbitrating  aspect  of  the  Prophet’s 
activity,  while  the  second  (qadayta)  empha- 
sizes the  authoritative  character  of  his 
decision,  raising  it  to  a level  of  belief 
(mart,  see  belief  and  unbelief).  While 
al-Zamakhsharl  (d.  538/1144;  Kashshaf, 


ad  loc.)  and  al-BaydawI  (d.  prob.  716/ 
i3i6-7;  TafsTr,  ad  loc.)  only  stress  the  em- 
phatic lam  in  the  verse,  al-Tabart  (d.  310/ 
923;  Tafslr,  ad  loc.)  includes  a reference  to 
peoples’  sincerity  of  belief  as  dependent 
upon  whether  God  or  the  Prophet  were 
appointed  as  judges  in  their  affairs  and 
their  not  feeling  any  uneasiness  about  the 
ensuing  decisions.  Al-QummI  (d.  328/939; 
Tafsir,  ad  loc.),  on  the  other  hand,  desig- 
natesyuhakkimuka  as  referring  to  ‘All  (see 
‘alI  b.  abi  talib)  and  the  second  verb 
(qadayta)  to  the  Prophet’s  decision  regard- 
ing ‘All’s  imamate  ( waldya ; see  clients  and 
clientage;  friends  and  friendship). 

Muhammad  had  been  sent  by  God  to 
teach  humans  how  to  act,  what  to  do  and 
what  to  avoid  in  order  to  be  judged  favor- 
ably in  the  reckoning  on  the  day  of  judg- 
ment (see  good  deeds;  evil  deeds; 
LAWFUL  AND  UNLAWFUL).  Ill  Islam, 
therefore,  law  is  an  all-embracing  body 
of  religious  commandments  (q.v.)  and  pro- 
hibitions (see  forbidden;  prohibited 
degrees);  it  consists  not  only  of  a legal  sys- 
tem, but  also  of  rules  governing  worship 
(q.v.)  and  ritual  (see  ritual  and  the 
qur’an).  There  is  a recurrent  insistence 
on  the  merits  of  forgiveness  (q.v.)  in  the 
Qur’an,  with  words  such  as  'aja,  safaha,  gha- 
fara  in  Q 2:109;  3:134;  23:96;  42:37,  40,  43; 
64:14,  etc.  (see  also  mercy).  Although  a life 
(q.v.)  for  a life  and  an  eye  (q.v.)  for  an  eye  is 
ordained  in  the  Qur’an  (see  retaliation; 
blood  money),  there  is  a qualification  per- 
taining to  the  action  of  those  who  volun- 
tarily overlook  the  injustice  done  to  them, 
a response  which  is  regarded  as  atonement 
(q.v.)  for  their  own  actions. 

Ethics  (see  ethics  and  the  qur’an)  is  an 
integral  part  of  law,  and  the  Qur’an  in- 
cludes many  ethical  injunctions  such  as  to 
judge  with  justice  (q  4:58;  5:42;  6:152),  not 
to  offer  bribes  (q  2:188),  to  give  true  evi- 
dence (q  4:135;  5:8;  see  lie;  witnessing 
and  testifying)  and  to  give  full  weight 
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and  measure  (£  17:35;  55:7-9;  83:1-3;  see 
weights  and  measures).  Transactions 
and  contracts  are  to  be  committed  to 
writing  and  fulfilled,  especially  in  relation 
to  returning  a trust  or  deposit  (amana)  to 
its  owner  (e.g.  £ 2:283; see  breaking 
trusts  and  contracts;  contracts  and 
alliances;  selling  and  buying).  Judging 
others  wrongly  is  abhorred  in  the  Qur’an 
as  is  judging  others  on  the  basis  of  suspi- 
cions (q.v.;  zanri).  A different  aspect  of 
judgment  is  portrayed  in  £ 49:11-12,  where 
believers  are  asked  not  to  laugh  (see 
laughter),  label,  defame  or  be  sarcastic  to 
others  (see  mockery)  as,  in  God’s  view,  it  is 
possible  that  those  whom  they  judge  are 
actually  better  than  themselves.  Explicit 
warning  is  given  not  to  enquire  curiously 
into  the  affairs  of  others  as  well  as  not  to 
blame,  set  up  one  against  the  other,  talk 
about  each  other  or  backbite  (see  gossip), 
the  last-mentioned  of  which  is  equated 
with  eating  the  flesh  of  one’s  dead  brother 
(see  BROTHER  AND  BROTHERHOOD). 

Din  is  another  expression  for  judgment  in 
the  Qur’an,  although  its  etymology  lends 
itself  to  two  additional  meanings:  custom 
(see  sunna)  and  religion  (q.v.).  Whatever 
their  differences  in  origin  and  meaning, 
these  meanings  are  conceptually  related. 
Thus,  dayn,  which  means  debt  (q.v.)  due  at 
a fixed  time,  semantically  connects  to  din 
as  custom  or  usage,  which,  in  its  turn, 
gives  the  idea  of  God-given  direction  (see 
astray;  path  or  way).  Judging  involves 
guiding  someone  in  the  right  direction, 
often  through  rebuke  and  retribution.  Ara- 
bic philologists  often  derive  din  from  dana 
lahu  meaning  to  submit  to  the  obligations 
imposed  by  God  (for  din  in  the  sense  of 
obedience  [q.v.],  see  Jeffery,  Tor  vocab., 

131-3;  Izutsu,  God,  219-29).  “The  judge” 
(al-dayyan)  is  one  of  God’s  names,  which 
people  also  applied  to  'All  b.  Abl  Talib  as 
the  sage  of  the  community  (cf.  Lisan  al- 


‘Arab,  s.v.;  for  al-dayyan  as  an  attribute  of 
God,  cf.  also  Gimarct,  .Norm,  divins,  350-1). 

Al-Baqillan!  (d.  403/1013;  Kitab  al-Tamhld, 
345)  distinguishes  several  possible  mean- 
ings of  din,  including  judgment  in  the  sense 
of  retribution,  in  the  sense  of  decision 
(hukm),  as  well  as  of  doctrine  (madhhab)  and 
the  religion  of  truth  (q.v.;  din  al-haqq ).  The 
sense  of  judgment  and  retribution  occurs 
frequently  in  the  early  suras  of  the  Meccan 
period:  four  times  independently,  and 
twelve  as  part  of  the  expression  “the  day  of 
judgment”  (yawm  al-dln).  This  is  synony- 
mous with  “the  day  of  reckoning”  ( yawm 
al-hisab,  £40:27;  14:41;  cf.  37:20,  26,  53), 

“the  day  of  resurrection”  (yawm  al-qiyama), 
the  “return”  (ma'ad)  and  “the  hour”  (al- 
sa’a,  see  eschatology;  apocalypse). 
Many  other  names  are  given  in  the 
Qur’an;  as  many  as  1,700  verses  refer  to 
the  resurrection  (q.v.;  cf.  Rasa’ll  Ikhwan  al- 
Saja’,  iii,  286-7,  which  cites  numerous 
names  for  the  final  day,  such  as yawm  al- 
fasl,yawm  al-tanadl,  yawm  al-azifa). 

Eschatological  judgment  in  the  Qur’an  is 
inevitable  (£3:9)  and  God  is  swift  in  deal- 
ing with  the  account  (hisab).  In  £ 75:26-8 
there  is  reference  to  an  initial  judgment 
occurring  immediately  after  death,  while 
other  passages  in  £ 56  (Surat  al-Waqi'a, 
“The  Event”),  speak  of  the  inevitable 
event,  alluding  to  the  hour  of  judgment 
(al-sa’a),  when  each  soul  will  be  evaluated 
according  to  what  it  has  earned  (see  good 
and  evil;  record  of  human  actions).  At 
the  final  resurrection  the  whole  present  or- 
der gives  way  to  a new  one  as  portrayed  in 
£ 14:48  (see  death  and  the  dead).  The 
rendering  of  accounts  — required  from  all 
people  — is  to  be  given  to  God  alone 
(£  13:40;  26:113).  God  is  “prompt  in  de- 
manding an  account”  (£  2:202,  3:19  and 
199)  of  each  person’s  actions,  which  will 
have  been  inscribed  on  a “roll.”  The  day  of 
judgment  is  described  as  the  day  when  the 
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world  will  be  rolled  up  like  a scroll  and 
nothing  on  the  scales  of  God’s  judgment 
will  be  overlooked:  an  atom’s  weight  of 
good  will  be  manifest  and  so  will  an  atom’s 
weight  of  evil.  If  the  good  deeds  outweigh 
the  bad,  people  will  receive  their  accounts 
in  their  right  hands  and  receive  their  re- 
ward, while  those  whose  deeds  are  unfavo- 
rable will  receive  them  in  their  left  hands 
and  be  punished  (see  reward  and 
punishment). 

“The  Heights”  (q  7,  Surat  al-A‘raf ) men- 
tions those  on  the  heights  who  hear  and 
address  the  people  of  paradise  (q.v.; 
q 7:46-7;  see  people  of  the  heights).  It  is 
only  the  sanctified,  who,  having  perfected 
themselves,  will  enter  paradise.  Those  who 
are  not  perfect  will  enter  an  intermediary 
state  as  they  undergo  final  purification. 
“The  Event”  (q  56,  Surat  al-Waqi‘a)  seeks 
to  judge  three  types  of  souls:  the  com- 
panions of  the  left,  the  companions  of 
the  right  and  those  that  are  foremost  (al- 
sabiqun),  to  be  equated  with  those  who 
are  brought  close  to  God’s  throne  ( al - 
muqarrabun,  see  throne  of  god).  Clearly, 
there  seems  to  be  a fundamental  difference 
of  degree,  between  which  some  Shl'a  and 
the  Sufis  did  not  hesitate  to  distinguish 
(see  sufism  and  the  qur’an):  those  who 
achieve  salvation  (q.v.)  and  those  who 
attain  beatitude.  In  their  view,  salvation  is 
the  reward  for  the  exoteric  religion,  while 
the  aim  of  the  esoteric  path  is  the  beatific 
vision  (see  face  of  god;  seeing  and 
hearing;  vision  and  blindness;  visions). 

Judgment  invariably  involves  an  evalua- 
tion of  right  or  wrong,  true  or  false  and 
good  or  bad  (see  pairs  and  pairing). 
Philosophically,  it  involves  the  rational 
faculty  as  observed  by  the  authors  of  the 
Ras’ail Ikhwan  al-Safa’,  who  regard  “judg- 
ment on  things  as  a product  of  the  intellect 
(q.v.).”  In  the  Qur’an,  this  meaning  is  ap- 
parent in  the  word  ra’y,  used  in  numerous 


verses  (e.g.  q 6:40)  in  which  God  asks  peo- 
ple about  their  thoughts  at  the  time  when 
the  wrath  (see  anger)  of  God  will  befall 
them  and  when  the  hour  of  judgment  is 
near.  Ray  can  be  used  in  a variety  of  ways: 
seeing  physically  with  one’s  eyes,  consider- 
ing or  perceiving  things  with  one’s  heart 
(q.v.)  and  even  sensing  things  through  one’s 
beliefs  (cf.  Lisan  al-’Arab,  s.v.;  see  knowl- 
edge and  learning).  It  can  also  connote 
a belief  about  something  or  someone  and 
for  wrong  belief,  God’s  judgment  falls  upon 
people  as  punishment  (cf.  Taj  al-’arus,  s.v.; 
see  chastisement  and  punishment).  In 
the  debates  of  the  fourth/tenth  century 
among  the  various  legal  schools,  the  ahl  al- 
ra’y  were  those  who  were  accused  by  the  ahl 
al-hadith  of  practicing  analogical  deduction 
(qiyas)  by  giving  judgments  according  to 
their  opinions,  as  they  could  not  find  an 
appropriate  prophetic  tradition  to  support 
their  arguments  (see  hadIth  and  the 
qur’an;  traditional  disciplines  of 
qur’anic  study). 

Another  qur’anic  lexeme  used  in  con- 
nection with  judgment  is  rashad/rushd.  In 
q 4:6,  God  speaks  of  giving  orphans  (q.v.) 
their  wealth  when  they  attain  “sound  judg- 
ment” ( rushd see  maturity).  People  differ 
with  regard  to  the  meaning  of  rushd: 
among  the  interpretations  of  the  passage 
that  he  discusses,  al-Tabari  ( TafsTr,  iv,  252) 
relates  that  some  consider  it  to  be  sound- 
ness of  intellect  and  righteousness  in  reli- 
gion. Al-Zamakhsharl  ( Kashshaf,  i,  501)  also 
mentions  several  traditions:  Abu  Hanlfa 
(d.  150/767)  explained  that  rushd  was  in- 
formed guidance  on  all  aspects  of  good 
actions,  while  Ibn  ‘Abbas  (d.  68/686-8) 
maintained  that  it  was  righteousness  in 
using  intellect  and  preserving  wealth  (q.v.), 
whereas  Malik  b.  Anas  (d.  179/796)  and 
al-Shafi‘i  (d.  204/820)  held  that  it  was 
righteousness  in  religion. 

The  notion  of  judgment  raises  the  issue 
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of  intercessory  disputation  on  behalf  of 
the  soul  (q.v.;  q 4:109),  which  invariably 
involves  matters  of  repentance  ( tawba , see 
repentance  and  penance),  intercession 
(q.v.;  shafa‘a ) and  compassion  (rahma).  Not 
all  Sunni  schools  accept  the  possibility  of 
prophetic  intercession  (shaja‘a),  and  those 
who  do  argue  about  whether  it  applies  only 
to  Muhammad  or  to  all  prophets.  The 
Shl'a,  on  the  other  hand,  accept  this  doc- 
trine without  question  and  also  extend  it 
to  the  Imams  (see  imam;  shiism  and  the 
qur’an).  Although  q 4:64  elucidates  the 
concept  of  intercession  (shaja'a),  mention- 
ing the  Prophet’s  role,  other  verses,  such  as 
q 16:111,  speak  of  the  “day  that  every  soul 
shall  come  debating  on  its  own  behalf.” 

In  conclusion,  it  may  be  said  that  al- 
though the  final,  eschatological  judgment 
dominates  the  qur’anic  discourse,  the  con- 
cept is  not  absent  from  discussions  of  the 
present  world,  in  which  humans  are  called 
to  judge  fairly,  and  by  what  is  best. 

Arzina  R.  Lalani 
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Judl 

Mount  (Jabal)  Judl,  also  written  Djtidl 
(modern  Turkish,  Cudi),  the  name  of  a 
mountain  mass  and  its  highest  point  in  SE 
Turkey,  near  the  borders  of  Iraq  (q.v.)  and 
Syria  (q.v.).  Mount  Judl  is  attested  once  in 
the  Qur’an,  at  q 11:44,  as  al-Judl,  the  site 
where  Noah’s  (q.v.)  ark  (q.v.)  rested  on 
dry  land  after  the  flood  (see  myths  and 
legends  in  the  quR’AN;  scripture  and 
the  quR!AN;  geography).  There  has 
been  considerable  disagreement  about 
the  actual  site  to  which  this  story  refers. 
Largely  due  to  western  Christian  misinter- 
pretation of  the  Hebrew  “hare  Ararat,  ” liter- 
ally “ mountains  of  Ararat”  ( Gen  8:4),  as 
Mount  Ararat  (q.v.),  the  passage  has  been 
interpreted  as  referring  to  a single  moun- 
tain since  about  the  tenth  century.  Thus, 
the  tallest  mountain  near  the  present-day 
border  of  Turkey  with  Armenia,  once 
known  as  Masik,  came  to  be  named  Mount 
Ararat  and  is  generally  identified  today  as 
the  site  of  the  ark’s  landing.  In  the  Hebrew 
scriptures  the  name  Ararat  was  actually  the 
Hebrew  rendition  of  Urartu,  the  name  of 
the  ancient  kingdom  that  covered  the  terri- 
tory of  eastern  Turkey,  and  included  both 
mountains,  today’s  Ararat  and  Jabal  Judl. 
This  extensive  mountainous  area  has  been 
known  variously  as  Qardu  in  Aramaic  and 
Syriac  texts;  Gordyene  by  Greek,  Roman, 
and  later  Christian  writers;  and  Kordukh 
in  Armenian.  The  Jewish- Aramaic  Targum 
Onkelos,  possibly  based  on  an  earlier  Baby- 
lonian tradition,  translates  the  Hebrew  of 
Genesis  8:4  as  “ture  Qardu”  (“mountains 
of  Qardu”)  and  later  rabbinic  sources  have 
generally  described  Qardu  as  the  moun- 
tains where  the  ark  rested  (cf.  J’abarl,  His- 
tory, 366  n.  1137).  The  variant  forms  of  this 
name  led  some  scholars  to  connect  Qardu 
wrongly  with  Kurd  and  Kurdistan,  despite 
the  difference  between  K and  Q. 

According  to  YaqOt  ( Mu'jam , ii,  144-5), 


69 


JUSTICE  AND  INJUSTICE 


JudT  in  the  Qur’an  seems  to  have  denoted  a 
mountain  in  Arabia,  a designation  possibly 
based  on  earlier  Arabian  traditions  (see 
PRE-ISLAMIC  ARABIA  AND  THE  QUr’an). 

The  transfer  of  the  designated  locale  from 
Arabia  to  upper  Mesopotamia  and  the  ter- 
ritory of  Urartu  must  have  taken  place 
early  during  the  Arab  invasion  of  that 
region.  Today,  the  areas  around  both 
Mount  Ararat  and  Jabal  Jtidl  are  filled  with 
memorials  and  legends  referring  to  the 
flood  and  the  life  of  Noah  (q.v.)  and  his 
family  after  they  left  the  ark.  This  holds 
true  about  a particular  structure,  once  a 
monastery,  on  the  supposed  site  of  Noah’s 
worship  of  God  after  the  flood.  According 
to  Le  Strange,  from  the  village  of  Jazlrat 
Ibn  ‘Umar,  Judl  was  visible  to  the  east, 
with  the  “Mosque  of  Noah”  on  its  summit 
and  Qaryat  Thamanln  (“the  village  of 
eighty”)  at  the  mountain’s  foot  [Lands,  94). 
The  village’s  name  refers  to  one  of  several 
traditions  about  how  many  humans  sur- 
vived the  flood  in  the  ark,  which  vary 
between  seven  survivors  (Noah,  his  three 
sons  and  their  spouses)  and  eighty,  includ- 
ing seventy-three  descendants  of  Seth,  son 
of  Adam.  This  village  is  supposedly  where 
Noah  himself  settled  after  the  flood  and 
although  all  the  survivors  except  for  Noah 
and  his  immediate  descendants  perished, 
all  of  today’s  humanity  is  descended  from 
those  seven  or  eight.  Because  of  the 
qur’anic  reference  to  al-Judl  and  to  its 
early  identification  with  Noah,  the  moun- 
tain and  its  surrounding  area  became  a pil- 
grimage site  for  Muslims,  Jews  and  eastern 
Christians. 

William  M.  Brinner 
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Justice  and  Injustice 

Equitable  action  according  to  God’s  will; 
action  that  transgresses  God’s  bounds.  One 
of  the  key  dichotomies  in  the  Qur’an,  it 
separates  divine  from  human  action,  moral 
from  immoral  behavior  (see  ethics  and 
the  qur’an).  The  Qur’an  uses  several  dif- 
ferent words  and  metaphors  to  convey  this 
moral  balance.  ‘Adi  and  qist  can  be  used  to 
speak  of  justice  as  equitable  action  but  jus- 
tice can  also  be  defined  as  correct  or  truth- 
ful action,  in  which  case  sidq  or  haqq  may 
be  used.  Metaphors  (see  metaphor)  such 
as  the  balance  (mizan,  see  weights  and 
measures;  instruments),  inheritance  (q.v.) 
shares  (nasib)  and  even  brotherhood  (see 
brother  and  brotherhood) can  de- 
scribe the  underlying  principles  of  justice. 
The  usual  word  for  injustice  in  the  Qur’an 
is  zulm,  which  has  the  sense  of  stepping 
beyond  the  boundaries  of  right  action  (see 
boundaries  and  precepts),  specifically,  a 
Zalim  is  one  who  does  wrong  to  others  or  to 
himself.  But  human  injustice  can  also  be 
expressed  in  the  larger  sense  of  sinning, 
opposing  God,  or  ascribing  partners  to 
God,  for  which  there  are  many  terms,  such 
as fahshd’ and  baghy  (see  sin,  major  and 
minor;  polytheism  and  atheism; 
disobedience). 

In  post-qur’anic  Arabic,  ’adl  became  the 
technical  term  for  justice  and  the  Mu'ta- 
zill  theologians  were  known  as  ahlu  T ’adl 
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wa-l-tawhid,  “the  people  of  justice  and 
unity,”  for  their  defense  of  the  doctrine  of 
God’s  essential  justice  (see  mu'tazilis; 
theology  and  the  qur’an).  The  Qur’an 
also  uses  the  term  ‘adl  but  relatively  rarely 
(only  fourteen  times  in  the  sense  of  justice 
or  equity)  and  in  a much  broader  fashion. 
While  God’s  words  are  described  as  ‘ adl  in 
Q 6:115,  more  common  is  the  use  of  i adl  or 
its  verbal  derivatives  to  mean  equal  treat- 
ment of  wives  or  disputants  (q  4:3,  58,  i2g; 
5:8;  42:15;  49:9;  see  women  and  the 
qur’an;  family;  debate  and  disputa- 
tion; social  interactions).  The  qur’anic 
range  is  demonstrated  by  the  use  of  three 
synonyms  for  ‘adl:  qist,  “equity,”  in  the  case 
of  just  witnesses  (q  5:8;  cf.  4:135),  sidq, 
“truthfulness,”  in  q 6:115  and  ihsan,  “good 
deeds”  (q.v.),  in  q 16:90.  Nowhere  in  the 
Qur’an  is  God  called  al-  ‘adl,  although  this 
is  often  listed  as  one  of  his  most  beautiful 
names  (see  god  and  his  attributes). 

As  for  the  many  other  qur’anic  terms  that 
may  denote  justice,  most  continue  the 
metaphor  of  symmetry  and  balance  such 
as  the  mizfln  fpl.  mawazin),  the  “scales  of 
justice,”  in  which  good  deeds  are  weighed 
on  the  last  day  (q  7:8-9;  23:102-3;  101:6-7; 
see  last  judgment).  But  scholars  have 
argued  that  the  idea  of  justice  must  be 
extended  to  include  other  metaphors;  for 
instance,  Khadduri  (. Islamic  conception,  7) 
sees  an  abstract  principle  of  equal  rights  in 
the  declaration  that  the  believers  are 
brothers  (q  49:10).  Further,  Rahbar  ( God  of 
justice,  231-2)  points  out  that  haqq,  “truth  or 
reality,”  may  also  be  translated  as  “justice.” 
So,  q 16:3  (khalaqa  l-samawati  wa-l-arda  bi-l- 
haqq)  should  be  interpreted  as  “He  created 
the  heavens  and  the  earth  with  justice.” 
Two  of  these  metaphors  are  connected  in 
Q 7:8,  which  reads,  “The  weighing  on  that 
day  is  just  (wa-l-waznu yawma’idhin  al- 
haqq).”  But  here  Arberry  and  Rahbar  both 
translate  haqq  as  “true”  even  though 
al-BaydawI  (Anwar)  and  the  Jalalayn  gloss 


it  as  ‘adl;  al-Qurtubl  ( Jami ) regards  the 
whole  phrase  as  a metaphor  for  justice. 

The  fact  that  the  Arabic  could  support 
both  readings  indicates  that  the  technical 
differentiation  of  ' adl  and  haqq  is  a post- 
qur’anic  development.  Wagner  [La justice, 
13-4)  has  argued  that  the  absence  of  a tech- 
nical term  for  justice  in  the  Qur’an  allows 
for  a conception  of  justice  which  tran- 
scends human  language. 

A similar  semantic  range  is  found  for 
injustice.  Jawr,  the  technical  word  for  injus- 
tice in  classical  theology,  is  not  found  in  the 
Qur’an;  rather,  several  words  are  used  to 
convey  the  sense  of  injustice.  For  example, 
Q 16:90  lists  three  terms  as  having  a mean- 
ing opposite  to  ‘adl:  “Surely  God  bids  to 
justice  (‘adl),  good  deeds  and  giving  to  rela- 
tives; and  he  forbids  indecency  (al-fahsha), 
disobedience  (al-munkar)  and  insolence  (al- 
baghy).”  Of  these  words,  the  first  two  are 
mentioned  in  dozens  of  other  places  in  the 
Qur’an.  The  last,  while  less  common,  is 
also  listed  as  an  antonym  to  ’ adl  in  Q 49:9. 
Another  word  indicative  of  injustice  is 
taghut  (in  fourteen  places  this  word,  as  well 
as  other  derivatives  of  t-gh-y,  are  connected 
with  unbelief,  kufr;  see  e.g.  q 2:257;  5:64; 
see  belief  and  unbelief;  insolence  and 
obstinacy;  idols  and  images);  hadm  is 
also  placed  in  apposition  to  zulm  in 
Q 20;II2. 

tfiilm  is  most  usually  a general  word  for 
sin  or  transgression  and  so  is  found  as  a 
synonym  for  zur,  “falsehood”  (see  lie),  in 
Q 25:4  and  for  mujrim,  “sinner,”  in  Q 7:40-1 
(see  also  q i 1 :i  16).  The  transgressor  (zalim, 
pi.  zdlimun)  is  referred  to  over  one  hundred 
times.  For  example,  in  Q 2:35  Adam  and 
Eve  (q.v.)  are  warned  that  they  will  be 
among  the  zdlimun  if  they  transgress  God’s 
command  not  to  touch  the  tree;  theft  (q.v.; 
ft  5:38-9;  12:75)  and  lying  (e.g.  q 6:21)  also 
make  one  a zulim  (Izutsu,  Concepts,  164-72). 
But  while  ‘adl  is  never  used  in  explicit  refer- 
ence to  God,  zulm  is;  in  fact,  q 20:112  dem- 
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onstrates  a technical  usage  of  £ ulm  to  refer 
to  God’s  actions,  which  are  explicitly  not 
unjust  (also  q 3:108;  6:131;  11:117).  Further- 
more, the  emphatic  form  zallam  is  only 
used  as  a negative  description  of  God;  it  is 
found  in  five  exhortations  that  declare  that 
God  is  not  unjust  (e.g.  q 3:182).  The  com- 
mon qur’anic  phrase  “those  who  wronged 
themselves”  ( anfusahumyazlimun  in  q 2:57 
and  nine  other  places;  lalamu  anfusahum  in 
<4  3:117  and  five  other  places;  see  also 
Zalimun  li-nafsihi  in  <4  18:35;  35:32;  37:113) 
almost  always  refers  to  ancient  peoples 
who  were  punished,  or  will  be  damned  to 
hell,  because  they  did  not  recognize  God’s 
prophets  (see  generations;  prophets 
and  prophethood;  punishment  stories; 
hell  and  hellfire).  falama  nafsahu  in 
q 2:231  and  65:1,  however,  refers  to  those 
who  do  not  follow  proper  divorce  proceed- 
ings (see  marriage  and  divorce).  In 
terms  of  God,  therefore,  injustice  may  be 
seen  as  the  diametrical  opposite  of  justice 
but  in  terms  of  human  behavior,  injustice 
is  not  a lack  of  justice  as  much  as  it  is  an 
active  resistance  of  God’s  guidance,  q 65:1 
specifies:  “the  one  who  transgresses  the 
bounds  of  God  has  wronged  himself” 
(wa-manyata‘adda  hududa  llahi fa-qad zalama 
nafsahu). 

Interestingly,  the  very  words  for  just 
actions  also  share  Arabic  roots  with  meta- 
phors for  injustice.  So  q.  6:150  defines  the 
unbelievers  as  those  who  make  something 
else  equivalent  to  their  lord  (wa-kum  bi- 
rabbihim  ya'dilun,  see  also  Q.  6:1,  70).  ‘Adala 
' an  means  “to  deviate  from  the  right 
course,”  and  so  Lane  (v,  1972)  understands 
q 27:60  as  “they  are  a people  who  deviate” 
(qawmunya’dilun) . Attempts  to  reconcile 
these  divergent  usages  in  the  Qur’an  are 
attributed  to  very  early  sources  (see,  for 
instance,  the  explanation  of  ‘Abd  al-Malik 
b.  Marwan  [d.  86/705]  in  Lisan  al-Arab,  xi, 
431-2;  partial  trans.  in  Khadduri,  Islamic 
conception,  7-8).  The  qasitun  also  deviate 


from  the  right  course  in  (5  72:14-5,  where 
they  are  placed  in  opposition  to  the 
muslimun. 

Moving  from  semantics  to  the  broad 
teachings  of  the  Qur’an,  one  can  isolate 
three  fields  of  moral  action  in  terms  of  jus- 
tice and  injustice:  human-human  relations; 
human-divine  relations;  and  God’s  own 
activity.  As  for  the  first  category,  specific 
areas  addressed  by  the  Qur’an  include 
both  public  and  private  affairs,  such  as  fair 
measures  in  the  market  (q  6:152;  see 
markets),  fair  testimony  (q  4:135;  5:8,  95, 
106;  65:2;  see  witnessing  and  testifying; 
contracts  and  alliances),  just  record- 
ing of  debts  (q  2:282;  see  debt),  impartial 
judgments  (q_  4:58;  see  judgment)  and  just 
treatment  of  co-wives  (q,  4:3,  129;  see 
concubines)  and  orphans  (q.v.;  q 4:3,  10; 
6:152).  There  are  also  general  injunctions 
to  act  and  speak  in  a just  manner  (j)  5:8; 
6:152;  16:90;  49:9).  These  injunctions  are 
cited  extensively  in  books  of  Islamic  law 
and  works  on  ethics  (see  law  and  the 
qur’an).  The  existence  of  these  exhorta- 
tions is  itself  qur’anic  recognition  that 
human  beings  are  unjust  to  one  another, 
particularly  when  they  are  in  positions  of 
power  (see  power  and  impotence; 
oppression),  q 4:10  specifically  refers  to 
those  who  consume  the  assets  of  orphans 
unjustly  (zulman)  and  q,  4:129  simply  states: 
“You  will  not  be  able  to  be  equitable 
(ta’dilu)  among  [your]  wives.” 

God’s  justice  in  relationship  to  his  crea- 
tures has  already  been  mentioned  in  meta- 
phors of  the  scales  of  justice  and  the  many 
qur’anic  references  to  his  judgment  on  the 
last  day.  But  God  also  created  the  heavens 
(see  heaven  and  sky)  and  the  earth  (q.v.) 
with  justice  (q  6:73  and  eleven  other 
places;  see  creation;  cosmology),  and 
his  words  of  revelation  continue  that  work 
of  justice  (q  6:115;  see  revelation  and 
inspiration;  word  of  god).  In  fact,  God 
is  intimately  involved  in  all  human  actions 
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“for  God  in  the  qur’anic  conception  inter- 
feres in  the  minutest  details  of  human 
affairs”  (Izutsu,  Concepts,  166;  see  freedom 
and  predestination).  Acts  among  hu- 
mans, therefore,  are  not  merely  in  terms  of 
human  justice  but  rather  they  are  to  occur 
within  God’s  bounds  (hududu  llah).  Further, 
when  speaking  of  divorce  in  Q.  2:231  and 
65:1,  the  Qur’an  uses  language  otherwise 
reserved  for  judgment  day  (“he  wronged 
himself,”  zalama  nafsahu ) to  describe  those 
who  would  transgress  God’s  rules. 

The  third  category,  God’s  own  character- 
ization as  just,  is  dealt  with  primarily  in 
terms  of  his  right  to  judge  humankind. 

The  defense  of  this  right  is  expressed  in  an 
account  of  history  repeated  throughout  the 
Qur’an.  Not  only  did  God  create  the  heav- 
ens and  the  earth,  he  asked  the  souls  (see 
soul)  of  all  humankind  to  testify:  “Am  1 
not  your  lord?”  (q  7:172),  thereby  establish- 
ing his  right  to  judge  them,  should  they 
begin  worshipping  idols  (see  idols  and 
images).  According  to  the  Qur’an,  human 
beings  forgot  that  covenant  (q.v.)  and  went 
astray  (q.v.),  despite  the  many  prophets  and 
warners  (see  Warner)  sent  to  remind 
them.  In  going  astray,  of  course,  they 
wronged  themselves  (galamu  anfusahum,  see 
above).  And  as  for  the  many  peoples  whom 
God  destroyed  for  their  wickedness,  he 
would  never  have  done  so  unjustly  ( bi~zulm , 
q 6:131  and  11:117).  As  mentioned  above, 
God’s  scales  for  weighing  good  deeds  are 
just  and  he  will  not  begrudge  anyone  (la 
yazlimu)  the  weight  of  an  ant  (q,  4:40).  The 
Qur’an  specifically  complains  about  those 
who  prefer  the  judgment  (hukm)  of  the  Age 
of  Ignorance  (q.v.)  to  the  judgment  of  God 
(O.  5:50)-  The  qur’anic  exhortation  that 
believers  render  justice  and  be  just  in  their 
actions,  therefore,  is  part  of  their  accep- 
tance of  this  cosmology  of  justice. 

Although,  as  noted  above,  the  Qur’an 
does  not  call  God  al-‘adl,  this  epithet  is 
found  in  lists  of  God’s  most  beautiful 


names.  In  his  treatise  on  these  names, 
al-Ghazall  (d.  505/1  ill)  finds  an  elegant 
connection  among  the  various  qur’anic 
images  of  justice  and  God’s  creative  act.  In 
allusion  to  (4  82:6-7  which  reads:  “your 
generous  lord  who  created  you  and  shaped 
you  and  wrought  you  in  symmetry  ( ‘ada- 
laka,  see  biology  as  the  creation  and 
stages  of  life),”  he  writes:  “By  creating 
these  [bodily]  members  he  is  generous, 
and  by  placing  them  in  their  particular 
placement  he  is  just....  He  suspended  the 
hands  and  arms  from  the  shoulders,  and 
had  he  suspended  them  from  the  head  or 
the  loins  or  the  knees,  the  imbalance  result- 
ing from  that  would  be  evident. . . . What 
you  should  know,  in  short,  is  that  nothing 
has  been  created  except  in  the  placement 
intended  for  it”  (Ghazall,  Names,  93-4).  By 
focusing  on  God’s  intended  placement  as 
evidence  of  his  justice,  al-Ghazall  both 
displays  his  orthodox  theology  (God’s 
actions  define  justice,  not  the  reverse)  and 
also  the  lexical  opposition  of  justice  to 
injustice  (zulm),  literally  “that  which  is  out 
of  place.” 

Al-Ghazall’s  attempt  to  reconcile  qur- 
’anic conceptions  of  justice  and  injustice  is 
the  product  of  centuries  of  theological 
speculation.  Already  in  the  years  immedi- 
ately following  Muhammad’s  death,  Mus- 
lims witnessed  vast  examples  of  human 
injustice  during  the  civil  wars  (jitan)  that 
tore  apart  the  early  Muslim  community. 
Questions  naturally  arose  as  to  God’s  role 
in  acts  of  human  injustice.  The  Kharijls 
(q.v.)  argued  that  the  grave  sinner  (Jasiq) 
was  no  longer  a Muslim  and  must  be  com- 
bated with  the  sword  in  this  world,  while 
others  said  that  God  alone  would  punish 
the  grave  sinner  at  judgment  day.  These 
debates  continued  to  ask  whether  human 
and  divine  acts  are  separate  from  one 
another.  Mu'tazills  began  to  argue  that 
God  was  essentially  just  and  therefore 
bound  to  do  the  better,  while  human 
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beings  could  commit  injustices  by  acting 
against  God’s  will.  Others  understood 
God’s  action  and  human  action  to  be  inti- 
mately connected,  with  nothing  occurring 
outside  of  God’s  will.  As  a result,  qur’anic 
interpreters  derived  two  distinctive  notions 
of  justice  from  the  Qur’an:  Mu'tazills  like 
al-Zamakhsharl  (d.  538/1144)  found  that 
“God’s  justice  implies  ‘human  free  will’  ” 
and  their  opponents,  like  al-Baydaw! 

(d.  716/1316-7),  maintained  “that  God’s 
justice  lies  in  his  dealing  as  possessor  and 
Lord,  and  in  making  decisions  according 
to  his  will”  (Ibrahim,  Concept,  14).  Al- 
Baydawl’s  position  thus  closely  mirrors 
that  of  the  Ash'arls,  who  held  that  God’s 
actions  were  by  definition  just. 

Islamic  law  also  offers  interpretations  of 
qur’anic  justice  but  does  so  largely  by 
maintaining  a separation  between  divine 
and  human  justice.  The  classical  legal 
handbooks  were  organized  into  two  major 
categories,  beginning  with  duties  owed  to 
God  ('ibdddt),  followed  by  duties  owed  to 
other  human  beings  (mu’dmaldt) . Such  a 
categorization  may  have  developed  from  a 
pseudo-Aristotelian  conception  of  justice 
(Heffening,  Aufbau,  107).  Books  of  legal 
theory  dealt  primarily  with  questions  of 
procedure  and  interpretation  and  only 
rarely  with  the  relationship  between  divine 
and  human  justice.  The  qur’anic  concep- 
tion of  divine  justice  as  invading  all  aspects 
of  human  interaction  played,  however,  a 
key  role  in  defining  court  procedure.  At 
least  in  theory,  the  Islamic  judge  was  only 
to  render  justice  on  the  basis  of  the  appar- 
ent evidence,  and  was  not  responsible  for 
the  actual  truth  of  a case,  since  ultimately 
the  plaintiffs  were  responsible  to  God  (Hef- 
fening, Aufbau,  107).  This  also  explains  the 
wide  use  of  oaths  (q.v.)  in  the  Islamic  court 
to  ascertain  the  truth  of  a matter  (following 
the  qur’anic  precedent  in  q 24:4-9;  see 

BREAKING  TRUSTS  AND  CONTRACTS; 

chastity).  Yet  unlike  court  function  in 


Judaism,  court  punishments  in  Islam  are 
not  in  lieu  of  eternal  punishment.  Rather, 
God  reserves  the  right  to  exact  further  jus- 
tice on  the  last  day  (see  q 5:37;  24:19).  The 
legal  principles  of  istihsan  and  maslaha 
have  been  used  by  medieval  and  modern 
reformers  to  argue  that  general  qur’anic 
injunctions  to  promote  justice  may  over- 
ride specific  qur’anic  laws.  The  principle  of 
istihsan  is  sometimes  based  on  q 39:55,  “fol- 
low the  best  (ahsana)  of  that  which  has 
been  sent  down  to  you”  (see  also  q 39:18). 
Likewise,  the  virtue  of  equity  {insaf,  a word 
not  found  in  the  Qur’an)  in  Islamic  ethical 
treatises  may  be  seen  as  a continuation  of 
principles  of  equity  and  justice  in  the 
Qur’an. 

The  movement  from  the  injustice  of  the 
Age  of  Ignorance  (jahiliyya)  to  the  justice  of 
the  Muslim  community,  described  in  the 
Qur’an,  has  become  one  of  the  central 
teachings  of  the  Islamic  religion.  This 
movement  is  not  merely  a historical  event, 
played  out  in  the  revelation  of  the  Qur’an 
to  the  Prophet  but  it  is  also  the  practical 
theology  of  the  Qadl’s  court,  the  motivat- 
ing force  of  proselytizers  (see  invitation) 
and  the  explanation  of  God’s  continued 
action  in  this  world.  This  movement  will  be 
complete  on  the  last  day,  when  each  soul 
will  be  rewarded  for  what  it  has  earned, 
and  there  will  be  no  injustice  (q  40:17). 

Jonathan  E.  Brockopp 
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Ka'ba 

A cube  shaped  building  situated  inside 
the  Great  Mosque  ( al-masjid  al-haram)  at 
Mecca.  Although  the  term  ka  ’ba  is  attested 
only  twice  in  the  Qur’an  (q  5:95,  97),  there 
are  other  qur’anic  expressions  that  have 
traditionally  been  understood  as  designa- 
tions for  this  structure  (i.e.  certain  instances 
of  al-bayt  [lit.  “the  house,”  see  house, 
domestic  and  divine];  as  well  as  of  masjid 
[see  mosque]).  In  Islamic  tradition,  it  is 
often  referred  to  as  “the  house  (or  sanctu- 
ary) of  God”  (bayt  Allah),  and  for  the  vast 
majority  of  Muslims  it  is  the  most  sacred 
spot  on  earth.  The  name  Ka'ba  is  gener- 
ally explained  as  indicating  its  “cubic”  or 
“quadrangular”  (murabba)  form. 

Description 

Its  ground  plan  is  an  irregular  oblong, 
the  size  of  which  has  been  variously 
stated:  a reliable  approximation  is  40  feet 
(12  meters)  long,  33  feet  (10  m.)  wide  and 
50  feet  (15  m.)  high.  Its  four  corners  are 
aligned  approximately  north  (the  “Iraqi” 
corner),  east,  south  (the  “Yemeni”  corner) 
and  west.  Built  into  its  eastern  corner  is  a 
large  black  stone,  known  as  al-hajar  al-aswad 
or  al-rukn,  which  is  the  object  of  special 
veneration  when  worshippers  make  the  rit- 


ual sevenfold  circumambulation  (tawaf) 
around  the  outside  of  the  Ka'ba  (see 
worship). 

The  building  has  one  door,  situated  to- 
wards the  eastern  end  of  the  northeastern 
wall  and  raised  about  six  feet  (2  m.)  above 
ground  level.  It  is  accessible  from  steps  that 
are  wheeled  into  place  but  worship  takes 
place  around  and  outside  the  Ka'ba.  Entry 
inside,  although  highly  prized,  is  not  a 
required  act,  and  access  to  the  interior  is 
limited.  Adjacent  to  the  northwestern 
wall  is  a semi-circular  area  known  as  al-hijr, 
demarcated  by  a low  wall  (sometimes 
referred  to  as  al-hatvm ) that  does  not  quite 
touch  the  wall  of  the  Ka'ba.  The  building 
is  normally  enclosed  in  an  ornately  deco- 
rated covering  cloth  known  as  the  kiswa, 
which  is  renewed  annually. 

The  Ka  ‘ ba  in  Islamic  practice 
The  Ka'ba  is  the  focus  of  the  hajj  (major 
pilgrimage)  and  the  'umra  (minor  pilgrim- 
age), in  that  each  begins  and  ends  with  the 
ceremony  of  circumambulation  (see  pil- 
grimage). The  hajj,  however,  involves  the 
performance  of  rituals  at  a distance  from 
the  Ka'ba,  outside  Mecca  itself,  and  the 
law  places  a greater  importance  on  some  of 
those  rituals  — such  as  the  “standing” 
(wuquf)  at  ‘Arafa  (see  ‘arafat)  and  the 
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slaughtering  of  animals  at  Mina  than  it 
does  upon  the  circumambulation  of  the 
Ka'ba.  To  miss  the  wuquf  is  usually 
counted  as  invalidating  the  hajj,  while  the 
day  of  slaughtering  (10th  of  Dhu  1-Hijja; 
see  calendar)  is  often  identified  with 
“the  great  day  of  the  hajj ” (q  9:3;  see 
slaughter).  Wellhausen  proposed  that 
Muhammad  linked  pre-Islamic  hajj  cere- 
monies that  had  nothing  to  do  with  Mecca 
(q.v.)  and  the  Ka'ba,  with  those  of  the 
‘ umra , which  were  performed  in  Mecca 
around  the  Ka'ba,  in  order  to  give  the 
Islamic  hajj  a greater  association  with 
Mecca. 

Muslims  must  face  towards  the  Ka'ba 
when  performing  the  obligatory  prayers 
(salat,  see  prayer)  and  certain  other  rituals 
such  as  the  slaughter  of  animals  for  con- 
sumption or  as  religious  offerings  (see 

CONSECRATION  OF  ANIMALS;  SACRIFICE). 

The  dead  are  buried  facing  towards  it  (see 
DEATH  AND  THE  DEAD).  Ill  Other  words, 
the  Ka'ba  marks  the  qibla  (q.v.),  the  sacred 
direction  that  distinguishes  Islam  from 
other  monotheistic  religions.  It  figures 
large  in  traditions  about  pre-Islamic  Ara- 
bia (th ejahiliyya,  see  age  of  ignorance) 
and  the  life  of  the  Prophet  (see  sira  and 
the  qur’an),  and  ‘All  (see  ‘ali  b.  abI 
talib)  is  sometimes  reported  to  have  been 
born  inside  it.  It  features  only  to  a limited 
extent  in  Muslim  eschatology  (q.v.),  which 
centers  much  more  on  Jerusalem  (q.v.). 

The  Ka  ' ba  and  the  Qur  ’an 
The  expression  al-ka'ba  occurs  only  twice 
in  the  Qur’an  (q  5:95,  97)  and  commenta- 
tors naturally  identify  each  as  references  to 
the  Ka'ba  at  Mecca.  In  addition  there  are 
many  other  passages  which  are  understood 
as  alluding  to  it,  using  the  term  al-bayt 
(house  or  sanctuary),  sometimes  qualified 
by  an  adjective  such  as  “sacred”  (haram), 
“ancient”  (’atiq)  or  “visited”  (?  ma'mur, 
Q.52:4)- 


q 5:95  occurs  in  regulations  which  pro- 
hibit the  muhrim  (a  person  who  has  entered 
the  sacral  state  of  ihram  that  is  obligatory 
for  anyone  making  hajj  or  'umra)  from  kill- 
ing game  (see  ritual  purity;  hunting 
and  fishing).  It  lays  down  that,  if  a muhrim 
does  intentionally  kill  a wild  animal,  he 
must  provide  as  compensation  (jazaj,  from 
among  the  animals  of  the  pasture  (al- 
na'am),  an  equivalent  to  the  animal  killed, 
“as  an  offering  to  reach  the  Ka'ba”  (hadyan 
baligha  l-ka‘bati).  q 5:97  tells  us  that  God  has 
made  the  Ka'ba,  the  sacred  house  (al-ka'ba 
al-bayt  al-haram),  a support  (?  qiydrn;  com- 
mentators debate  the  precise  meaning)  for 
the  people,  together  with  the  sacred  month 
(see  months),  the  (animal)  offerings  (al- 
hady)  and  the  garlands  (al-qala’id;  which  are 
placed  on  the  necks  of  the  offerings). 

Some  of  the  passages  in  which  “the 
house”  (al-bayt)  is  understood  to  mean  the 
Ka'ba  associate  it  with  Abraham  (q.v.)  and, 
slightly  less  consistently,  Ishmael  (q.v.). 
q 2:125  alludes  to  God’s  making  “the 
house”  a place  of  meeting  (?  mathaba ) and 
sanctuary  (amn),  and  commanding  that 
Abraham’s  “standing  place”  (maqam 
Ibrahim)  should  be  a place  of  prayer.  It  goes 
on  to  refer  to  God’s  ordering  Abraham  and 
Ishmael,  “Purify  my  house  for  those  who 
circumambulate,  make  retreat,  bow  and 
prostrate  [there]”  (an  tahhira  baytiya  lil- 
ta’ifina  wa-l-'akijina  wa-l-rukka‘i  l-sujudi,  see 
bowing  and  prostration).  That  list  of 
those  for  whom  it  is  to  be  purified  is  re- 
peated with  a slight  variant  in  q 22:26 
which  recalls  that  God  “prepared”(?  baw- 
wa  ’a)  for  Abraham  the  place  of  the  house 
and  commanded  him  to  purify  “my  house 
for  those  who  circumambulate,  stand,  bow 
and  prostrate  [there].”  q 2:127  alludes  to 
Abraham  and  Ishmael  “raising  the  founda- 
tions” of  the  house  (wa-idhyarfa'u  Ibrahmiu 
l-qawa'ida  mina  l-bayti  wa-Isma'ilu) . These 
verses  are  understood  as  referring  to  the 
building  or  rebuilding  of  the  Ka'ba  by 
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Abraham  and  Ishmael  at  God’s  command 
(see  further  below)  and  q 3:96,  which  says 
that  the  first  house  established  for  human- 
kind was  that  at  Bakka  (inna  awwala  baytin 
wudi'a  lil-nasi  la-lladhi  bi-Bakkata),  is  also  fre- 
quently interpreted  as  a reference  to  the 
origins  of  the  Ka'ba. 

Other  qur’anic  references  to  the  house 
associate  it  with  hajj,  ‘umra  and  animal 
olferings.  £)  3:97  (following  the  immedi- 
ately preceding  mention  of  the  “first 
house”  at  Bakka)  states  that  in  it  are  clear 
signs  ■ the  standing  place  of  Abraham, 
that  those  who  enter  it  have  security,  and 
that  those  of  humankind  who  are  able 
have  the  duty  to  God  of  the  hajj  of  the 
house  (hajju  l-bayti).  q 2:158  assures  those 
who  make  the  hajj  of  the  house,  or  'umra, 
that  there  is  no  harm  if  they  circumambu- 
late al-Safa  and  al-Marwa  (see  safa  and 
marwa),  which  are  among  the  signs  (q.v.) 
of  God  (inna  I-Saja  wa-l-Marwata  min 
sha'airi  llahi).  Al-Safa  and  al-Marwa  are 
the  names  given  to  two  small  hills  outside 
the  “sacred  mosque”  (al-masjid  al-haram)  in 
Mecca.  Circumambulation  of  them,  or 
rather  passage  between  them  (usually 
called  sa'y),  is  part  of  the  ritual  required 
both  for  the  hajj  and  the  'umra,  and  the 
commentators  explain  in  various  ways  why 
it  might  have  been  thought  that  making 
tawaf  of  them  involved  “harm.” 

<4  5:2  includes  among  a number  of  things 
which  must  not  be  profaned  “those  going 
to  the  sacred  house,  seeking  merit  and 
pleasure  from  their  lord”  (yabtaghuna  fadlan 
min  rabbihim  wa-ridwanan) . (4  22:29,  follow- 
ing a brief  setting  out  of  the  duty  of  hajj  in 
connection  with  the  slaughter  and  con- 
sumption of  animals,  says  that  after  the 
food  has  been  eaten  those  taking  part 
should  end  their  (ritual)  dishevelment,  fulfil 
their  vows  and  make  circumambulation  of 
the  ancient  house  (bi-l-bayti  l-'atTqi).  (4  22:33 
indicates  that  the  animals  which  are  to  be 
olfered  may  be  used  until  a certain  time, 


after  which  they  are  to  be  brought  to  the 
ancient  house  (for  slaughter). 

(5  8:35  makes  it  clear  that  those  who 
“disbelieve”  also  worship  at  the  house, 
although  their  prayer  (salat)  is  merely 
whistling  and  handclapping  ( muka’an  wa- 
tasdiyatan,  see  belief  and  unbelief; 
mockery),  14  106:3  urges  that  Quraysh 
(q.v.)  should  worship  “the  lord  of  this 
house”  in  gratitude  for  what  he  has  done 
for  them.  In  (4  52:4  there  is  an  oath,  “by 
the  visited  (?)  house!”  ( wa-l-bayti  l-ma'muri, 
see  oaths).  Sometimes  this  is  understood 
not  as  referring  to  the  Ka'ba  itself  but  to 
its  prototype  in  the  highest  heaven  (see 
heaven  and  sky),  constandy  circumambu- 
lated by  angels  (see  angel)  beneath  the 
throne  of  God  (q.v.). 

The  frequent  qur’anic  expression  al- 
masjid  al-haram  (14  2:144,  149,  150,  191,  196, 
217;  5:2;  8:34;  9:7,  19,  28;  17:1;  22:25;  48:25, 
27)  also  sometimes  seems  to  have  the  gen- 
eral sense  of  “sanctuary,”  just  like  bayt,  and 
in  commentary  is  occasionally  equated 
with  the  Ka'ba.  The  most  obvious  example 
concerns  the  so-called  qibla  verses  ((4  2:144, 
149,  150)  in  which  God  orders  the  believers 
to  turn  their  faces  towards  al-masjid  al- 
haram.  These  verses  are  understood  as  the 
revelation  that  specifies  the  qibla  for  Mus- 
lims. Some  commentators  argue  that  the 
precise  direction  of  the  qibla  is  the  Ka'ba, 
or  even  a particular  point  of  the  Ka'ba, 
and  this  leads  them  to  read  al-masjid  al- 
haram  here  as  equivalent  to  the  Ka'ba. 

Historically,  the  mosque  containing  the 
Ka'ba  in  Mecca,  known  as  al-masjid  al- 
haram,  is  reported  to  have  been  built  only 
after  the  death  of  the  Prophet.  The  tradi- 
tional scholars  assert,  however,  that  in  pre- 
Islamic  times  the  area  around  the  Ka'ba 
was  known  as  al-masjid  al-haram  even 
though  there  was  no  building  so-called.  In 
this  way  they  avoid  the  apparent  anachron- 
ism involved  in  accepting  that  all  of  the 
Qur’an  had  been  revealed  before  the  death 
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of  the  Prophet  and  that  its  references  to  al- 
masjid  al-haram  apply  to  the  same  entity  that 
bears  that  name  in  Islam,  while  yet  agree- 
ing that  the  mosque  in  Mecca  post-dates 
the  death  of  the  Prophet. 

The  Ka  ‘ba  in  Muslim  tradition 
Commentary  on  the  above  verses  is  con- 
cerned to  relate  them  on  the  one  hand  to  a 
large  number  of  traditional  stories  con- 
cerned with  the  origins  of  the  Meccan 
Ka'ba  and  the  activity  of  Abraham  in  con- 
nection with  it;  and  on  the  other  with  legal 
discussions  of  the  hajj,  the  ‘umra  and  the 
rites  associated  with  them  (see  law  and 
the  qur’an).  Thus,  the  discussions  in 
works  of  commentary  draw  on,  and  are 
themselves  reflected  in,  many  other  genres 
of  Islamic  literature  - stories  of  the 
prophets  (see  prophets  and  prophet- 
hood),  law  books,  local  histories  of 
Mecca,  traditional  biographical  material 
on  Muhammad,  and  others. 

As  for  its  origins  and  pre-Islamic  history, 
several  reports  say  that  the  Ka'ba  existed 
before  the  creation  of  the  world  as  a sort  of 
froth  on  the  primordial  waters  from  which 
God  made  the  world.  It  was  the  place  of 
worship  for  Adam  (see  adam  and  eve) 
after  his  expulsion  from  paradise  (q.v.;  see 
also  fall  of  man;  garden),  compensating 
him  for  his  loss  and  allowing  him  to  imitate 
on  earth  the  circumambulation  of  the 
angels  around  the  divine  throne  in  heaven. 
Bakka  in  q 3:96  is  interpreted  as  a name  of 
Mecca,  various  explanations  of  it  being 
adduced.  This  “first  house”  was  destroyed 
in  the  flood  God  had  sent  to  punish  the 
people  of  Noah  (q.v.),  although  its  “foun- 
dations” ( qawa’id \ q,  2:127)  remained. 

Subsequently,  in  the  time  of  Abraham, 
God  commanded  him  to  go  to  Mecca  to 
rebuild  it.  Ishmael  was  already  in  Mecca, 
having  previously  been  taken  and  left  there 
together  with  his  mother  Hagar  by  Abra- 
ham. The  father  and  son  then  fulfilled 


God’s  command.  The  black  stone  was  re- 
vealed to  them  by  an  angel  and  placed  in 
the  wall  where  it  is  today.  It  was,  say  some 
reports,  originally  white  but  it  become 
black  because  of  the  sins  of  the  people  of 
the  Age  of  Ignorance  (jdhiliyya)  or,  alterna- 
tively, as  a consequence  of  the  many  fires 
which  afflicted  the  Ka'ba.  When  the  walls 
became  too  high  for  Abraham  to  reach,  he 
stood  on  a stone  which  is  often  identified  as 
the  maqam  Ibrahim  (“standing  place  of 
Abraham”)  referred  to  in  (3  2:125.  After  the 
building  was  finished  that  stone  was  placed 
outside  the  Ka'ba  and,  although  it  was 
subsequently  moved  around,  it  is  still  there 
near  the  Ka'ba  today.  Having  completed 
the  work,  Abraham  then  summoned  all  of 
humankind,  including  the  generations  still 
unborn,  to  come  to  fulfil  there  the  rituals 
which  he  himself  had  been  shown  by  the 
angel  Gabriel  (q.v.).  Some  see  the  maqam 
Ibrahim  as  a stone  on  which  Abraham  stood 
to  deliver  this  summons. 

Prominent  in  these  and  other  reports 
about  the  Ka'ba  is  the  idea  of  the  navel  of 
the  earth.  The  Ka'ba  or  bayt  is  described  as 
the  central  point  from  which  the  earth  was 
spread  out.  It  is  the  point  of  the  earth  that 
is  directly  beneath  the  divine  throne  in  the 
highest  heaven,  and  each  of  the  seven 
heavens  has  its  analogue.  Similarly,  it 
stands  above  the  center  of  the  seven 
spheres  beneath  the  earth.  If  any  one  of 
these  bayts  were  to  fall,  they  would  all  fall 
one  upon  another  down  to  the  lowest  earth 
(ila  tukhum  al-ard  al-sufla).  In  reports  of  this 
type  the  distinction  between  the  bayt  and 
the  town  of  Mecca  is  often  blurred  so  that 
Mecca,  which  is  situated  in  fact  in  a valley, 
is  sometimes  referred  to  as  a hill  or  moun- 
tain (jabal  Makka),  in  accordance  with  the 
concept  of  the  navel  as  a protrusion  above 
the  surrounding  area.  (For  further  material 
on  this  concept,  see  the  article  of  Wensinck 
given  in  the  bibliography.) 

Having  been  instituted  by  Abraham  as  a 
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center  of  monotheism,  the  Ka'ba  was 
then,  over  time,  corrupted  and  it  came  to 
be  the  center  of  the  polytheism  (see  poly- 
theism and  atheism)  and  idolatry  [shirk, 
see  IDOLATRY  AND  IDOLATERS),  which 
dominated  central  Arabia  in  the  centuries 
before  the  sending  of  the  prophet  Muham- 
mad (see  PRE-ISLAMIC  ARABIA  AND  THE 
qur’an).  Some  remnants  of  Abrahamic 
monotheism  survived  but  idols  (see  idols 
and  images)  were  installed  and  wor- 
shipped in  and  around  the  Ka'ba.  Muham- 
mad’s preaching  and  activities  eventually 
achieved  the  defeat  of  Arab  paganism  and 
the  restoration  of  the  Ka'ba  as  the  sanc- 
tuary of  the  one,  true  God.  It  is  against 
this  background  that  the  references  to  the 
futile  salat  of  the  unbelievers  at  the  bayt 
(q  8:35)  and  the  call  for  Quraysh  to  wor- 
ship “the  lord  of  this  house”  (q  106:3)  are 
understood. 

Issues  involving  the  law  discussed  in  con- 
nection with  the  qur’anic  verses  cited 
above  include  whether  'umra  has  the  same 
obligatory  status  as  hajj  (q  2:158;  3:97),  the 
nature  of  the  compensation  to  be  offered 
by  the  muhrim  who  has  intentionally  killed  a 
wild  animal  (q  5:95),  the  precise  point  of 
the  qibla  (q  2:144)  and  the  status  of  the 
tawaf  or  sa’y  between  al-Safa  and  al-Marwa 
(ft  2:158). 

A non-traditional perspective 
The  unanimous  traditional  view  is  that  the 
qur’anic  passages  discussed  above  all  origi- 
nated with  reference  to  the  Ka'ba  at 
Mecca  and  that  the  Meccan  Ka'ba  before 
Islam  had  the  same  central  importance 
that  it  afterwards  received  in  Islam. 
Qur’anic  commentary  reflects  those  two 
presuppositions  (see  exegesis  of  the 
qur’an:  classical  and  medieval).  The 
qur’anic  text  itself  seems  neither  to  sub- 
stantiate nor  disprove  them.  It  may  be 
noted,  however,  that  the  expression  al- 
masjid  al-haram  as  the  name  of  the  place  of 


worship  in  contention  between  the  believ- 
ers and  unbelievers  is  much  more  common 
and  more  prominent  in  the  Qur’an  than  is 
al-ka  ‘ba,  and  the  traditional  identification 
of  al-masjid  al-haram  as  a pre-Islamic  name 
for  the  area  around  the  Meccan  Ka'ba 
may  be  an  attempt  at  harmonization.  It  is 
notable,  too,  that  the  sanctuary  (bayt)  asso- 
ciated in  the  text  with  Abraham  is  not 
explicitly  identified  there  as  al-ka’ba,  apart 
from  the  reference  in  q 5:97  to  al-ka’ba  al- 
bayt  al-haram,  which  could  incorporate  a 
gloss.  The  identification  of  the  bayt  with 
the  Meccan  Ka'ba  is  mainly  a product  of 
the  literary  tradition  rather  than  of  the 
Qur’an  itself.  Muslim  tradition  itself  sug- 
gests that  there  were  other  ka  ‘bas  besides 
the  Meccan  one  and  some  evidence  from 
outside  Muslim  tradition  suggests  a link 
between  the  word  ka’ba  and  a stele  or 
bethel  connected  with  the  worship  of 
Dusares  in  Nabataean  Petra  (Ryckmans, 
Dhu  ’1-Shara;  see  geography).  There  are 
some  grounds,  therefore,  for  hesitation  in 
face  of  the  traditional  understandings  of 
the  qur’anic  passages.  How  far  one  is  pre- 
pared to  question  them  will  largely  depend 
on  one’s  views  about  the  origins  of  the 
qur’anic  text  and  of  the  Muslim  sanctuary 
at  Mecca. 

Gerald  R.  Hawting 
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Kahili  see  SOOTHSAYERS 

Kalam  see  WORD  of  god;  theology  and 
the  qur’an;  speech 

Keys  see  instruments;  hidden  and  the 
hidden 

Khadlja 

Khadlja  bint  al-Khuwaylid  of  the  clan  of 
Asad  of  the  tribe  of  Quraysh  (q.v.)  was  the 
Prophet’s  first  wife,  mother  of  all  his  chil- 
dren except  one,  and  the  first  to  believe  in 
his  mission.  Inasmuch  as  she  died  three 
years  before  the  emigration  (q.v.;  hijra ) to 
Medina,  and  the  revelations  specifically 
addressed  to  the  members  of  the  Prophet’s 
household  (see  family  of  the  prophet; 
people  of  the  house;  revelation  and 
inspiration;  occasions  of  revelation) 
were  vouchsafed  in  Medina  (q.v.),  Kha- 
dlja’s  name  appears  rarely  in  the  exegetical 
literature  (see  exegesis  of  the  qur’an: 
classical  and  medieval).  Her  role  in  the 
genres  of  biographies  of  Muhammad  ( sira , 
see  sira  and  the  qur’an)  and  “stories  of 
the  prophets”  {qisas  al-anbiya’,  see  prophets 


and  prophethood)  works,  as  well  as  in 
popular  piety,  however,  has  been  immense. 

Khadlja  was  an  aristocratic,  wealthy 
Meccan  merchant  woman  who  in  two  pre- 
vious marriages  had  given  birth  to  two  sons 
and  a daughter.  As  a widow,  she  obtained 
Muhammad’s  services  as  steward  of  her 
merchandise  in  a Syrian  trading  venture, 
during  which  a young  boy  of  her  house- 
hold named  Maysara  is  said  to  have  wit- 
nessed several  miracles  that  foretold 
Muhammad’s  rise  to  prophethood.  The 
venture  was  a commercial  success  and, 
impressed  by  Muhammad’s  good  character 
and  trustworthiness,  Khadlja  offered  him 
marriage.  Traditional  sources  indicate  that 
the  marriage  proposal  was  extended  by 
Muhammad  and  his  uncle  Hamza  b.  ‘Abd 
al-Muttalib  (q.v.)  to  Khadlja’s  father  Khu- 
waylid  b.  Asad  (Ibn  Ishaq-Guillaume,  82-3) 
or  it  was  her  uncle  ‘Amr  b.  Asad  who  mar- 
ried her  to  the  Prophet  (Ibn  Sa'd,  i,  132-3). 
Most  traditions  place  Muhammad’s  age  at 
that  time  at  twenty-five  and  Khadlja’s  at 
forty.  She  bore  her  husband  at  least  five 
children:  four  daughters  (Zaynab,  Umm 
Kulthum,  Fatima,  Ruqayya)  and  one  or 
possibly  two  sons  (al-Qasim,  'Abdallah; 
who,  however,  may  be  the  same,  while 
al-Tahir  and  al-Tayyib  are  generally  taken 
to  be  epithets  of  ‘Abdallah;  Ibn  Ishaq- 
Guillaume,  82-3).  Khadlja’s  material,  emo- 
tional, and  spiritual  support  were  crucial  to 
the  success  of  Muhammad’s  mission.  The 
exegetical  literature  on  the  Qur’an  gener- 
ally links  Q 93:8,  “did  he  not  find  you 
needy  and  enrich  you”  with  their  marriage 
(see  poverty  and  the  poor).  Khadlja 
reported  Muhammad’s  first  miraculous 
experiences  and  especially  his  call  to 
prophethood  to  her  Christian  cousin 
Waraqa  b.  Nawfal  who  likened  the  event  to 
Moses’  (q.v.)  receiving  of  the  law  (Ibn 
Ishaq-Guillaume,  83,  107;  see  torah; 
commandments;  there  is  also  speculation 
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that  this  Waraqa  may  have  furnished 
Muhammad  with  details  of  Christian 
belief;  cf.  Sprenger,  Leben,  i,  124-34;  see 
informants;  Christians  and  Chris- 
tianity). According  to  many  traditions 
(see  hadith  and  the  qur’an),  she  was  the 
first  to  believe  in  God,  his  apostle  (see 
messenger),  and  the  truth  of  the  message, 
meaning  that  she  was  the  Prophet’s  first 
follower  and,  after  Muhammad  himself, 
the  second  Muslim.  According  to  others 
his  cousin  ‘All  b.  Abl  Talib  (q.v.)  was  the 
second  Muslim  and  Khadlja  the  third  (see 
faith;  belief  and  unbelief;  companions 
of  the  prophet).  During  her  lifetime,  she 
remained  the  Prophet’s  only  wife  (see 
wives  of  the  prophet;  marriage  and 
divorce)  and  his  mainstay  in  the  battles 
against  his  Meccan  enemies  (Ibn  Ishaq- 
Guillaume,  m-14;  see  opposition  to 

MUHAMMAD). 

Khadlja’s  rank  among  God’s  chosen 
women,  indeed  her  cosmological  impor- 
tance, is  established  in  the  exegetical  litera- 
ture on  q 66:11-2  and  3:42  (see  women  and 
the  qur’an).  In  the  context  of  q 66:11-2, 
she  is  placed  in  association  with  Pharaoh’s 
(q.v.)  wife  (Asya)  and  Mary  (q.v.)  the  daugh- 
ter of  ‘Imran  (q.v.;  the  mother  of  Jesus, 
q.v.),  both  examples  to  those  who  believe, 
because  of  her  great  service  to  the 
Prophet’s  mission.  Regarding  q 3:42,  the 
angels’  words  to  Mary  that  God  had 
chosen  her  above  the  women  of  the 
worlds,  Khadlja’s  name  appears  promi- 
nently in  the  exegetical  debate  on  Mary’s 
ranking  both  among  the  qur’anic  women 
figures  and  also  in  relation  to  three  selected 
elite  women  of  the  Prophet’s  household, 
i.e.  Khadlja  herself,  Muhammad’s  later 
wife  ‘A’isha  (see  'a’isha  bint  abI  bakr), 
and  his  and  Khadlja’s  daughter  Fatima 
(q.v.).  Here,  the  larger  number  of  tradi- 
tions recorded  in  exegetical  (tafslr)  and  qisas 
al-anbiya’ literature  establish  on  the  author- 


ity of  the  Prophet  that  Mary  and  Fatima, 
Khadlja  and  Asya  are  the  best  women  of 
the  world  and  the  ruling  females  in  heaven 
(see  heaven  and  sky).  While  the  traditions 
on  ‘A’isha’s  inclusion  in  this  group  are 
fewer  in  number,  many  hagiographic 
accounts  affirm  that  Mary  and  Asya, 
Khadlja  and  ‘A’isha  will  all  be  Muham- 
mad’s consorts  in  paradise  (q.v.),  where 
Khadlja’s  heavenly  mansion  is  located 
between  the  houses  of  Mary  and  Asya 
(Tabari,  Tqfslr,  vi,  393-400;  RazI,  Tafslr,  viii, 
45-6;  Baydawl,  Anwar,  i,  155;  Ibn  Kathlr, 

Qisas,  h,  375-83-) 

Barbara  Freyer  Stowasser 
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Khadir/Khidr 

Islamic  tradition  identifies  as  al-Khadir  (or 
Khidr),  an  otherwise  unnamed  “servant 
(q.v.)  of  God”  who  appears  in  Surat  al- 
Kahf  (“The  Cave”;  q 18:60-82),  in  connec- 
tion with  Moses’  (q.v.)  quest  for  the  “con- 
fluence of  the  two  seas”  (see  barrier; 
nature  as  signs).  Interpretations  run  a 
wide  gamut.  Al-Zamaklisharl  (d.  538/ 

1144;  Kashshaf,  ii,  703)  asserts  that  Khidr 
lived  from  the  time  of  Dhu  1-Qarnayn 
(see  Alexander)  to  that  of  Moses;  Sayyid 
Qiitb  (d.  1966;  filal,  iv,  2276-82)  sets  that 
tradition  aside,  calling  him  only  “the 
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righteous  servant.”  Moses  and  an  un- 
named companion  (traditionally,  Joshua 
son  of  Nan)  set  out  carrying  a fish  for  food; 
mysteriously  coming  to  life,  the  fish  escapes 
into  the  sea.  According  to  a hadlth  cited  by 
many  exegetes  (e.g.  Ibn  al-jawzl,  fad,  v, 
tig;  see  hadith  and  the  qur’an)  to 
explain  the  context  of  the  journey,  Moses 
rises  to  address  the  Children  of  Israel  (q.v.) 
and  someone  asks  him  who  is  the  most 
learned  among  them.  When  Moses 
answers  that  he  himself  is,  God  reveals  that 
one  yet  more  learned  awaits  Moses  at  the 
confluence  of  the  two  seas.  Al-Tabari  (d. 
310/923;  Tafslr,  viii,  251)  adds  that  Khidr  is 
also  the  most  beloved  and  most  firmly 
decisive. 

The  qur’anic  account,  enhanced  with 
certain  exegetical  details,  continues  as  fol- 
lows: God  then  tells  Moses  that  he  will 
meet  this  most  learned  servant  at  the  place 
where  his  fish  escapes.  But  Joshua  fails  to 
tell  Moses  that  he  has  lost  the  fish  so  the 
two  must  retrace  their  steps  to  the  spot 
where  Khidr  awaits.  Moses  asks  Khidr  to 
teach  him  what  he  knows,  but  Khidr  warns 
that  Moses  will  not  have  the  patience  to 
bear  with  him.  Moses  insists  he  will  be  a 
good  student,  agreeing  not  to  question 
Khidr’s  actions.  The  travelers  embark  on 
a ship,  which  Khidr  proceeds  to  scuttle 
(see  ships).  Moses  inquires  how  he  could 
do  such  a thing,  and  Khidr  warns  the 
Prophet.  Later  as  they  walk  along  the 
shore,  Khidr  spots  some  boys  playing  and 
kills  one  of  them  summarily.  Moses  again 
confronts  Khidr.  Further  along  they  come 
to  a town  whose  inhabitants  refuse  to  feed 
the  hungry  travelers.  Nevertheless,  Khidr 
repairs  a portion  of  a wall  on  the  point  of 
collapsing.  Again  Moses  takes  exception, 
and  that  is  the  last  straw:  Khidr  decides  to 
explain  his  actions,  but  from  then  on 
Moses  is  on  his  own.  Khidr  had  scuttled 
the  boat  to  prevent  a wicked  king  from 
commandeering  it  for  evil  purposes;  he 


had  killed  the  boy  lest  the  child  grieve  his 
good  parents  by  a wayward  life;  and  he 
had  rebuilt  the  wall  so  that  the  treasure 
that  lay  beneath  would  be  safe  until  the 
two  orphaned  sons  of  the  wall’s  owner 
could  reach  their  majority  and  thus  claim 
their  inheritance  (see  orphans;  guardian- 
ship; inheritance). 

Exegetes  discuss  such  questions  as  the 
origin  of  the  guide’s  name,  the  identity  of 
the  seas,  the  nature  of  Khidr’s  learning, 
and  his  spiritual  status.  He  got  the  name 
Khidr,  “green,”  because,  according  to  a 
hadlth  cited  by  several  exegetes  (e.g.  Qur- 
tubl.  Jdmi,  xi,  12;  Ibn  Kathlr,  Tafslr,  iii, 

105),  whenever  he  prayed,  everything 
around  him  waxed  verdant.  Exegetes  gen- 
erally agree  that  Khidr’s  divinely  infused 
knowledge  was  esoteric,  whereas  that  of 
Moses  was  more  exoteric  (e.g.  Aba  Hay- 
yan,  Bahr,  vi,  139;  see  knowledge  and 
learning).  Al-Tabari  {Tafslr,  viii,  251) 
among  others  suggests  the  two  seas  were 
the  Persian  in  the  east  and  the  Greek  in 
the  west  (see  geography).  But  of  equal 
importance  is  the  metaphorical  view  that 
Moses  and  Khidr  were  themselves  the  two 
“seas”  since  they  both  possessed  oceans  of 
knowledge,  albeit  of  different  kinds  (Abu 
Hayyan,  Bahr,  vi,  136;  Zamakhsharl,  Kash- 
shaf  ii,  703;  see  metaphor).  Many  inter- 
preters call  Khidr  a prophet,  arguing  that 
only  prophetic  revelation  (wahy)  could 
account  for  his  bizarre  actions  and  that  a 
ranking  prophet  like  Moses  would  surely 
follow  only  a figure  of  greater  stature  (see 
prophets  and  prophethood;  revela- 
tion and  inspiration).  Various  exegetes 
gloss  “mercy”  (q.v.;  <4  18:65)  as  wahy  or 
nubuwwa  (Zamakhsharl,  Kashshcf  ii,  705; 
Nasafl,  Tafslr,  iii,  34).  Ibn  al-'Arabl  (d.  543/ 
1148;  Ahkam,  iii,  241)  notes  that  the  condi- 
tions Khidr  imposed  on  Moses  are  under- 
standable in  that  all  Muslims  must  accept 
certain  conditions  in  following  the  prophets. 
Muhyl  al-Dln  b.  al-'Arabl  (d.  638/1240; 
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Fusus,  202-5)  parallels  Khidr’s  actions  with 
events  in  Moses’  life:  the  scuttling  of  the 
ship  with  the  infant  Moses’  rescue  from  the 
Nile,  Khidr’s  murder  of  the  boy  with 
Moses’  killing  the  Copt,  and  Khidr’s  not 
asking  recompense  for  rebuilding  the 
crumbling  wall  with  Moses’  drawing  water 
at  Midian  (q.v.)  without  remuneration. 

Khidr  also  appears  in  the  various  major 
versions  of  the  “stories  of  the  prophets” 
(qisas  al-anbiya)  genre.  These  accounts  have 
a sort  of  “midrashic”  quality,  spinning  a 
narrative  to  fill  in  the  gaps  in  the  scriptural 
text  (Kisa’l),  sometimes  speculating  on  such 
details  as  the  precise  location  of  events  and 
identities  of  individuals  in  the  stories 
(Tha'labl).  An  extra-qur’anic  aspect  of  the 
Khidr  legend  is  the  story  of  his  search  for 
the  water  (q.v.)  of  life  (q.v.),  so  that  Khidr 
comes  to  share  the  immortality  of  Jesus 
(q.v.),  Idris  (q.v.)  and  Ilyas  (see  Elijah). 
Khidr’s  arrival  at  the  spring  (see  springs 
and  fountains)  is  naturally  associated  with 
his  power  to  affect  the  spiritual  “greening” 
of  humankind.  Ibn  Kathlr  (d.  774/1373; 
Qisas,  342)  intertwines  Khidr’s  story  with 
that  of  Ilyas  and  calls  the  two  “brothers” 
(see  BROTHER  AND  BROTHERHOOD). 

The  early  exegete  Muqatil  b.  Sulayman 
(d.  150/767)  explains  Khidr’s  link  with  Ilyas 
etymologically.  As  the  one  person  with 
greater  knowledge  than  Moses,  Khidr’s 
learning  was  “expansive,  all  inclusive,” 
from  wasa’a,  “to  be  wide,”  which  Muqatil 
claims  is  from  the  same  root  (see  Arabic 
language)  as  the  name  Ilyas.  Muqatil  has 
Moses  find  Khidr  dressed  in  wool,  where- 
upon Khidr  recognizes  Moses  as  prophet 
of  Israel  (q.v.).  According  to  Muqatil, 
Khidr’s  knowledge  exceeds  that  of  Moses 
because  God  has  given  diverse  gifts  to  vari- 
ous prophets  - not,  as  others  have  said, 
because  Khidr  was  a saint  and  therefore 
superior  to  a prophet  in  esoteric  knowledge 
(Muqatil,  Tafsir,  ii,  592-9).  An  editor  later 
attached  a hadlth  to  Muqatil’s  commen- 


tary, according  to  which  Khidr  is  a wall 
(saint)  whose  knowledge  comes  through 
virtue  (see  sufism  and  the  (jur’an).  Moses 
asks  Khidr  how  he  came  to  be  gifted  with 
immortality  (see  death  and  the  dead; 
eternity),  endowed  with  the  ability  to 
read  hearts  (see  heart)  and  see  with  God’s 
eye  (see  anthropomorphism).  Khidr 
responds  that  it  is  because  he  has  obeyed 
God  perfectly  and  neither  fears  nor  hopes 
in  any  but  God  (Nwyia,  Exegese,  88-90; 
see  fear;  obedience;  hope).  Al-Sarraj 
(d.  378/988;  Luma',  422-4)  corrects  the 
mistaken  notion  that  wilaya  (sainthood)  is 
superior  to  risala  (being  a messenger  of 
God),  a misinterpretation  of  Q.  18:64  <l- 
Moses’  illumination  far  outstrips  any  that 
Khidr  could  have  sustained. 

Khidr’s  ongoing  spiritual  function  be- 
comes an  important  issue  for  certain  Sufi 
orders  in  particular,  who  regarded  Khidr 
as  an  initiating  shaykh.  Muhyl  al-Dln  b. 
al-‘Arabl  says  he  first  met  Khidr  in  Seville 
and  received  the  Sufi  patched  frock  (khirqa) 
from  him  and  calls  him  the  fourth  pillar 
along  with  Jesus,  Idris,  and  Ilyas  in  the 
celestial  hierarchy  of  initiation  (Addas,  Red 
sulphur,  62-5,  116-7,  144-5/  Muhammad 
b.  ‘Abdallah  b.  al-‘Arabl  (d.  543/1148) 
observes  that  “anyone  who  wants  to  know 
without  doubt  that  power  and  aid  belong 
only  to  God  must  sail  the  sea,”  taking  the 
ship  Khidr  scuttled  as  a symbol  of  spiritual 
poverty  ( Ahkam , iii,  242;  see  poverty  and 
the  poor).  Jalal  al-Dln  al-Rtiml  (d.  672/ 
1273;  Divan,  poems  2521:10,  408:1-2)  takes 
the  metaphor  further,  identifying  the  ship 
as  the  body  of  the  Sufi  that  must  be  broken 
and  purified  by  Khidr’s  love.  Finally,  Abu 
Hayyan  (d.  745/1344;  Bahr,  vi,  139)  suggests 
the  purpose  of  the  whole  story  is  guidance 
and  incentive  to  travel  on  the  search  for 
knowledge  (see  journey),  and  instruction 
on  the  etiquette  of  the  quest. 
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Kharijls 

The  strongest  opposition  party  in  early 
Islam,  their  name  (Ar.  kharijT,  pi.  khawarij) 
is  derived  from  the  Arabic  triliteral  root 
kh-r-j,  which  has  as  its  basic  meaning  “to  go 
out,”  “to  take  the  field  against  someone” 
and  “to  rise  in  revolt”  (T abarl,  Ta  rikh,  ii, 

32;  trans.  Morony,  37;  see  fighting; 
jihad),  in  the  case  in  point,  it  means  “to 
secede  from  the  community.”  Although 
forms  of  kh-r-j  appear  numerous  times  in 
the  Qur’an  with  varied  meanings,  the 
group  in  question  took  its  name  from  the 
usage  in  q 9:46,  where  the  root  kh-r-j, 
denoting  “to  go  out  to  combat,”  is  opposed 
to  the  verb  qa'ada,  which  denotes  people 
who  held  back  from  the  war  (q.v.;  see 


expeditions  and  battles).  The  earliest 
Kharijls  were  those  who  withdrew  from 
‘All  b.  Abl  Talib’s  (q.v.)  army  when  he 
agreed  to  the  arbitration  (q.v.)  at  the  battle 
of  Siffln  in  37/657  (see  politics  and  the 
qur’an).  Another  name  given  to  these 
first  Kharijls  is  al-Shurat  (lit.  “the  ven- 
dors”) — meaning  those  who  have  sold 
their  soul  for  the  cause  of  God.  This 
appears  to  have  been  the  name  they 
themselves  used,  and  it  has  also  been 
extended  to  their  descendants  (cf.  Levi 
Della  Vida,  Kharidjites;  Higgins,  Qur’anic 
exchange). 

Early  traditions  state  that  a breeding- 
ground  for  the  Kharijls  could  be  found 
among  the  Qur’an  readers  (see  reciters 
or  the  qur’an),  who  displayed  extreme 
piety  (q.v.)  and  asceticism  (q.v.).  The  earli- 
est Kharijls,  just  like  the  Arabs  (q.v.)  of 
Kofa  and  Basra,  were  all  bedouins  (see 
bedouin),  who  had  migrated  to  the  garri- 
son cities  (see  city).  In  this  respect  there  is 
little  distinguishing  information  to  provide 
other  than  that  they  were  much  less  con- 
cerned with  the  system  of  genealogy  based 
on  kinship  (q.v.).  As  a consequence  of  this 
stance,  their  doctrines  had  enormous  ap- 
peal for  minority  groups  within  the  newly 
emerging  Islamic  community  (see  heresy; 
theology  and  the  qur’an). 

The  earliest  of  ‘All’s  opponents  were 
called  Haruris,  from  Harura’,  the  place  in 
which  some  twelve  thousand  men  had 
gathered,  those  who,  in  protest  against  the 
arbitration,  had  seceded  as  ‘All  entered 
Kofa  in  Rabl‘  I 37/Aug-Sept.  658,  after 
the  conclusion  of  the  arbitration  agree- 
ment. Also  among  them  were  many  who 
had  initially  accepted  the  arbitration  but 
now  acknowledged  their  mistake  and  no 
longer  recognized  All  as  their  leader. 

Their  oath  of  allegiance  was  to  God  on  the 
basis  of  “ordering  what  is  good  and  pro- 
hibiting what  is  reprehensible”  (on  this 
concept,  see  M.  Cook,  Commanding  right;  see 
also  good  and  evil;  lawful  and  unlaw- 
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ful;  ethics  and  the  qur’an;  virtues 

AND  VICES,  COMMANDING  AND  FORBID- 
DING). The  Harurls  were  initially  secession- 
ists, not  rebels.  They  wished  to  secede  from 
the  community  to  protect  their  principles. 
They  were  also  called  Muhakkima  from 
their  motto  “No  judgment  (q.v.)  but  God’s” 
(la  hukma  ilia  li-llah).  They  accused  those 
who  supported  the  arbitration  of  having 
acted  contemptibly  toward  God  by  ap- 
pointing human  arbitrators.  People  who 
shouted  “la  hukma  ilia  li-llah”  at  the  battle  of 
Siffln  most  likely  meant  that  ‘Uthman  (q.v.) 
had  broken  God’s  law  as  revealed  in  the 
Qur’an  (see  law  and  the  qur’an)  and 
was  therefore  worthy  of  death,  and  not 
that  the  question  between  ‘All  and 
Mu'awiya  should  be  left  to  the  “arbitra- 
ment of  war”  (Watt,  Kharijite  thought, 
217-8).  They  also  held  that  Mu'awiya  was  a 
rebel  and  that  according  to  q 49:9,  rebels 
are  outlaws  who  should  be  fought  until 
they  repent  (see  rebellion;  repentance 
and  penance).  Arbitration  was  thus  a mis- 
take because  no  one  had  the  right  to  substi- 
tute a human  decision  for  God’s  clear 
pronouncement  (Barradl,  Jawahir,  120). 

The  rupture  among  ‘All’s  followers 
proved  serious  since  it  brought  a wider 
dogmatic  schism  to  the  fore.  The  Kharijls 
objected  to  the  concept  of  personal  alli- 
ance to  the  imam  (q.v7.).  In  their  view,  alle- 
giance should  be  bound  not  to  a particular 
person  (see  community  and  society  in 
the  qur’an),  but  to  the  Qur’an  and  the 
sunna  (q.v.)  of  the  Prophet,  Abu  Bakr  (q.v.) 
and  ‘Umar  (q.v.).  They  denied  that  the 
right  to  the  imamate  should  be  based  on 
close  kinship  with  Muhammad  (see  shi'ism 
and  the  qur’an),  for  that  was  irrelevant  in 
their  eyes.  These  differences  found  military 
expression  when  the  Kharijls  from  Kufa 
and  Basra  assembled  in  Nahrawan.  After 
calling  for  a resumption  of  the  war  with 
Mu'awiya,  who  had  been  acknowledged 
by  some  as  caliph  (q.v.)  before  the  end  of 
Dhu  1-Qa‘da  37/April-May  658  (Hinds, 


Mu'awiya,  265),  ‘All  invited  them  to  join 
him  and  to  fight  their  common  enemy. 
Faced  with  their  refusal,  ‘All  decided  to 
deal  with  it  before  carrying  out  his  cam- 
paign to  Syria  (q.v.).  The  Kharijls  fought 
desperately  but  they  were  outnumbered  by 
‘All’s  followers  and  the  batde  turned  into  a 
one-sided  massacre.  The  battle  of  Nahra- 
wan (g  Safar  38/17  July  658)  set  the  seal 
on  the  division  between  Shl'a  (q.v.)  and 
Kharijls,  and  made  the  Kharijls’  split  with 
the  community  irreparable. 

Khariji  revolts 

During  the  Umayyad  period,  several  Kha- 
riji revolts  broke  out  in  various  Muslim 
lands,  causing  the  caliphate  to  suffer  mate- 
rial damage  as  well  as  a blow  to  its  pride. 
Large  sections  of  territory  were  removed 
from  its  administration.  The  Azariqa,  one 
of  the  main  branches  of  the  Kharijls, 
threatened  Basra,  while  other  Khariji 
groups  who  emerged  from  the  region  of 
Mawsil  (i.e.  the  high  Tigris  country  be- 
tween Mardln  and  Nislbln)  endangered 
Kufa  (cf.  Levi  Della  Vida,  Kharidjites, 
1075-6).  The  chief  persecutors  of  the 
Kharijls  were  the  governors  of  Iraq,  Ziyad 
b.  Ablhi  (d.  53/673)  and  his  son  ‘Ubayd 
Allah,  who  became  governor  there  in  the 
year  55/674.  They  proceeded  against  the 
Kharijls  with  harsh  measures  and  killed 
and  imprisoned  many  of  them.  As  the 
Umayyad  caliphate  began  to  collapse,  the 
Kharijls  turned  into  a revolutionary  move- 
ment. The  small  numbers  of  troops,  which 
had  previously  characterized  the  Khariji 
armies,  swelled  to  powerful  masses.  During 
this  late  Umayyad  period,  the  revolts  of 
the  Ibadls,  a moderate  branch  of  the 
Kharijls  (who  spread  to  the  Maghrib,  the 
Hadramawt  and  ‘Uman)  constituted  a 
greater  menace  to  the  caliphate  than  did 
the  Azariql  uprisings  (cf.  Lewicki,  al- 
Ibadiyya,  650).  After  occupying  the 
Hadramawt  and  San'a’,  the  capital  of 
southern  Arabia,  in  129/746-47,  the  Ibadi 
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army,  under  the  command  of  Abu  Hamza, 
took  Mecca  (q.v.)  and  Medina  (q.v.).  Abu 
Hamza  was  a skilled  soldier,  but  also  a 
scholar  and  a preacher  who  gave  sermons 
from  the  Prophet’s  pulpit  (see  mosque)  that 
have  been  preserved  in  the  Arabic  chroni- 
cles (Darjlnl,  Tabaqat,  ii,  266-72).  The 
Ibadls  were  defeated  and,  for  the  most 
part,  massacred  in  the  middle  of  Jumada  I 
I3°/JanuarY  748-  The  Umayyad  army  re- 
conquered Medina  and  then  Mecca  but 
were  forced  to  conclude  a peace  treaty  with 
the  Ibadls  of  the  Hadramawt. 

The  Kharijl  revolts  continued  after  the 
ascension  of  the  ‘Abbasids.  The  Ibadls  and 
the  Sufrites,  another  moderate  branch  of 
Kharijism,  succeeded  in  establishing  their 
rule  in  the  Maghrib.  Again  in  ‘Uman,  the 
Ibadls  had  some  success  in  a revolt  about 
I3a/75°-  Towards  the  second  half  of  the 
second/eighth  century  they  rose  up  again 
and  recommenced  their  activities  in  the 
region  creating  an  imamate,  which  contin- 
ued to  exist  almost  without  interruption  for 
over  1200  years.  There  were  revolts  in 
other  regions  that  were  successful  for  some 
years  and  then  died  down.  In  various  dis- 
tricts around  Mawsil,  in  northern  Iraq, 
sixteen  revolts  have  been  recorded  in  the 
years  between  the  middle  of  the  second/ 
eighth  and  the  middle  of  the  fourth/tenth 
century;  Sijistan  and  southern  Khurasan 
also  witnessed  Kharijl  revolts. 

Kharijl  sects 

The  weakness  of  the  Kharijl  movement  lay 
in  its  incapacity  to  preserve  both  religious 
and  political  unity.  A number  of  schisms 
(iftiraq)  resulting  from  dogmatic  disputes  as 
well  as  from  political  crises  culminated  in 
the  formation  of  several  theological  and 
political  subdivisions  (jirqa).  Some  of  the 
Kharijls  adopted  political  quietism  and 
moderation,  while  others  took  to  activism 
and  extremism.  The  extremists  followed 


Naff  b.  al-Azraq  or  Hanzala  b.  Bayhas. 
The  Azariqa  (who  met  a violent  end  in 
Tabarlstan  in  78-9/698-9)  upheld  the 
isti : rad  (the  indiscriminate  killing  of  the 
non-Kharijl  Muslims,  including  their  chil- 
dren), submitted  new  recruits  to  a severe 
inquisition,  disregarded  the  practice  of  the 
dissimulation  (q.v.;  taqiyya ) of  one’s  real 
belief,  considered  unbelief  a grave  sin  and 
insisted  on  the  eternal  punishment  for  the 
grave  sinner  (see  belief  and  unbelief; 

SIN,  MAJOR  AND  MINOR;  ETERNITY).  The 
Bayhasiyya  were  as  fierce  as  the  Azariqa  in 
that  they  approved  of  the  killing  of  non- 
Kharijl  Muslims  and  the  taking  of  their 
goods  (see  booty).  The  followers  of  Najda 
b.  'Amir  represented  a milder  tendency. 
The  Najadat  permitted  dissimulation 
(taqiyya)  and  quietism,  as  they  did  not 
expect  everyone  to  join  with  them  in  the 
fight  against  the  unbelievers.  Another 
branch  of  the  Kharijls  were  the  ‘Ajarida, 
who  stem  from  ‘Abd  al-Karlm  b.  Ajar- 
rad.  They  insisted  on  the  supremacy  of 
divine  law  and  on  the  upright  conduct  of 
individuals. 

The  most  moderate  branch  of  the  Khari- 
jls — and  today  the  only  survivors  — were 
the  Ibadls.  They  appeared  in  Basra  in  65/ 
684-5,  when  'Abdallah  b.  Ibad  broke  away 
from  the  Kharijl  extremists  over  which 
attitude  was  to  be  adopted  towards  other 
Muslims  and  joined  a group  of  quietists 
who  had  gathered  around  Abu  Bilal 
Mirdas  b.  Udayya  al-Tamlml.  During  the 
first  half  of  the  second/ eighth  century, 
Ibadism  began  to  undergo  a profound 
change:  from  being  part  of  the  Kharijl 
sect,  it  became  an  autonomous  movement 
with  a defined  membership,  doctrine  and 
organized  missionary  activities.  At  present, 
Ibadls  form  the  main  part  of  the  popula- 
tion in  the  oases  of  Mzab  in  Algeria,  of 
Zawara  and  Jebel  NaffUsa  in  Tripolitania, 
on  the  island  of  Jerba  in  Tunisia  and  in 
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‘Uman,  while  small  groups  are  also  found 
on  the  island  of  Zanzibar.  Another  mod- 
erate branch  of  the  Kharijls  were  the 
Sufriyya,  whose  teachings  spread  among 
the  remote  Berber  tribes  of  the  western 
Maghrib. 

Khdriji  doctrine 

The  Kharijls  made  important  contribu- 
tions to  Islamic  thought,  and  to  the  forma- 
tion of  Islamic  culture.  A considerable 
amount  of  historical  and  theological  mate- 
rial has  been  preserved  by  the  Ibadls  (for  a 
discussion  of  Ibadl  exegesis  of  the  Qur’an, 
see  Gilliot,  Le  commentaire  coranique  de 
Hud  b.  Muhakkam),  but  apart  from  this 
Ibadl  material,  the  only  source  for  the 
Kharijl  thought  is  the  Sunni  historical  and 
heresiographical  tradition.  The  religion  of 
the  Kharijls  had  as  its  aim  paradise  (q.v.). 
They  did  not  think  of  victory  (q.v.)  on 
earth  (q.v.).  They  wished  to  save  their  souls 
(see  soul)  by  fighting  the  impious  with  a 
total  lack  of  consideration  for  themselves 
and  others  (see  salvation).  The  core  of 
the  theological  teaching  of  the  Kharijls 
was  the  conception  of  a righteous  God 
who  demands  righteousness  from  his  sub- 
jects (see  justice  and  injustice).  Indeed, 
the  earliest  Kharijite  propositions  at- 
tempted to  place  the  believer  in  a direct 
relationship  to  God.  Kharijism  attached 
great  importance  to  religious  principles 
that  stressed  the  responsibility  of  the  indi- 
vidual, such  as  the  obligation  of  “promot- 
ing good  and  preventing  evil”  and  the 
conception  of  the  relationship  between 
works  and  faith  (q.v.).  Anyone  who  com- 
mitted a capital  sin,  failed  to  obey  the 
divine  law  (see  obedience)  or  introduced 
innovations  (see  innovation)  was  an  infi- 
del and  was  to  be  combated  as  long  as  he 
remained  dissident.  Moreover,  if  there 
were  no  repentance,  the  transgressor 
would  be  condemned  to  eternal  punish- 


ment in  hell  (see  reward  and  punish- 
ment; hell  and  hellfire).  This  doctrine 
was  used  to  support  the  Kharijl  view  that 
the  killers  of  ‘Uthman  could  be  justified  in 
their  act,  and,  for  the  Azariqa,  it  became 
the  theological  basis  for  their  action. 

The  obvious  corollary  of  the  doctrine  of 
human  responsibility  was  the  doctrine  of 
divine  decree  ( qadar,  see  freedom  and 
predestination).  Al-Ash‘arl  (d.  324/ 
935-6 ;Maqalat,  93,  96,  104,  116)  mentions 
some  Kharijl  groups  that  agreed  with  the 
Mu'tazila  (see  mu'tazilis)  in  affirming 
human  free  will,  but  the  general  attitude 
of  the  Kharijls  supported  the  doctrine  of 
predestination.  The  debate  on  qadar 
emerged  in  the  Ibadl  community  during 
the  imamate  of  Abu  ‘Ubayda  (first  half  of 
the  second/eighth  century),  who  was  con- 
scious of  the  danger  to  the  community  of 
carrying  rational  argument  and  disputa- 
tion too  far  (see  debate  and  disputa- 
tion). He  fiercely  opposed  ‘Abdallah  b. 
Yazld  al-Fazarl  for  his  rigidly  rational  rea- 
soning and  expelled  Hamza  al-Ktifl  (cf. 
van  Ess,  tg,  ii,  203-4)  and  ‘Atiyya  (cf.  van 
Ess,  tg,  iv,  204),  suspected  to  be  followers 
of  Ghaylan  al-Dimashqi  (cf.  van  Ess,  tg, 
i,  73-5).  According  to  Abu  'Ubayda,  God  is 
all-powerful  and  all-knowing  (see  god  and 
his  attributes);  he  knows  people’s  acts 
but  he  does  not  determine  them.  Thus 
the  individual  is  responsible  for  his  or  her 
actions  and  will  be  judged  for  them  (Dar- 
jlnl,  Tabaqat,  ii,  233;  Shammakhl,  Siyar, 
84-5;  see  last  judgment;  record  of 
human  actions).  The  Kharijl  theological 
doctrine  shared  a number  of  features  with 
Mu'tazill  theology  as  a result  of  a parallel 
development,  since  the  center  of  Ibadism 
was  still  Basra  at  the  time  when  the  found- 
ers of  Miftazilism  were  active  there 
(Moreno,  Note,  312-3).  Kharijls  and  Mu'ta- 
zills  used  the  same  arguments,  often  bor- 
rowed from  each  other,  to  substantiate 
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their  doctrines.  In  general,  the  dogma  of 
the  Kharijls  resembled  certain  main  points 
made  by  the  Mu'tazills,  as  in  the  case  of 
the  doctrine  of  anti-anthropomorphism 
(see  anthropomorphism)  and  the  theory 
of  the  createdness  of  the  Qur’an  (q.v.). 

This  latter  doctrine  was  well  established 
among  the  early  Ibadls  in  the  Maghrib,  as 
shown  by  a treatise  in  which  the  Rustamid 
imam  Abu  al-Yaqzan  (r.  241-81/855-94) 
quotes  early  Ibadl  scholars  (Cremonesi, 

Un  antico  documento,  148  f.)  on  the  matter.  In 
‘Uman,  the  doctrine  was  first  introduced 
only  at  the  beginning  of  the  third/ninth 
century,  though  it  was  opposed  until  the 
sixth/twelfth  century. 

The  question  of  the  imamate  was  central 
for  the  Kharijl  movement,  together  with 
the  related  question  of  membership  in  the 
community,  which  depended  on  the  accep- 
tance of  its  specific  doctrines.  It  was  on  this 
latter  question  that  the  movement  split  into 
various  sects  over  minor  differences.  The 
Kharijls  were  not  anarchists:  they  upheld 
the  necessity  of  an  imam,  but  rejected 
imams  such  as  ‘Uthman,  ‘All  and  Mu'a- 
wiya,  insisting  upon  the  personal  qualities 
of  the  imam  and  his  duty  to  enjoin  good 
and  forbid  evil.  They  held  that  the  limita- 
tion of  the  imamate  to  the  Quraysh  (q.v.) 
was  not  valid:  the  most  meritorious  Mus- 
lim should  be  elected  whatever  his  ethnic 
origins  might  be.  In  other  words,  for  the 
Kharijls,  personal  merits  overruled  consid- 
erations of  descent.  In  their  view,  leader- 
ship stems  from  personal  excellence,  and 
the  confidence  that  the  community  placed 
in  its  imam  constitutes  his  authority  (q.v.). 
When  an  imam  commits  major  sins,  his 
followers  should  not  immediately  dissociate 
themselves  from  him  (al-bara’a  ’anhu),  but 
call  him  to  formal  repentance  (cf.  Rubi- 
nacci,  Bara’a,  1027-8).  If  he  repents,  and 
does  not  continue  in  his  errors,  then  he 
retains  his  imamate;  if  he  does  not,  then  it 


is  the  duty  of  his  followers  to  dissociate 
themselves  from  him  and,  if  necessary,  fight 
him.  The  Kharijls  supported  the  principle 
that  any  Muslim  could  be  elevated  to  the 
supreme  dignity  of  the  imamate,  even  if  he 
were  “an  Abyssinian  slave  whose  nose  has 
been  cut  off”  (ShahrastanI,  Milal,  87;  see 

ABYSSINIA;  SLAVES  AND  SLAVERY).  The 

Ibadl  sources  state  that  the  imam  must  be 
male,  an  adult  in  full  possession  of  his  fac- 
ulties and  so  on  (see  maturity;  kings  and 
rulers),  but  they  do  not  regard  a slave  as 
eligible  for  the  caliphate  (Wilkinson,  Ibadi 
Imama,  538).  The  formulation  of  “even  an 
Abyssinian  slave”  causes  misunderstanding. 
It  actually  means  that  the  Kharijls  held  any 
qualified  Muslim,  even  one  of  slavish  ori- 
gin, eligible  to  the  imamate  provided 
that  he  was  of  irreproachable  character. 
Originally  this  “black  slave”  tradition  was 
not  a Kharijl  statement  nor  was  it  con- 
cerned with  the  qualification  of  the 
imamate.  It  expressed  Sunni  quietism, 
which  maintained  that  rulers  must  be 
obeyed  however  illegitimate  they  may  be 
(Crone,  ‘Even  an  Ethiopian  slave,’  60-1). 

It  should  be  added  that  the  Ibadls  were 
also  eminent  jurists  (see  traditional 
disciplines  of  qur’anic  study).  The 
Ibadl  school  is  one  of  the  oldest  surviving 
schools  of  law.  Its  foundation  was  attrib- 
uted to  Jabir  b.  Zayd  (d.  ca.  100/718-9). 

The  first  jurists  of  the  movement  were 
trained  at  his  “circle”  (halqa):  Abu  Nuh 
Salih  al-Dahhan,  Hayyan  al-A‘raj, 

Dumam  b.  al-Sa’ib,  Ja'far  b.  al-Sammak, 
and  Abu  ‘Ubayda  al-Tamlnu  propagated 
the  doctrine  learnt  from  Jabir  in  secret 
meetings  (majalis),  at  which  the  members  of 
the  sect  discussed  questions  of  law  and 
dogma.  The  first  Ibadls  lived  in  places 
where  Islamic  law  began  to  develop, 
namely  in  Basra  and  Kufa,  but  also  in  the 
Hijaz,  in  close  contact  with  the  learned 
experts  of  the  time  with  whom  they 
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exchanged  opinions  and  teachings.  Al- 
Hasan  al-Basrl  (d.  110/728)  and  Ibn  c Abbas 
(d.  68/686-8)  were  teachers  as  well  as  per- 
sonal friends  of  Jabir,  and  the  first  Ibadls 
recognized  the  authority  of  the  Sunni  tra- 
ditionists  (see  hadith  and  the  qur’an) 
who  were  among  Jabir’s  pupils:  Qatada 
b.  Dicama,  'Amr  b.  Harim,  ‘Amr  b.  Dinar, 
Tamlm  b.  Huways,  and  ‘Umara  b.  Hayyan. 

Some  scholars  have  argued  that  the 
Ibadls  derived  their  law  from  the  orthodox 
schools,  introducing  only  such  superficial 
modifications  as  were  required  by  their 
own  political  and  dogmatic  tenets 
(Schacht,  Origins,  260  f.).  Recent  studies  on 
the  Ibadl  madhhab  show,  however,  that  from 
the  beginning  the  Ibadls  took  a line  de- 
tached from  Sunni  schools  and  thus  con- 
tributed to  the  general  development  of 
Islamic  jurisprudence  (Ennami,  Studies  in 
Ibadism,  chap,  iv;  Wilkinson,  The  early 
development,  125-44;  Francesca,  The 
formation;  id.,  Teoria  e practica,  esp. 
chaps.  1-3). 

Ersilia  Francesca 
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King,  Kingdom  see  kings  and  rulers 
Kings  and  Rulers 

Royal  male  sovereigns  and  other  political 
leaders.  The  Arabic  term  malik,  “king,” 
appears  thirteen  times  in  the  Qur’an  (its 
plural  form  muluk  appears  twice),  and  is 
derived  from  the  root  m-l-k,  which  con- 
notes possession  (q.v.),  having  power  or 
dominion  over  someone  or  something  (see 
power  and  impotence),  or  capacity,  the 
ability  to  obtain  something. 

Other  qur’anic  terms  relevant  to  this  sub- 
ject include  mulk,  “dominion,  power  or 
kingdom,”  and  malakut,  “dominion  or  king- 
dom.” The  former,  which  is  attested  many 
times  in  the  Qur’an,  may  be  associated 
either  with  God  or  with  human  beings, 
while  the  latter,  which  appears  only  four 
times,  is  used  exclusively  in  divine  contexts, 
as  in  q 6:75  when  God  shows  Abraham 
(q.v.)  “the  kingdom  of  the  heavens  and  the 
earth”  ( malakuta  l-samawati  wa-l-ard,  see 
heaven  and  sky;  earth)  or  q 36:83: 
“Glory  be  to  him  in  whose  hand  is  domin- 
ion (malakut)  over  all  things.”  The  term 
khalifa  (derived  from  the  root  kh-l-f,  which 
connotes  succession  or  deputyship;  see 
caliph),  is  attested  twice  in  the  Qur’an, 
and  in  its  application  to  David  (q.v.)  in 
Q.  38:26,  this  term,  too,  strongly  suggests 
rulership  (Lewis,  Political  language,  44; 
see  also  Paret,  Signification  coranique; 
al-Qadl,  The  term  “khalifa”).  The  term 
imam  (q.v.;  pi.  a’imma),  a title  which,  like 
khalifa,  was  greatly  preferred  by  many  Mus- 
lim political  thinkers  to  malik  in  the  early 
centuries  of  the  Islamic  period,  also 
appears  in  the  Qur’an,  where  it  connotes 
leadership,  and  has  sometimes  been  inter- 
preted in  a political  sense  (see  politics 
and  the  qur’an;  also,  although  attested  in 
the  Qur’an,  the  term  sultan  never  appears 
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there  in  the  sense  of  governmental  power, 
a sense  that  was  to  become  prevalent  in 
later  centuries). 

Although  the  words  malik  and  mulk  are 
used  in  the  Qur’an  in  both  human  and 
divine  contexts,  the  scripture  and  its  tradi- 
tional interpreters  (see  exegesis  of  the 
qur’an:  classical  and  medieval)  distin- 
guish between  true,  eternal  sovereignty 
(q.v.),  that  of  God,  and  the  temporal  power 
that  God  grants  briefly  to  whom  he  wishes 
(see  eternity).  Commentators  on  the 
verse  q 3:26,  where  God  is  addressed  as 
“the  possessor  of  sovereignty,  [you]  who 
give  sovereignty  to  whom  you  wish,  and 
take  sovereignty  away  from  whom  you 
wish,  and  exalt  whom  you  wish  and  hum- 
ble whom  you  wish”  (malika  l-mulki  tu’ti 
l-mulka  man  tasha’u  wa-tanzi‘u  l-mulka  mimman 
tasha’u  wa-tu‘izzu  man  tasha’u  wa-tudhillu  man 
tasha),  draw  a specific  contrast  between 
divine  and  human  sovereignty.  For  al- 
Tabarl  (d.  310/923),  the  verse  emphasizes 
God’s  total  control  over  the  disposition  of 
temporal  power.  “All  that  is  in  your  hands 
and  at  your  behest;  no  one  in  your  creation 
(q.v.)  can  do  anything  about  it,”  al-Tabari 
writes  {Tafsir,  vi,  301).  As  an  illustration  of 
God’s  ability  to  elevate  and  depose  kings  in 
ways  that  human  beings  would  never  con- 
sider possible,  al-Tabari  (followed  by  sev- 
eral later  commentators)  cites  the  hadlth 
according  to  which  Muhammad  purport- 
edly promised  his  people  that  they  would 
eventually  gain  sovereignty  over  the  Per- 
sian and  Byzantine  empires  (Tabari,  Tafsir, 
vi,  299-301;  see  also  RazI,  Tafsir,  viii,  4;  see 
BYZANTINES;  HADlTH  AND  THE  QUr’an). 

q 3:26  is  significant  in  Mu'tazill  theology, 
since  some  Mu'tazills  (q.v.),  as  a conse- 
quence of  their  emphasis  on  divine  justice 
(see  justice  and  injustice),  rejected  the 
idea  that  God  could  bestow  kingship  on  an 
unbeliever  (see  belief  and  unbelief;  for  a 
discussion  of  this  issue,  see  TusI,  Tibyan,  ii, 


430-1;  Zamakhsharl,  Kashshaf  i,  350;  and 
further  Mawardl,  Nukat,  i,  381-2).  While 
al-Tabari  gives  precedence  to  interpreta- 
tions of  q 3:26  that  understand  the  verse  as 
referring  to  temporal  power,  he  and  later 
commentators  also  record  alternative  opin- 
ions, including  the  view  according  to  which 
mulk  should  be  understood  here  in  the 
sense  of  prophethood  (Tabari,  Tafsir,  vi, 
300;  TusI,  Tibyan,  ii,  429;  see  prophets 
and  prophethood).  In  his  treatment  of 
this  view,  Fakhr  al-Dln  al-RazI  (d.  606/ 
1210)  explains:  “Prophethood  is  the  highest 
rank  of  sovereignty,  because  the  scholars 
(see  scholar;  knowledge  and  learn- 
ing) have  a great  deal  of  command  over 
the  interior  aspects  of  people,  and  tyrants 
(see  oppression)  have  command  over  the 
external  aspects  of  people,  whereas  the 
commands  of  prophets  are  effective  on  the 
interior  and  exterior  aspects”  (RazI,  Tafsir, 
viii,  5;  see  also  authority  and  obedience 
for  discussion  of  another  verse  with  theo- 
logical overtones  that  had  ramifications 
on  later  Islamic  political  history,  namely 
q 4:59,  in  which  the  believers  are  in- 
structed to  obey  God,  the  messenger  [q.v.] 
and  “those  of  you  who  are  in  authority  [uli 
l-amr  minkum]”). 

In  reference  to  God,  the  term  malik  is 
invested  with  sacrality:  in  q 20:114,  God  is 
called  “the  true  king”  (al-maliku  l-haqq;  see 
also  q 25:26,  al-mulku  yawma’idhin  al-haqq) 
and  he  is  twice  described  as  “the  holy 
king”  ( al-maliku  l-quddus;  the  latter  term  is 
generally  interpreted  as  meaning  “pure, 
devoid  of  any  impurity  or  deficiency”;  see 
Baydawl,  Anwar,  ii,  326,  ad  q 59:23  and 
TusI,  Tibyan,  x,  3-4,  ad  q 62:1).  In  q 114:2, 
God  is  “the  king  of  humankind”  (maliki 
l-nas).  In  contrast  to  its  use  as  a divine 
appellation,  the  term  malik,  when  applied 
to  earthly  monarchs,  often  carries  negative 
connotations  in  the  Qur’an.  For  example, 
in  q 27:34,  the  Queen  of  Sheba  (q.v.) 
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remarks,  “When  kings  enter  a town,  they 
ruin  it  and  make  the  grandest  of  its  people 
wretched.”  God  may  grant  sovereignty  to 
those  whom  he  favors,  such  as  David,  Solo- 
mon (q.v.)  and  Joseph  (q.v.;  it  is  noteworthy, 
however,  that  the  Qur’an  does  not  attach 
the  title  of  “king”  to  any  of  these  figures); 
and  Saul  (q.v.;  of  whom  the  term  “king”  is 
used).  In  order  to  fulfil  the  divine  purpose, 
God  may  also  confer  kingship  on  negative 
characters,  such  as  Pharaoh  (q.v.;  who  is 
described  as  “the  king”  in  q 12:43,  50,  54, 
72,  76),  and  the  unnamed  “king  who  confis- 
cates every  good  ship  (see  ships)”  men- 
tioned in  <4  18:79  (on  his  possible  identity, 
see  Baydawl,  Anwar,  i,  570-1;  see  also 
khadir/khidr).  As  a woman,  the  Queen 
of  Sheba  known  to  Islamic  tradition  as 
Bilqls  (q.v.)  — - of  whom  the  term  “queen” 
is  not  used  in  the  Qur’an  but  who  is  de- 
scribed as  “a  woman  who  rules  over  them” 

( imraatan  tamlikuhum,  q 27:23),  stands  in  a 
category  of  her  own;  for  all  her  splendor, 
she  is  as  an  unbeliever  and  a woman  sub- 
servient to  Solomon  (see  women  and  the 
qur’an). 

God’s  sovereignty,  unlike  that  of  earthly 
kings,  is  absolute.  He  is  repeatedly  de- 
scribed as  possessing  “sovereignty  over 
the  heavens  and  the  earth”  (lillahi  mulku 
l-samawati  wa-l-ardi).  In  many  instances, 
the  phrase  is  interpreted  as  a reference 
to  God’s  creative  power:  at  q 24:42,  al- 
Baydawl  (d.  685/1286  or  692/1293)  glosses 
the  qur’anic  text  with  the  explication  “for 
he  is  the  creator  of  them  both,  and  of  the 
essences,  accidents  and  actions  within 
them”  [Anwar,  ii,  26;  see  cosmology; 
theology  and  the  qur’an).  Sometimes 
the  description  of  God  as  possessing  sover- 
eignty over  the  heavens  and  the  earth  is 
meant  to  correct  the  errors  of  other  reli- 
gious groups,  who  may  have  failed  to  rec- 
ognize that  “God  is  powerful  without 
qualification”  ( qadir  ’ala  l-itlaq;  Baydawl, 
Anwar,  i,  252,  ad  q 5:17;  see  parties  and 


factions).  God’s  possession  of  sovereignty 
may  also  be  presented  as  a challenge  to 
the  unbelievers  and  their  gods  (see  idols 
and  images;  idolatry  and  idolaters), 
q 38:10  asks:  “Or  do  they  possess  sover- 
eignty over  the  heavens  and  the  earth  and 
what  lies  between  them?”  q 4:53-4,  a pas- 
sage interpreted  as  a reference  to  the  Jews 
(see  jews  and  Judaism),  asks:  “Or  do  they 
possess  a portion  of  the  sovereignty?  If 
they  did,  they  would  not  give  the  people  so 
much  as  the  speck  on  a date  stone.  Or  are 
they  jealous  of  the  people  for  what  God 
has  given  them  of  his  bounty  (see  bless- 
ing; grace)?  For  we  gave  the  family  of 
Abraham  the  book  (q.v.)  and  wisdom  (q.v.), 
and  we  gave  them  great  sovereignty.”  (See 
the  interpretations  of  these  verses  in  TusI, 
Tibyan,  iii,  228;  al-BaydawI,  Anwar,  i,  213-4.) 

The  qur’anic  notion  of  God’s  sovereignty 
is  also  linked  to  the  assertion  of  his  unique- 
ness (see  god  and  his  attributes).  Twice 
the  Qur’an  states,  “He  has  no  partner  in 
sovereignty”  [lamyakun  lahu  shankun  fi 
l-mulk,  q 17:111;  25:2;  in  the  former  verse, 
mulk  is  interpreted  by  Baydawl,  Anwar,  i, 
554,  simply  as  “divinity”).  On  the  day  of 
judgment  (see  last  judgment),  sovereignty 
will  be  God’s  (q  22:56).  Sovereignty  is  also 
among  the  phenomena  that  will  be  seen  by 
those  in  paradise  (q.v.):  “And  when  you  see, 
you  shall  see  felicity  and  great  sovereignty” 

( wa-idha  ra  ’ayta  thamma  ra  ‘ayta  na  ‘ man  wa- 
mulkan  kabTran,  q 76:20;  cf.  the  hadlth 
recounted  in  Baydawl,  Anwar,  ii,  376). 

On  the  earthly  plane,  kingship  is  depicted 
as  a great  but  treacherous  bounty  that  hu- 
man beings,  even  those  who  receive  divine 
favor,  are  naturally  inclined  to  covet.  For 
instance,  Satan  (see  devil)  tempts  Adam 
(see  adam  and  eve;  fall  of  man)  with  the 
prospect  of  imperishable  sovereignty:  “O 
Adam!  Shall  I show  you  to  the  tree  of 
immortality  (see  eternity)  and  sovereignty 
that  never  declines?”  (q  20:120,  y a Adamu 
hal  adulluka  ‘ala  shajarati  l-khuldi  wa-mulkin  la 
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yabla).  Joseph  addresses  God  with  gratitude 
(see  GRATITUDE  AND  INGRATITUDE)  for  the 
sovereignty  he  has  received  from  him 
(q  12:101;  see  Qutb,  ZjUil,  iv,  2029-30)  and 
Solomon  prays  for  kingship  (q  38:35). 
Those  whom  God  leads  astray  (q.v.;  see 
also  FREEDOM  AND  PREDESTINATION)  Seem 
almost  intoxicated  by  the  power  of  king- 
ship.  In  Q 2:258,  for  example,  Nimrod  (q.v.) 
argues  with  Abraham  about  the  latter’s 
God  on  the  grounds  that  Nimrod  himself 
received  kingship.  (For  the  reason  given 
above  in  connection  with  Q 3:26,  Mu'tazill 
commentators  also  paid  close  attention  to 
q 2:258;  see  Zamakhsharl,  Kashshaf,  i, 

304-5,  where  two  explanations  are  given: 
that  God  gave  Nimrod  the  wealth  [q.v.], 
servants  and  followers  that  allowed  him  to 
become  victorious  [see  victory],  but  did 
not  make  him  victorious  directly;  or,  that 
God  made  Nimrod  a king  as  a test  for  his 
servants  [see  slaves  and  slavery]  .)  Simi- 
larly, Pharaoh  boasts  of  his  claim  to  the 
kingship  (kingdom)  of  Egypt  (q.v.;  Q 43:51). 
In  his  commentary  on  this  passage,  Sayyid 
Qutb  (d.  1966)  contrasts  Pharaoh’s  king- 
dom of  Egypt  with  the  divine  sovereignty 
over  the  heavens  and  the  earth,  and  notes 
how  the  masses,  whose  eyes  are  dazzled  by 
the  accoutrements  of  Pharaoh’s  sover- 
eignty, fail  to  perceive,  in  their  hearts  (see 
heart),  the  insignificance  of  these  royal 
trappings  ( ^ilal v,  3193;  for  a Sufi  interpre- 
tation of  the  qur’anic  Pharaoh,  see  flower- 
ing, Mystical,  190-2;  see  sufism  and  the 
qur’an). 

However  powerful  kings  may  appear  to 
be  on  earth,  the  Qur’an  makes  clear  that 
their  authority  in  no  way  detracts  from  the 
overwhelming  totality  of  God’s  power.  The 
Qur’an  strongly  implies  the  contingency 
and  the  brevity  of  human,  worldly  king- 
ship  (e.g.  q 40:29,  “O  my  people!  Today 
the  kingdom  is  yours,  who  are  triumphant 
in  the  earth;  but  who  will  come  to  our  aid 
in  the  face  of  God’s  strength  when  it 


reaches  us?”).  Worldly  power  is  invariably 
presented  as  part  of  God’s  creation,  utterly 
contingent  on  him  and  at  his  disposal. 

This  subordination  of  earthly  rulership  to 
divine  power  is  often  emphasized  in  the 
exegetical  literature.  For  example,  the  Per- 
sian Shl'l  commentator  Abu  1-Futuh  RazI 
(d.  525/1 131  or  later;  see  shi'ism  and  the 
qur’an),  in  his  discussion  of  Q 67:1,  “Praise 
be  to  the  one  by  whose  hand  is  sovereignty, 
and  he  is  powerful  over  all  things”  (tabaraka 
lladhi  bi-yadihi  l-mulku  wa-huwa  cala  kulli 
shay  in  qadirun),  interprets  the  phrase  bi- 
yadihi  l-mulk  as  follows:  “Kingship  (pad- 
shahi).. . is  by  his  command  (amr)  and 
power  (qudrat),  with  ‘hand’  (q.v.)  connoting 
strength  and  power,  implying  the  sense  of 
the  administration  and  execution  of 
affairs;  the  meaning  is  that  sovereignty  is 
his  creation  and  at  his  disposal,  such  that 
he  can  bring  it  into  existence  and  non- 
existence, increase  it  or  decrease  it,  or 
modify  it  in  various  ways  according  to  his 
wishes”  (Abu  1-Futuh  RazI,  Rawh,  xi,  208;  a 
similar  view  is  given  by  TusI,  Tibyan,  x,  57, 
who  describes  God  as  malik  al-muluk,  “the 
possessor  of  kings”;  see  also  RazI,  TafsTr, 
viii,  4,  ad  q 3:26). 

The  Children  of  Israel  (q.v.)  are  said  to 
have  received  special  divine  attention,  for 
they  were  at  times  favored  with  both 
prophethood  and  kingship.  Moses  pro- 
claims: “O  my  people!  Remember  God’s 
favor  to  you,  how  he  made  prophets 
among  you  and  made  you  kings,  and  gave 
you  that  which  he  did  not  give  to  any 
[other]  of  his  creatures”  (yd  qawmi  ’dhkuru 
ni’mata  lldhi  ) alaykum  idhja’ala Jikum  anbiya’a 
wa-ja  ‘alakum  mulukan  wa-atakum  ma  lamyu  'ti 
ahadan  min  al-'dlamm,  q 5:20;  for  the  exeget- 
ical treatment  of  this  verse,  see  below). 
David  and  Solomon  both  combine  their 
service  as  prophets  with  the  possession  of 
mulk.  Of  David,  q 38:20  states,  “We  made 
his  kingdom  strong  and  gave  him  the 
wisdom  and  clear  speech”  (wa  shadadna 
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mulkahu  wa-ataynahu  l-hikmata  wa-fasla 
l-khitab);  similarly  q 2:251,  “God  gave  him 
[David]  the  kingdom  and  the  wisdom  (al- 
mulka  wa-l-hikma)  and  instructed  him  as  to 
his  will.”  q 38:26  describes  David  also  as  a 
deputy  or  successor  on  earth  (yd Da’iidu 
innaja  ’alnaka  khalifatan  fi  l-ard),  a phrase  for 
which  al-BaydawI  (Anwar,  ii,  186)  records 
two  interpretations:  that  it  refers  to  king- 
ship  (mulk)  on  earth,  or  that  it  portrays 
David  as  a successor  to  earlier  prophets. 

A reference  to  Solomon’s  kingdom  appears 
in  2:102  and  an  extensive  treatment  of 
Solomon’s  career  is  given  in  q 27.  In 
Q.  38:35  he  prays  to  God  for  forgiveness 
(q.v.),  and  also  for  sovereignty  (for  the  role 
of  Solomon  as  “the  proof  of  God  for 
kings”  in  Sufi  tradition,  see  Bowering, 
Mystical,  64).  While  neither  David  nor 
Solomon  is  designated  a king  in  the 
Qur’an,  their  examples,  and  especially  the 
proof-text  q 38:26,  are  routinely  cited  in 
discussions  of  the  excellence  of  kingship 
and  its  divine  origins  in  later  Islamic  mir- 
ror literature. 

A somewhat  more  ambiguous  case  is  that 
of  Saul,  known  in  the  Qur’an  as  Taltit. 

The  Israelites  are  told  by  their  prophet 
(who  is  nameless  in  the  qur’anic  account) 
that,  in  response  to  their  request,  God  has 
sent  them  Saul  as  their  king;  yet  the  people 
reject  Saul,  q 2:247:  “Their  prophet  said  to 
them:  ‘God  has  sent  you  Talut  as  a king 
(malik)d  They  said:  ‘How  is  it  that  he 
should  have  sovereignty  over  us,  when  we 
are  more  worthy  of  kingship  than  he  is? 

For  he  has  not  been  given  an  abundance  of 
wealth.’  He  said:  ‘God  has  chosen  him 
over  you,  and  has  increased  him  largely  in 
wisdom  and  stature.  God  gives  his  sover- 
eignty to  whom  he  wishes.’”  The  commen- 
tators account  for  the  Israelites’  rejection 
of  Saul  by  noting  that  he  was  poor,  a shep- 
herd, water  carrier  or  tanner,  and  that  he 
came  from  Benjamin’s  (q.v.)  stock,  among 
whom  neither  prophethood  nor  kingship 


had  appeared  (Tabari,  Tafsir,  v,  306  f.; 

RazI,  Tafsir,  vi,  184-5;  Baydawl,  Anwar,  i, 
127-8).  The  prophet  (on  whose  identity  see 
Baydawl,  Anwar,  i,  127)  went  on  to  tell  them 
that  the  ark  (q.v.;  tabut)  would  come  to 
them  as  a sign  of  Saul’s  kingdom  (q  2:248). 

The  exegetical  literature  reflects  an 
apparent  intent  in  some  circles  to  minimize 
any  possibly  positive  qur’anic  emphasis  on 
temporal  kingship  and  this  is  most  readily 
apparent  in  connection  with  the  qur’anic 
passages  that  treat  the  singular  combina- 
tion of  prophethood  and  kingship  enjoyed 
on  occasion  by  the  Israelites.  In  q 5:20 
(cited  above),  for  example,  Moses  reminds 
his  people  of  God’s  favor  to  them,  in  that 
he  made  prophets  among  them  and  made 
them  kings.  Al-Tabari,  followed  by  al-TusI 
(d.  460/1067)  and  others,  records  a number 
of  interpretations,  several  of  which  suggest 
that  the  text  indicates  not  that  the  Israelites 
were  kings,  but  that  they  were  masters  - - of 
themselves,  their  womenfolk  (see  gender), 
their  possessions,  and  so  on  (Tabari,  Tafsir, 
x,  160-3;  TusI,  Tibyan,  iii,  481;  Baydawl, 
Anwar,  i,  253:  “God  delivered  them  out  of 
slavery  in  Egypt  and  made  them  masters 
[malikun]  of  their  persons  and  their  affairs, 
and  so  God  called  them  ‘kings’  ”).  Simi- 
larly, in  his  commentary  on  q 27:15,  “And 
we  gave  knowledge  to  David  and  Solomon, 
and  they  said:  ‘Praise  be  to  God,  who  has 
favored  us  over  many  of  his  believing  serv- 
ants!’” (alladhifaddaland  ’ala  kathirin  min 
‘ibadihi  l-mu’minin),  al-BaydawI  (d.  prob. 
716/1316-7;  Anwar,  ii,  64-5)  explicitly  subor- 
dinates kingship  to  knowledge  when  he 
writes:  “In  this  is  a proof  of  the  excellence 
of  knowledge  and  the  nobility  of  those 
who  possess  it,  in  that  they  [David  and 
Solomon]  gave  thanks  for  knowledge  and 
made  it  the  basis  of  excellence,  and  they 
did  not  consider  the  kingship  that  they  had 
also  been  given,  though  [that  kingship]  had 
not  been  given  to  anyone  else.”  When,  in 
the  following  verse  (q  27:16),  the  Qur’an 
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states  that  Solomon  inherited  from  David, 
al-Baydaw!  {Anwar,  ii,  65)  describes  his 
inheritance  as  “prophethood,  or  knowl- 
edge, or  kingship”  (see  also  Mawardl, 

Nukat,  iv,  198). 

The  term  imam  (pi.  a’imma)  suggests  a 
person  (or,  in  other  contexts,  a book,  or  a 
pattern)  to  be  followed  and  in  some  in- 
stances in  the  Qur’an  the  word  may  in- 
clude the  idea  of  political  leadership. 
Perhaps  most  strikingly,  God  appoints 
Abraham  as  an  imam  (q  2:124:  qala  inm 
ja'iluka  lil-nasi  imaman).  For  al-Tabari  {Tafsir, 
iii,  18)  this  means  that  God  intended  that 
Abraham  should  be  followed.  Al-Mawardl 
(d.  450/1058)  follows  al-Tabari’s  interpre- 
tation and  notes  its  particular  relevance  to 
prayer  (q.v.;  Nukat,  i,  185;  for  a fuller  treat- 
ment of  the  verse’s  meaning  from  a ShfT 
perspective,  see  TusI,  Tibyan,  i,  446,  where 
the  exegete  records  views  according  to 
which  God  by  this  verse  made  the  imamate 
incumbent  on  Abraham;  on  the  Shl'l  view 
that  Abraham  combined  the  functions 
of  prophethood  and  the  imamate,  see 
Momen,  Introduction,  147,  and  for  Shl'l 
readings  of  the  Qur’an  on  the  subject  of 
the  historical  imams,  see  Momen,  Introduc- 
tion, 151-3). 

In  two  cases,  the  term  a’imma  is  fol- 
lowed by  the  phrase  “who  guide  by  our 
command”  (a’immatanyahduna  bi- 
amrina)  - q 21:73:  “And  we  made  them 
leaders  who  guide  by  our  command,  and 
we  inspired  them  to  do  good  deeds  (q.v.), 
maintain  prayer  and  almsgiving  (q.v.),  and 
they  were  worshippers  (see  worship)  of 
us”  and  q 32:24:  “And  we  made  among 
them  [the  Children  of  Israel]  leaders  who 
guide  by  our  command”  — which  some 
commentators  took  to  mean  moral  lead- 
ers, “leaders  in  goodness,”  while  others 
understood  it  as  a reference  to  prophets 
(Mawardl,  Nukat,  iv,  366).  In  q 28:5,  the 
Qur’an  states  that  God  wished  to  make  the 
oppressed  {alladhina  stud’iju fi  l-ard,  see 
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into  leaders  ( a’imma , Mawardl,  Nukat,  iv, 
234;  Baydawl,  Anwar,  ii,  77).  In  q 9:12,  the 
term  imam,  in  the  sense  of  a human  leader, 
appears  in  a negative  context:  the  refer- 
ence there  to  “the  leaders  of  unbelief” 
(a’immata  l-kufr ) is  interpreted  variously  as 
referring  to  the  leaders  of  the  polytheists 
(see  polytheism  and  atheism),  the  leaders 
of  Quraysh  (q.v.)  or  those  who  intended  to 
oust  the  Prophet  (Mawardl,  Nukat,  ii,  345; 
TusI,  Tibyan,  v,  214;  see  opposition  to 

MUHAMMAD). 

Louise  Marlow 
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M.  Momen,  An  introduction  to  ShVi Islam,  New 
Haven  1985;  Paret,  Koran;  id.,  Signification 
coranique  de  halifa  et  d’autres  derives  de  la 
racine  halafa,  in  si  31  ( 1970 ),  211-17;  Penrice, 
Dictionary;  M.  Plessner,  Mulk,  in  Ef,  vii,  546-7; 

W.  al-Qadi,  The  term  “khalifa”  in  early 
exegetical  literature,  in  wi  28  (1988),  392-41 1; 

F.  Rahman,  Major  themes  of  the  Qur’an,  Minnea- 
polis 1980;  1989. 

Kinship 

Relationship  by  blood  or  marriage. 
Although  there  is  no  single  term  that  cor- 
responds precisely  to  the  English  term 
“kinship,”  the  Qur’an  contains  a variety  of 
what  might  be  identified  as  “kinship 
terms”:  qurba  (near  relative);  arham  (close 
kin,  maternal  kin);  ‘ ashira  (clan,  tribe;  see 
tribes  and  clans);  zawj  (husband);  zawja 
(wife);  imra’a  (wife,  woman);  sahiba  (wife, 
companion,  friend;  the  masc.  sing.,  sahib,  is 
also  attested  in  the  Qur’an,  but  does  not 
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have  the  familial  connotation  of  the  femi- 
nine form);  akh  (brother,  friend;  see 

BROTHER  AND  BROTHERHOOD;  FRIENDS 

and  friendship);  hanrim  (solicitous  relative, 
close  friend);  sihr  (alfine,  relation  through 
marriage);  nasab  (lineage,  kindred,  attribu- 
tion) and  many  others. 

In  “the  legal  verses”  (dydt  al-ahkam),  those 
that  contain  stipulations  on  a variety  of 
matters,  the  Qur’an  also  employs  terms  to 
set  forth  rules  for  marriage,  divorce  (see 
marriage  and  divoroe)  and  inheritance 
(mirath,  turath),  which  are  foundational  to 
the  sharta  (see  law  and  the  qur’an).  (In 
the  case  of  marriage  and  divorce,  the 
qur’anic  text  contains  primarily  verbal 
forms:  “to  marry,”  zawwaja,  ahsana,  nakaha, 
etc.,  “to  divorce,”  tallaqa,  zdhara,  talaqa;  the 
nominal  forms  that  are  prominent  in  the 
discourse  of  the  shari'a,  such  as  nikah,  talaq, 
etc.,  are  not  as  prevalent  in  the  Qur’an;  but 
cf.  for  nikah  q 2:235,  237;  24:33;  for  talaq 
q 2:227,  229;  and,  as  the  name  of  a sura, 

(I  65,  “Surat  al-Talaq.”)  As  with  all  inter- 
pretations, the  English  glosses  given  here 
depend  on  particular  judgments  regarding 
“comparable”  work  done  by  words  in  two 
discourses. 

The  terms  selected  at  random  and  cited 
above  are  among  those  used  in  the  Qur’an 
to  urge  or  discourage  certain  kinds  of 
behavior.  Some  are  also  used  to  specify 
particular  rights  and  duties.  But  neither  in 
the  matter  of  moral  exhortation  and  pro- 
hibition (see  ethics  and  the  qur’an; 
social  interactions;  prohibited 
degrees),  nor  in  that  of  defining  succes- 
sion to  property  rights,  are  the  people 
concerned  necessarily  connected  by  “bio- 
logical links.”  For  example,  those  who  look 
after  the  affairs  of  orphans  (q.v.)  are  urged 
to  regard  them  as  “brothers”  (q  2:220); 
qur’anic  inheritance  rules  affect  people 
related  by  affinity  (musahara);  and  various 
kinship  terms  can  convey  the  sense  of 
“friendship,”  “solicitude,”  etc.,  which 


raises  the  question  of  how  so-called  pri- 
mary meanings  are  to  be  determined. 

There  is  an  explicit  assumption  held  by 
scholars  since  the  nineteenth  century  that 
the  people  of  the  Hijaz  (see  geography), 
among  whom  the  Qur’an  was  revealed, 
lived  in  a society  that  was  essentially  organ- 
ized in  “kinship”  terms  (see  pre-islamic 
Arabia  and  the  qur’an).  This  assumption 
has  serious  implications  for  assessing  the 
political,  legal  and  moral  reforms  initiated 
by  the  Qur’an  (see  politics  and  the 
qur’an;  community  and  society  in  the 
qur’an).  One  of  the  first  to  talk  about  pre- 
Islamic  and  early  Islamic  “tribal”  society  in 
detail  was  Smith  ( Kinship  and  marriage,  1885), 
a major  figure  in  the  history  of  both  orien- 
talist and  anthropological  thought.  The 
idea  of  “kinship”  as  the  organizing  princi- 
ple of  “early”  societies  had  been  a continu- 
ous part  of  evolutionary  social  thinking 
since  before  his  time.  It  has  been  increas- 
ingly problematized,  however,  in  contem- 
porary anthropology  (see  Needham, 
Rethinking  kinship).  Most  recently,  Schneider 
(Critique)  has  demonstrated  the  question- 
able character  of  assumptions  about 
“kinship  organization.”  Although  they  fre- 
quently draw  on  anthropology  when  dis- 
cussing the  society  whose  members  first 
listened  to  the  Qur’an  (see  orality; 
revelation  and  inspiration),  orientalists 
do  not  appear  to  have  taken  these  impor- 
tant developments  in  anthropological  the- 
ory into  account. 

The  nineteenth-century  belief  that  the 
seventh-century  Hijaz  was  a “kinship- 
based  society”  allowed  orientalists  to  inter- 
pret and  explain  references  to  “kinship”  in 
the  Qur’an  as  a continuation  of  or  break 
from  pre-Islamic  ( jahili,  see  age  of 
ignorance)  principles  and  values.  Thus 
Smith  maintains  that  kinship  among  pre- 
Islamic  Arabs  signified  the  blood  shared  by 
all  the  members  of  a tribe,  the  common 
substance  that  defined  each  individual’s 
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responsibility  for  - among  other 
things  — exacting  vengeance  in  the  name 
of  the  tribe  (see  retaliation;  blood 
money).  Many  others  have  echoed  this 
view  — even  a century  after  Smith,  includ- 
ing Bashir  ( Tawazun  al-naqa’id),  Donner 
(Early  Islamic  conquests)  and  Crone  (Tribes 
and  states). 

Smith  argues  that  since  all  amicable 
social  relations  were  conceived  in  terms  of 
“common  blood,”  the  extensions  of  such 
relations  had  to  be  sealed  by  blood-rites. 
“The  commingling  of  blood  by  which  two 
men  became  brothers  or  two  kins  (sic) 
allies,  and  the  fiction  of  adoption  [see 
children]  by  which  a new  tribesman  was 
feigned  to  be  the  veritable  son  of  a mem- 
ber of  the  tribe,  are  both  evidences  of  the 
highest  value  that  the  Arabs  were  incapa- 
ble of  conceiving  any  absolute  social  obli- 
gation or  social  unity  which  was  not  based 
on  kinship;  for  a legal  fiction  is  always 
adopted  to  reconcile  an  act  with  a princi- 
ple too  firmly  established  to  be  simply 
ignored”  (Smith,  Kinship  and  marriage,  51). 
Smith  does  not  notice  the  double  meaning 
he  gives  to  “kinship”  here  - the  one  being 
a “biological”  link  and  the  other  a “cul- 
tural representation”  of  the  latter  - - just  as 
he  fails  to  notice  that  the  existence  of  rites 
of  friendship  and  adoption  in  the  Age  of 
Ignorance  (jahiliyya)  indicates  that  an  abso- 
lute obligation  could  be  extended  to  those 
who  did  not  share  “common  blood”  (see 
clients  and  clientage).  The  point  is  that 
what  he  calls  “a  legal  fiction”  is  not  a state- 
ment that  refers  to  imagined  kinship  but 
what  Austin  (How  to  do)  called  a “perfor- 
mative act.” 

The  notion  of  kinship,  as  expressed  in  a 
variety  of  terms  ( qaraba , nasab,  ‘ ashira , qawm, 
hayy,  etc.),  is  not  simply  an  instance  of  “cul- 
ture hitching  a ride  on  nature”  (Crone, 
Tribes  and  states,  355),  i.e.  of  rights  and 
duties  attributed  to  biological  facts.  As  a 
notion,  kinship  articulates  distinctive  ideas 


of  social  relations,  morality  and  cosmology 
(q.v.),  through  which  certain  cultural  facts 
can  be  constructed.  Marriages  as  well  as 
adoption  create  jural  relations  with  mutual 
rights  and  obligations  between  persons 
who  do  not  share  “common  blood.”  These 
relationships  are  not  confused  with  “blood 
relationships.”  Marriage,  for  example,  is  a 
voluntary  contract  that  is  best  seen  as  artic- 
ulating one  aspect  of  the  total  set  of  gen- 
der relations  (see  Riviere,  Marriage;  see 
gender)  — and  that  is  precisely  how  it  is 
envisaged  in  the  Qur’an,  often  in  explicit 
contrast  to  the  Age  of  Ignorance.  The  rela- 
tionship between  blood  brothers  in  the  Age 
of  Ignorance  was  apparently  free  of  the 
rights  and  obligations  that  were  legally 
ascribed  to  kinship  roles.  (The  Qur’an,  of 
course,  rejects  legal  adoption  — see  q 33:4, 
37  — as  it  rejects  rites  involving  human 
blood.)  This  means  that  “blood  brother- 
hood” (like  friendship)  in  the  Age  of  Igno- 
rance was  based  on  what  Levi-Strauss  calls 
metaphor  (similitude)  as  against  metonymy 
(consubstantiation).  When  the  Qur’an 
repudiates  the  attribution  of  nasab  between 
God  and  jinn  (q.v.)  it  is  both  “similitude” 
and  “consubstantiation”  that  are  being 
denied  (q  37:158-9;  see  metaphor;  similes; 

GOD  AND  HIS  ATTRIBUTES;  FAITH;  POLY- 
THEISM AND  ATHEISM). 

Crone  agrees  with  conventional  histori- 
ans (including  Watt,  Muhammad  at  Mecca; 
Muhammad  at  Medina,  whom  she  attacks) 
that  Mecca  was  “a  tribal”  society  — a soci- 
ety based  on  “kinship.”  “In  social  terms,” 
she  observes,  “the  protection  [q.v.]  that 
Muhammad  is  said  to  have  enjoyed  from 
his  own  kin,  first  as  an  orphan  and  next  as 
a prophet,  would  indicate  the  tribal  system 
to  have  been  intact”  (Crone,  Meccan  trade, 
233).  Her  argument,  however,  is  not  logi- 
cally necessary.  Yet  Crone’s  insistence  that 
“the  tribal  system”  was  “intact”  does  raise 
interesting  questions  about  the  relationship 
of  her  “model”  to  her  “data,”  because  it  is 
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not  entirely  clear  how  someone  who  denies 
the  credibility  of  all  traditional  Islamic 
sources  relating  to  Meccan  society  at  the 
time  of  the  Prophet  is  able  to  make  such 
an  assertion.  The  answer  would  appear  to 
lie  in  her  resort  to  the  writings  of  nine- 
teenth-century European  travelers  and 
twentieth-century  ethnographers  (cf. 

Crone,  Meccan  trade,  236)  — a style  of  his- 
torical inference  adopted  by  other  oriental- 
ists (e.g.  Donner,  Early  Islamic  conquests ), 
even  when  they  have  not,  as  the  radical 
skeptics  have,  dismissed  all  early  Islamic 
sources  (see  Donner,  Narratives,  for  a sober 
survey).  Contemporary  ethnographic 
studies  of  tribes  pastoral  as  well  as  agri- 
cultural — are  useful  for  thinking  about 
early  historical  periods,  not  because  one 
can  extrapolate  from  present  social  ar- 
rangements, which  are  extremely  diverse, 
to  distant  historical  ones,  but  because  they 
can  sensitize  one  to  problems  that  need  to 
be  addressed  when  speculating  about 
Islamic  history  (see  history  and  the 
qur’an).  The  idea  that  contemporary 
“tribes”  are  living  fossils  of  ancient  ways  of 
social  life  belongs  to  a theory  of  social  evo- 
lution that  anthropologists  have  long  ago 
demolished  and  abandoned. 

The  resort  to  the  modern  ethnography  of 
tribes  for  purposes  of  historical  reconstruc- 
tion also  plays  a crucial  part  in  Powers’ 
(Studies)  revisionist  account  of  the  origins 
of  the  Islamic  law  of  inheritance.  When 
Smith  reconstructed  pre-Islamic  Arabian 
society  he  represented  the  Islamic  rules  of 
inheritance  as  a modification  of  pre- 
Islamic  (jahili)  ones.  Smith’s  thesis  eventu- 
ally became  the  established  orientalist  view. 
It  is  this  view  that  Powers  has  challenged 
on  the  basis  of  a re-reading  of  the  inheri- 
tance verses  (especially  q 4:12,  176),  to 
which  arguments  about  the  syntax  of  a 
qur’anic  sentence  and  the  meaning  of  the 
word  kalala  are  central  ( kalala  has  been 


understood  to  mean  “someone  who  has  no 
parents  or  children,  and  therefore  no  direct 
heirs”;  Powers  translates  it  as  “daughter-in- 
law”;  see  inheritance;  grammar  and 
the  qur’an).  Powers’  thesis  is  that  the  re- 
ceived Islamic  system  of  inheritance  ('ilm 
al-fara’id)  is  quite  different  not  only  from 
the  pre-Islamic  one  but  also  from  the 
proto-Islamic  system  of  the  Qur’an  that 
gave  a far  greater  scope  to  the  principle  of 
testamentary  bequests  than  the  shari'a 
allows.  In  evolutionary  terms,  the  shift 
from  the  pre-Islamic  system  to  the  proto- 
Islamic  one  represents  a double  progress, 

(a)  from  the  constraints  of  kinship  to  the 
freedom  of  contract  (see  contracts  and 
alliances;  breaking  trusts  and 
contracts)  and  (b)  from  the  principle  of 
inheritance  by  seniority  (brother  to 
brother)  to  the  principle  of  generational 
inheritance  (father  to  son).  Powers  sums 
this  up  as  “a  transition  from  nomadism  to 
sedentary  life  and  from  tribalism  to  indi- 
vidualism” (Studies,  210).  The  'ilm  al-fara’id 
is  therefore  seen  as  a backward  move,  a 
clumsy  compromise  in  the  interests  of 
power. 

According  to  Powers,  the  proto-Islamic 
system  was  distorted  for  political  reasons 
by  the  Prophet’s  immediate  successors  who 
imposed  the  orthodox  reading  on  the  rele- 
vant verses  (see  readings  of  the  qur’an; 
collection  of  the  qur’an).  The  idea 
that  the  Prophet’s  most  trusted  Compan- 
ions (see  companions  of  the  prophet) 
and  oldest  converts  would  engage  in  a con- 
spiracy against  him  concerning  the  proper 
meaning  of  a divine  verse  which  inaugu- 
rated a new  legal  dispensation,  one  that 
was  presumably  in  force  during  the 
Prophet’s  lifetime,  seems,  according  to 
Powers’  critics,  far-fetched.  (For  this  and 
other  critical  points  relating  to  Arabic  syn- 
tax and  the  etymology  of  kalala,  see  Zia- 
deh,  Review  of  Powers;  see  also  Arabic 
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language;  language  and  style  of  the 
qur’an.)  Some  Muslim  modernists  (e.g. 
Arkoun,  Alin  al-ijtihad),  however,  have 
received  Powers’  re-interpretation  of  the 
“kinship”  kalala  with  enthusiasm  because  it 
supports  their  desire  to  challenge  what  they 
see  as  the  ideological  manipulation  of  the 
qur’anic  text  by  jurists  and  theologians 
determined  to  impose  traditional  authority 
(q.v.)  on  all  believers  and  to  prevent  the  use 
of  critical  reason  by  the  individual  (see 
ISLAM;  CONTEMPORARY  CRITICAL  PRAC- 
TICES AND  THE  QUR’AN). 

So  what  does  “kinship”  mean  in  the 
Qur’an?  Certainly  not  “common  blood,”  a 
Western  idiom,  because  the  Arabic  for 
“blood”  (damm)  is  never  used  in  the  Qur’an 
to  denote  that  which  relatives  share  in 
common  (see  blood  and  blood  clot; 

BIOLOGY  AS  THE  CREATION  AND  STAGES  OF 

life).  From  a Muslim  exegetical  perspec- 
tive, signification  must  be  sought  in  the 
connection  between  believer  and  text.  For 
pious  Muslims  qur’anic  meanings  are  not 
mechanically  determined  by  grammatical 
and  lexical  criteria  or  by  some  objective 
context  (see  occasions  of  revelation). 
Far  from  being  a simple  injunction,  piety 
(q.v.)  and  fear  (q.v.)  of  God  (birr  wa-taqwa ) 
on  the  part  of  attentive  Muslims  is  under- 
stood to  be  a presupposition  for  arriving  at 
the  meanings  of  the  Qur’an,  because  the 
divine  recitation  evokes  and  confirms  what 
is  already  in  the  heart  (q.v.)  of  the  faithful 
man  or  woman  (see  belief  and  unbelief; 
recitation  of  the  qur’an). 

A number  of  themes  emerge  through  the 
qur’anic  use  of  “kinship”  terms.  To  begin 
with,  any  similitude  and  common  sub- 
stance between  God  and  humans  is 
strongly  rejected  (e.g.  Q 5:18,  and  most 
famously  in  Surat  al-Ikhlas,  “Sincere  De- 
votion,” q 1 12;  see  anthropomorphism). 
God  cannot  be  likened  or  compared  to 
anything  - particularly  as  everything  is  of 


his  creation  (q.v.).  The  Qur’an  does,  how- 
ever, recognize  friendship  between  God 
and  humans,  but  friendship  in  this  case 
transcends  the  absence  of  similitude:  for  it 
was  God  who  chose  to  make  Abraham 
(q.v.)  his  friend  (khalil)  because  the  latter 
had  given  his  entire  being  to  him  (q  4:125; 
see  hanif).  The  faithful,  on  the  other 
hand,  are  bound  by  their  common  faith 
and  the  union  of  their  hearts,  which  makes 
them  brothers  to  one  another  (q  3:103; 
49:10).  God  has  endowed  human  beings  in 
this  world  with  bonds  of  descent  and  affin- 
ity (nasaban  wa-sihran)  - that  is  to  say,  with 
enduring  relations  that  are  inherited  as 
well  as  voluntarily  undertaken  (q  25:54). 
Thus  one  owes  obedience  (q.v.)  to  one’s 
parents  (q.v.)  — - and  especially  to  one’s 
mother  (q  31:14):  parents  are  to  be  wel- 
comed and  honored,  just  as  the  prophet 
Joseph  (q.v.)  welcomed  his  mother  and  his 
father  (q  12:99-100).  Indeed  obedience  to 
parents  is  a virtue  (see  virtues  and  vices, 
commanding  and  forbidding)  even  if 
they  happen  to  be  non-Muslims  (q  40:8), 
so  long  as  this  does  not  involve  disobedi- 
ence (q.v.)  to  God  (q  58:22).  (See,  for  exam- 
ple, the  widely  used  textbook  on  the  pre- 
scribed relations  between  parents  and 
children  in  Islam,  Salih,  Alaqat  al-dba’, 
15-41.)  But  on  the  day  of  judgment  (see 
last  judgment)  one  stands  alone  before 
God  surveying  one’s  completed  life 
(q  23:101).  All  inherited  and  created  bonds 
of  life  are  there  dissolved.  One  flees  from 
all  one’s  kin  including  one’s  parents, 
brothers,  spouse  (sdhiba),  and  children 
(q  80:33-7).  On  that  day  any  sense  of  kin- 
ship as  common  substance  is  proven  mean- 
ingless. Only  similitude  links  us  together. 
Hence  one  must  temper  worldly  attach- 
ments of  every  kind. 

As  understood  by  the  faithful  Muslim,  the 
qur’anic  language  of  kinship  articulates 
ways  of  behaving  in  this  world  in  full 
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consciousness  of  God,  rather  than  repre- 
senting the  traces  of  a secular  society  in 
the  process  of  evolving  from  tribalism  to 
individualism.  See  also  family. 

Talal  Asad 
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SCRIPTURE  AND  THE  OUR'aN 

Knife  See  INSTRUMENTS 

Knowledge  and  Learning 

Cognitive  understanding  and  its  acquisi- 
tion. Concepts  of  knowledge  and  learning 
appear  frequently  in  nearly  all  types  of 
Islamic  discourse.  They  are  commonly 
subsumed  under  a variety  of  Arabic  words 


such  as  'ilm,  ma  ‘ rifa , fiqh,  hikma  and  shu  ‘ur, 
and  the  verbs  and  verbal  derivatives  of 
each,  many  of  which  find  representation  in 
the  Qur’an  itself,  at  least  in  form  if  not  in 
meaning. 

The  problem  of  defining  knowledge  and 
explaining  its  relationship  to  faith  (q.v.)  on 
the  one  hand,  and  to  action  and  works  on 
the  other  (see  good  deeds;  evil  deeds; 
ethics  and  the  qur’an),  became,  for  ex- 
ample, the  subject  of  intense  debate  and 
eventual  elaboration  involving  precision 
and  technical  complexity.  One  example  is 
the  great  concern  of  the  experts  about 
establishing  that  human  knowledge  is  con- 
tingent and  temporally  produced  whereas 
that  of  God  is  not,  although  he  somehow, 
despite  the  paradox,  comprehends  and  is 
the  author  of  what  humans  think  (see 
intellect;  freedom  and  predestina- 
tion). For  both  philosophy  (falsafa)  and 
theology  (kalam)  a precise  understanding  of 
the  nature  of  knowledge  (‘ilm)  is,  in  fact, 
for  this  and  many  other  reasons  an  essen- 
tial first  premise  to  all  subsequent  reason- 
ing (see  PHILOSOPHY  AND  THE  QUR’AN; 
theology  and  the  qur’an).  A major  cat- 
egory of  Islamic  literature  took  up  the 
theme  of  the  enumeration  of  the  sciences 
(ihsa’ al-‘ulum),  that  is,  of  laying  out  sche- 
matically all  knowledge  and  explaining  its 
value,  ranks,  and  the  relationship  of  one 
kind  to  the  others.  Religious  scholars  in 
Islam  are  “those  who  know”  (‘ultima’,  sing. 
‘alim).  The  search  for  knowledge  (talab  al- 
‘ilm)  is  a duty  for  all  Muslims,  but  especially 
for  those  who  aspire  to  attain  the  status  of 
a learned  authority  (q.v.).  Seeking  knowl- 
edge implies  both  finding  and  studying 
with  a teacher  and  traveling  to  distant 
lands  (even  to  China).  Sufi  mystics  (see 
sufism  and  the  qur’an)  sought  to  sepa- 
rate the  process  of  knowing  through  intui- 
tive perception  (dhawq)  and  presence  from 
discursive  learning  and  rational  or  intellec- 
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tual  reasoning  - an  effort  that  has  led  to 
an  impressively  sophisticated  body  of  writ- 
ings, both  by  the  Sufis  and  by  those  who 
would  deny  their  approach.  Even  earlier 
Muslims  debated,  as  yet  another  example, 
the  extent  to  which  knowledge  is  confined 
to,  or  conveyed  exclusively  within,  a natu- 
ral language  and  its  grammar  (see  gram- 
mar AND  THE  Qur’an;  ARABIC  LANGUAGE; 
language,  concept  of).  For  example,  is 
what  can  be  known  in  Arabic  — - the  lan- 
guage of  the  Islamic  revelation  different 
from  Greek  science  and  philosophy  in  part 
because  of  its  linguistic  home?  Or  does 
there  exist  a universal  logic  of  thought  that 
transcends  (and  is  therefore  superior  to) 
particular  expressions  in  use  in  a given  cul- 
ture? The  hadlth  (see  hadTth  and  the 
qur’an),  as  yet  one  more  category,  already 
include  numerous  admonitions  about  the 
value  of  knowledge,  its  reward  and  the 
duty  to  seek  it,  to  gather  and  preserve  it,  to 
journey  abroad  in  search  of  it.  In  it  teach- 
ers are  accorded  high  honor;  Muhammad 
was  a teacher;  the  angel  Gabriel  (q.v.)  also 
(see  teaching). 

All  these  examples  merely  hint  at  the 
enormous  importance  of  knowledge  and 
learning  in  the  Islamic  world  over  time 
and  place  from  the  earliest  period  of  post- 
qur’anic  Islam  to  the  present  (see  teach- 
ing and  preaching  the  qur’an).  Every 
facet  of  Islamic  thought  was  and  continues 
to  be  affected  by  it.  But  it  is  doubtful  that 
these  concepts  of  knowledge  or  of  learning 
and  the  characteristic  value  placed  on 
them  in  Islam  generally,  come  from  the 
Qur’an  itself  or  find  an  echo  there.  It  is,  of 
course,  always  possible,  and  often  done,  to 
interpret  the  sacred  text  to  draw  on  its 
amazing  flexibility  and  thus  yield  almost 
any  meaning  from  its  words  (see  exegesis 
OF  THE  qur’an:  CLASSICAL  AND  MEDIEVAL; 
EXEGESIS  OF  THE  QUR’AN:  EARLY  MODERN 

and  contemporary).  Nevertheless,  given 


the  original  context  for  the  Qur’an,  claim- 
ing as  it  does  to  represent  the  very  words 
of  God  and  not  those  of  humans  except 
secondarily,  the  perspective  from  which  it 
speaks  is  not  that  of  the  community  of 
Muslims.  It  does  not  reflect  their  later 
need  to  acquire  or  preserve  knowledge. 

In  the  world  of  the  Qur’an  God  alone 
knows  (see  god  and  his  attributes); 
truth  (q.v.)  is  his.  In  it  either  humans  do  not 
know,  even  though  they  may  think  they 
know,  or  God  causes  a select  few  of  them 
to  possess  a limited  degree  of  knowledge 
and  truth  (see  ignorance;  impeccabil- 
ity). They  know  what  he  lets  them  know. 
This  starkly  different  view  of  knowledge  is 
perhaps  best  approached  by  observing  a 
common  theme  in  later  Islamic  thought  of 
how  to  know  God  and,  almost  as  import- 
ant, how  to  express  and  verbally  explain 
knowing  God.  One  aspect  of  the  problem 
is  that  God  is  infinite  and  no  finite  creature 
can  know  an  infinite  (see  anthropomorph- 
ism). Knowing  a thing  implies  compre- 
hending the  thing  as  it  really  and  truly  is. 
But  that  is  impossible  in  relation  to  the 
infinite,  unlimited,  inexhaustible  God. 

God  cannot  be  known  by  humans;  they 
will  merely  come  to  “acknowledge”  him  or 
“be  aware”  of  him.  Some  authors  make  a 
distinction  here  between  “knowing”  (the 
verb  ‘ alima ) and  “recognizing”  (the  verb 
’arafct). 

But,  even  so,  is  there  any  correspondence 
at  all  between  the  knowledge  that  God  has 
and  what  knowledge  the  human  possesses, 
acquires,  or  comes  to  know?  Obviously, 
God  himself  does  not  learn,  but  does  he 
teach?  An  important  theme  in  Islamic  writ- 
ings concerns  the  relative  worth  of  study 
and  effort  versus  the  spontaneous  acquisi- 
tion of  inspired  enlightenment  (see  reve- 
lation and  inspiration;  prophets  and 
prophethood).  Should  the  seeker  of 
knowledge  — here  the  exact  meaning  of 
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knowledge  can  vary  - read  books  and 
take  instruction,  or  avoid  both  and  prepare 
for  the  infusion  of  knowledge  by  grace 
through  pious  practice  and  exercise  (see 
piety)? 

In  the  Qur’an  the  fact  that  God  is  all- 
knowing (‘alim),  knows  what  humans  do 
not,  and  knows  the  unseen  (‘alim  al-ghayb, 
‘allam  al-ghayb)  is  stressed  constantly  (see 
hidden  and  the  hidden).  The  term  all- 
knowing  (‘alim)  appears  literally  again  and 
again,  often  in  combination  with  all-wise 
( hakim , see  wisdom;  judgment)  but  also 
with  all-hearing  ( sami \ see  hearing  and 
deafness;  seeing  and  hearing).  One 
phrase  states  clearly  that  “over  and  above 
every  person  who  has  knowledge  is  the 
all-knowing”  (q  12:76).  In  fact,  every 
qur’anic  instance  (thirteen  in  all)  of  the 
term  “knower”  (’alim  [sing.]),  which  is  the 
same  word  as  that  used  later  for  the 
learned  scholar,  is  followed  by  “unseen” 
(ghayb)  and  therefore  refers  unambiguously 
to  God.  It  is  true  that  there  are  references 
(five)  to  “those  with  knowledge”  in  the 
plural  (‘alimun,  ‘ulama)  and  several  expres- 
sions for  humans  “who  know,  understand, 
are  aware”  (ulu  l-albab,  for  example,  or 
al-rasikhun fi l-’ilm).  Nevertheless,  God’s 
preponderance  and  omniscience  is  over- 
whelming, so  much  so  as  to  bring  into 
question  what  it  means  to  assert  that  hu- 
mans, even  the  prophets,  know. 

A further  issue  is  how  they  come  to  know 
whatever  it  is  that  they  know.  Strictly 
within  the  Qur’an,  the  terms  for  knowing 
and  knowledge  (‘ilm,  ma‘rifa,fiqh,  shu’ur  and 
the  various  forms  they  take)  seem  to  sug- 
gest not  a degree  or  quantity,  but  an  abso- 
lute, in  which  the  known  object  is  simply 
the  truth  — what  truly  is  - in  its  ultimate 
reality  and  not  some  fact  of  ordinary  per- 
ception. Common  human  knowledge  in  its 
mundane  form  lacks  value  in  comparison. 
Thus,  to  have  knowledge  or  to  come  to 
have  knowledge  implies  becoming  aware  of 
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the  true  nature  of  the  universe  as  God’s 
creation  (q.v.)  and  of  his  role  in  it.  In  most 
cases,  qur’anic  references  to  those  who 
know  or  do  not  know  indicate  only 
whether  or  not  the  person  or  persons  un- 
derstands this  truth  and  do  not  indicate  an 
acquired  or  accumulated  degree  of  learn- 
ing. Those  who  have  knowledge  (al-‘ulama) 
are  simply  those  who  truly  fear  (q.v.)  God 
(0. 35:28).  Q.  3:66  (among  others)  refers  to 
those  who  argue  about  a matter  about 
which  they  have  no  knowledge;  only  God 
knows  what  they  think  they  know. 

The  opposites  of  knowledge  are  igno- 
rance (jahl),  which  is  not  having  guidance 
(huda,  as  in  q 6:35;  see  astray;  error), 
supposition  or  conjecture  (0.53:28)  and  the 
following  of  personal  whims  in  the  absence 
of  knowledge  (as  in  0 6:119  and  30:29),  all 
of  which  denote  a failure,  often  willful,  to 
perceive  and  acknowledge  the  truth.  Even 
the  expressions  for  those  who  possess  un- 
derstanding (ulu  l-albab),  who  are  firmly 
grounded  in  knowledge  (al-rasikhun  fi  l- ‘ilm) 
or  who  come  to  know  that  which  they  for- 
merly knew  not  (ma  lamya’lam,  ma  lam  takun 
ta'lam),  indicate,  not  learning  in  the  normal 
sense  of  that  word,  but  having  such  knowl- 
edge, that  is,  of  being  wise  in  matters  of 
religion  (q.v.)  and  the  affairs  of  God. 

Given  that  knowledge  does  not  depend 
on  study  and  learning,  it  is  fair  to  ask  if  the 
Qur’an  contains  a concept  of  instruction 
as  in  either  the  teaching  by  God  of  hu- 
mans or  humans  of  other  humans,  leading 
some  to  become  more  learned  than  others. 
There  are  in  fact  several  verses  that,  in 
accordance  with  the  Qur’an’s  fertile  elastic- 
ity, can  be  construed  in  this  manner.  Most 
use  the  second  that  is,  transitive  — form 
of  the  verb  “to  know”  (‘alima),  thus  to 
“teach”  (\ allama ).  Important  examples  in- 
clude “he  taught  Adam  the  names  of  all 
things”  (q  2:31;  see  adam  and  eve);  “we 
have  no  knowledge  except  that  which  you 
taught  us”  (q.  2:32);  “the  most  merciful 
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taught  the  Qur’an;  he  created  man  and 
taught  him  the  explanation  (al-bayan)” 

(ft  55:1-4);  “Lord. . . you  have  taught  me 
[Joseph]  the  interpretation  of  events” 

(q  12:101;  see  Joseph;  dreams  and  sleep; 
foretelling;  divination;  portents); 
and  “we  have  been  taught  the  language  of 
the  birds”  (27:16;  see  animal  life).  It  is 
easy  to  see  how  these  cases  can  be,  as  they 
have  been,  understood  as  proof  that  God 
acts  as  the  teacher  of  humankind,  at  least 
of  the  prophets.  In  a closely  parallel  exam- 
ple, however,  God  instead  “brings”  or  “be- 
stows” (ata)  knowledge:  “we  have  brought 
to  David  (q.v.)  and  Solomon  (q.v.)  knowl- 
edge” (q  27:15);  the  sense  is  rather  of  God’s 
causing  the  recipient  to  know  something, 
not  by  instruction  but  by  instantaneous 
revelation.  “God  revealed  (angala)  to  you 
the  book  (q.v.),  and  wisdom  and  caused 
you  to  know  that  which  you  previously 
knew  not”  (q  4:113).  This  latter  sense  fits 
better  the  tone  of  the  Qur’an  and  of  the 
power  of  God  as  expressed  in  it  generally 
(see  power  and  impotence).  The  slow 
accumulation  of  items  of  knowledge 
applies  solely  to  humans  learning  from 
other  humans.  It  involves  a temporal  and 
sequential  process  quite  different  from  that 
of  God.  Accordingly,  therefore,  the  first  of 
these  verses  reads:  “he  caused  Adam  to 
have  knowledge  of  the  names  of  all  things” 
and  thus  it  does  not  imply  a process  of 
learning  or  that,  despite  his  knowledge, 
Adam  was  “learned.” 

The  cryptic  words  of  q 96:4-5,  “he  it  is 
who  taught  by  the  pen;  taught  humankind 
(al-insan)  what  it  knew  not”  suggest,  how- 
ever, the  opposite  since  they  indicate,  if 
taken  literally,  a form  of  instruction  that 
by  its  very  nature  must  be  sequentially 
ordered.  The  commentators  note,  however, 
that  the  verse  may  rather  be  read  such  that 
God  taught  the  use  of  the  pen,  that  is,  writ- 
ing itself.  Nevertheless,  the  more  common 
interpretation  is  that  he  taught  by  means  of 


the  pen  and  therefore  quite  possibly  these 
verses  point  to  some  type  of  book  learning 
(see  book;  writing  and  writing  mate- 
rials). A few  isolated  verses  also  mention 
learning  or  instruction  in  a situation  in- 
volving humans  imparting  (or  purportedly 
imparting)  knowledge  from  one  to  the 
other.  Two  of  these  (q  44:14  and  16:103), 
however,  cite  false  imputations  that 
Muhammad  had  been  taught  what  he 
knew  by  another  man  (a  foreigner;  see 
informants;  strangers  and  foreign- 
ers). One  more  verse  (q  2:102)  speaks  of  a 
kind  of  sorcery  or  magic  (q.v.)  taught  by 
devils  (see  devil)  for  evil  purposes,  such  as 
a spell  to  separate  a man  and  his  wife  (see 

MARRIAGE  AND  DIVORCE;  JINN). 

Yet  another  verse  (q  9:122)  contains  a 
verb  form  that  usually  denotes  quite  clearly 
“to  study”  (tafaqqaha)  and  is  there  joined 
with  the  word  “religion”  (li-yatafaqqahii ft 
l-din),  in  a phrase  that  would  translate 
“that  they  may  study  (or  become  learned 
in)  religion.”  The  verse  as  a whole  cautions 
the  Muslims  not  to  go  to  war  (q.v.)  alto- 
gether but  to  leave  behind  a contingent 
when  the  rest  go  out.  But  according  to  a 
widely  accepted  interpretation  (credited  by 
the  commentary  tradition  to  Ibn  ‘Abbas 
[d.  68/686-8]),  it  applies  specifically  to  a 
time  when  the  Prophet  was  then  actively 
receiving  revelations  and  other  instructions 
from  God  and,  if  none  of  the  Muslims 
were  to  stay  with  him  at  home,  none  would 
come  to  know  those  aspects  of  the  religion 
imparted  to  him  in  that  interval.  Subse- 
quently, they  could  neither  transmit  it 
accurately  to  those  not  present  nor  insure 
its  later  preservation.  And  yet  another  view 
is  that  it  is  the  party  that  goes  out  to  war 
(not  those  who  remain  behind)  that  gains  a 
deeper  understanding  and  appreciation  of 
religion  - witnessing  in  this  case  how,  by 
God’s  support,  a few  Muslims  can  defeat  a 
much  larger  force  of  unbelievers  (see 
expeditions  and  battles)  — and  brings 
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that  truth  back  with  them  to  share  with  the 
others  (see  fighting;  jihad).  Both  inter- 
pretations are  related,  for  example,  by 
Fakhr  al-Dln  al-RazI  (d.  606/1210;  Tafsir, 
xvi,  225-7),  among  others.  Thus,  despite 
the  use  of  this  quite  suggestive  verb,  given 
the  context  of  the  passage  as  a whole,  the 
“study  of  religion”  which  is  what  some 
authorities  would  later  have  it  imply,  is  not 
necessarily  what  was  involved  in  this  par- 
ticular situation. 

Paul  E.  Walker 
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Korah 

A figure  living  at  the  time  of  Moses  (q.v.) 
who  is  mentioned  both  in  the  Bible  and  the 
Qur’an.  He  is  described  in  Q 28:76-82  and 
briefly  mentioned  in  two  other  verses. 
Korah  (Ar.  Qarun)  is  introduced  as  one  of 
the  people  of  Moses,  yet  one  who  treated 
them  unjustly  (q  28:76-82;  see  justice  and 
injustice;  oppression).  God  accorded 
him  such  enormous  treasures  that  “its  very 
keys  (mafatihahu)  were  too  heavy  a burden 
for  a company  of  men”  (q  28:76)  to  carry. 
When  people  urged  him  to  use  his  wealth 
(q.v.)  for  God’s  purposes  and,  with  the 
world  to  come  in  mind  (see  eschatology), 
he  would  answer  that  the  only  reason  he 
possessed  his  wealth  was  because  of  his 
knowledge  (see  knowledge  and  learn- 


ing). Finally,  when  Korah  “went  forth  unto 
his  people  in  his  adornment”  (q  28:79)  and 
his  people  argued  about  his  fortune,  God 
decreed  his  death,  making  the  earth  swal- 
low him  and  his  house  (see  punishment 
stories;  chastisement  and  punishment). 
Two  other  verses  mention  the  name  of 
Korah.  In  the  first  of  these  (5)  29:39)  he, 
along  with  Pharaoh  (q.v.)  and  Haman 
(q.v.),  arrogantly  (see  arrogance)  opposes 
the  signs  (q.v.)  brought  by  Moses,  while  in 
the  other  he,  along  with  Pharaoh  and 
Haman,  accuses  Moses  of  being  a lying 
sorcerer  (q  40:24;  see  soothsayers; 
magic;  lie;  insanity). 

As  well  as  containing  some  elements  that 
are  similar  to  the  biblical  story  of  Korah 
(cf.  Num  16;  see  scripture  and  the 
qur’an;  myths  and  legends  in  the 
qur’an),  the  Qur’an  mainly  stresses  the 
fact,  which  had  already  been  highlighted 
in  rabbinical  literature,  of  his  great  wealth. 
A saying  of  Muhammad,  which  reflects 
qur’anic  content,  mentions  his  name  along 
with  those  of  Haman  and  Pharaoh  as 
examples  of  people  destined  to  go  to  hell 
(q.v.;  Ibn  Hanbal,  Musnad,  ii,  169).  Exegeti- 
cal  traditions  usually  recount  that  Korah 
was  Moses’  cousin  or,  according  to  Mu- 
hammad b.  Ishaq  (d.  150/767),  his  uncle 
(Tabari,  Tafsir,  xx,  105;  see  exegesis  of 
the  qur’an:  classical  and  medieval). 
He  was  so  handsome  or  his  voice,  while 
reciting  the  Torah  (q.v.),  was  so  beautiful 
that  he  was  named  the  Enlightened  (al- 
munawwar) . His  appearance  among  his 
people  is  described  with  a wealth  of  detail, 
from  his  luxurious  dress  to  the  magnifi- 
cence of  his  escort,  consisting  of  three 
hundred  maids,  four  thousand  riding 
beasts  with  purple  saddles  or  with  seventy 
thousand  or  more  soldiers.  The  keys  of  his 
treasures  were  the  leather  keys  of  his  store- 
houses; they  were  no  larger  than  a finger 
and  so  heavy  that  only  forty  men  or  forty 
camels  or  sixty  mules  could  carry  them. 
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Korah,  envious  of  the  prophethood  of 
Moses  and  of  the  sacerdotal  privileges  of 
Aaron  (q.v.;  Abu  1-Layth  al-Samarqandl, 
Tafsir,  ii,  525;  see  prophets  and  prophet- 
hood),  planned  to  get  rid  of  Moses  when 
the  duty  of  the  alms  tax  was  revealed  (see 
almsgiving).  He  paid  a woman  to  accuse 
Moses  of  adultery  (see  adultery  and 
fornication)  but  the  woman,  when  exam- 
ined by  Moses,  retracted  her  accusation 
and  unmasked  Korah’s  plan.  Moses  or- 
dered the  earth  to  seize  Korah  and,  in  spite 
of  his  pleas,  he  and  his  house  were  com- 
pletely swallowed  up  (Muqatil,  Tafsir,  iii, 
357).  Other  traditions  state  that  every  day 
Korah  sinks  deeper  into  the  earth  by  the 
height  of  a man  and  that  he  will  continue 
sinking  at  this  rate  until  the  day  of  resur- 
rection (q.v.).  It  is  also  said,  however,  that 
while  sinking  in  the  earth,  one  day  Korah 
heard  Jonah’s  (q.v.)  voice  in  the  belly  of 
the  whale  and  that  he  felt  sorry  when  he 
learned  of  Moses’  and  Aaron’s  death;  as  a 
reward  for  this,  God  relieved  him  of  the 
punishment  (MajlisI,  Bihar,  xiii,  253;  see 
reward  and  punishment).  Some  other 
reports  tell  of  Korah’s  knowledge  of  al- 
chemy and  they  are  usually  linked  to  the 
qur’anic  statement  about  his  knowledge. 
Some  traditions  specify  that  he  was  able  to 
change  lead  and  copper  into  silver  and 
gold  (q.v.)  or  that  Korah  learned  the  art  of 
alchemy  from  his  wife,  who  was  Moses’ 
sister  (Kisa’l,  Qisas,  22g;  see  medicine  and 
the  qur’an;  metals  and  minerals). 

The  origin  of  the  Arabic  form  of  the 
name  of  Korah  (Qarun)  is  unknown  but 
seems  to  parallel  the  form  of  other  names 
such  as  Aaron  (Harm,  Horovitz,  ku,  131). 
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Labor  see  manual  labor;  birth 
Lactation 

Production  of  milk  for  nursing  a child;  the 
act  of  nursing  a child,  q 2:233,  4:23  and 
65:6,  all  dating  (according  to  Bell)  from  the 
Medinan  period  (see  chronology  and 
the  qur’an),  lay  the  foundations  of  an 
Islamic  “ethics  of  breastfeeding”  (the  Ara- 
bic terms  for  which  utilize  derivatives  of 
the  triliteral  root  r-d-‘).  In  the  Medinan 
sura  Q 22:2,  nurses  (hull  murdi’a)  and  nurs- 
lings (ma  arda'at)  are  mentioned  in  an  es- 
chatological context  (see  eschatology); 
the  qur’anic  story  of  Moses’  (q.v.)  infancy 
(the  Medinan  q 28:7,  12)  includes  refer- 
ences to  nursing  and  wet  nurses  (maradi); 
and,  finally,  weaning  (jisal)  is  described  as 
part  of  the  stages  of  life  (the  Medinan 
q 46:15;  cf.  the  Meccan  q 31:14;  see  biol- 
ogy as  the  creation  and  stages  of 
life). 

That  breastfeeding  is  a maternal  instinct 
is  implied  in  Q 22:2  and,  even  more 
strongly,  in  Q 28:7-12.  In  Q 22:2,  nursing 
mothers,  who  due  to  grief  and  anxiety 
neglect  their  own  nurslings,  are  listed 
among  the  signs  of  the  dramatic  displace- 


ment that  will  shake  the  universe  on  the 
day  of  judgment  (see  last  judgment; 
apocalypse).  Moreover,  in  q 28:7-12,  the 
love  and  care  of  Moses’  mother  for  her 
nursling  find  emphatic  expression,  Q 28:12 
shows  that  the  Arabs  (q.v.)  of  the  early  sev- 
enth century  were  aware  that  infants  some- 
times reject  the  milk  (q.v.)  of  women  other 
than  their  own  mothers  (see  children; 
PRE-ISLAMIC  ARABIA  AND  THE  QUr’an). 

q 2:233  calls  upon  the  nurslings’  fathers 
to  “provide  reputably  for  their  [e.g.  their 
repudiated,  lactating  wives]  food  and 
clothing”  during  “two  full  years”  (cf. 
q 31:14:  wa-fisaluhu Ji  ’dmayni)  unless  both 
father  and  mother  “by  mutual  agreement 
and  consultation  desire  [weaning]  (earlier)” 
(see  parents;  family).  This  could  be  read 
as  an  effort  to  protect  repudiated  (see  mar- 
riage and  divorce)  women  who  were 
nursing  and  their  nurslings  in  a soci- 
ety which  was  becoming  sedentary  (see 
geography;  city)  and  experiencing  in- 
creasing individualism  as  well  as  a transi- 
tion from  a matrilineal  to  a patrilineal 
family  structure  (Bianquis,  Family,  614; 
Watt,  Muhammad,  272-89;  see  patriarchy; 
gender;  women  and  the  qur’an).  Wet- 
nursing  (q.v.),  in  this  context  of  the  separa- 
tion of  the  parents,  is  sanctioned  by  the 
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same  verse.  q 65:6  explicitly  refers,  more- 
over, to  the  repudiated  (divorced)  wife  who 
is  being  paid  to  nurse  her  own  infant. 

Q 4:23  mentions  milk  mothers  and  milk 
sisters  among  those  with  whom  a man  may 
not  have  sexual  relations  (see  prohibited 
degrees;  sex  and  sexuality).  It  thus 
adds  a unique  element  to  a long  Semitic 
tradition  of  prohibitions  of  marriage  by 
extending  the  range  of  incest  beyond  its 
definition  in  Judaism  and  Christianity 
(Heritier,  Deux  soeurs,  87-91;  see  also 
fosterage;  scripture  and  the  qur’an; 

JEWS  AND  JUDAISM;  CHRISTIANS  AND 

Christianity).  According  to  Watt,  the 
principle  that  milk-relationship  is  on  the 
same  level  as  blood-relationship  may  be 
seen  as  a concession  to  matrilineal  groups 
which,  practicing  forms  of  polyandry, 
avoided  undue  endogamy  by  making  cer- 
tain degrees  of  milk-relationship  a barrier 
to  marriage  (Watt,  Muhammad,  281;  cf. 
Schacht/Burton  and  Chelhod,  Rada', 

362;  see  also  kinship;  blood  and  blood 
clot). 

Islamic  rules  concerning  lactation,  as 
formulated  in  works  of  qur’anic  exegesis, 
hadlth  and  jiqh,  are  based  on  the  normative 
verses  among  the  above-mentioned.  These 
were  interpreted  against  a background  of 
circumstances  and  needs  that  sometimes 
differed  from  those  of  the  early  Muslim 
community  (see  community  and  society 
in  the  qur’an).  One  example  would  be 
the  growing  importance  of  hired  wet- 
nursing  among  urban  higher  social  groups 
of  the  Muslim  world  in  the  high  Middle 
Ages.  Thus,  Ibn  al-'Arabl  (d.  543/1148; 
Ahkam,  202-6)  refers  to  no  less  than  fifteen 
legal  questions,  the  answers  to  which  are 
based  on  q 2:233.  Such  questions  include, 
for  instance,  whether  breastfeeding  is  a 
mother’s  right  or  duty  and,  assuming  it  is 
her  duty,  whether  or  not  noble  women  are 
exempted  from  fulfilling  it.  Ibn  al-‘Arabi 


further  concludes  that  a mother’s  right  to 
the  custody  of  her  child  ( hadana , not  men- 
tioned in  the  Qur’an)  is  based  on  q 2:233 
since  the  functions  of  and  therefore  the 
right  to  - - lactation  ( rada ) and  hadana  can- 
not be  separated  (cf.  Ilkiya  al-HarrasI, 
Ahkam,  i/ii,  187). 

Hadlth  and  qur’anic  commentaries,  pos- 
tulating a connection  between  the  mother’s 
milk  and  her  husband’s  semen,  explain 
Q 4:23  (explicitly  referring  to  milk  mother 
and  milk  sisters  only)  as  intended  to  dupli- 
cate for  milk  relationships  the  list  of  those 
blood  relatives  with  whom  a Muslim  man 
is  forbidden  to  contract  marriage  (Giladi, 
Infants,  24-7). 
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Ladder  see  ascension 

Lamp 

Manufactured  light-giving  object.  The 
most  common  reference  to  a lamp  (Ar. 
misbah  and  siraj)  in  the  Qur’an  is  a meta- 
phoric use  (see  metaphor)  of  the  word  siraj 
to  designate  the  sun  (q.v.):  “And  we  built 
over  you  seven  firmaments  (see  heaven 
and  sky)  and  made  a splendid  light  (sirajan 
wahhajan)”  (q  78:12-3;  cf.  DamaghanI, 
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Wujuh,  i,  442);  “And  he  made  the  moon 
(q.v.)  a light  among  them  and  he  made  the 
sun  a lamp  (al-shamsa  sirajan)”  (q  71:16);  and 
“Blessed  is  he  who  made  constellations  (see 
planets  and  stars)  in  the  sky  and  made 
in  it  a lamp  (sirajan)  and  a light-giving 
moon”  (q  25:61).  On  one  occasion 
(O.  33:46),  however,  the  prophet  Muham- 
mad is  referred  to  as  a light-giving  lamp 
( sirajan  muniran,  see  names  of  the 
prophet). 

The  most  celebrated  reference  to  a lamp 
(misbah)  is  in  q 24:35,  commonly  know  as 
the  “Light  Verse”  ( ayat  al-nur;  cf.  Dama- 
ghanl,  Wujuh,  ii,  231;  see  light;  material 
culture  and  the  qur’an). 

Jamal  J.  Elias 
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Land  see  geography;  creation 

Language,  Concept  of 

The  uniquely  human  faculty  of  (primarily) 
verbal  expression.  In  the  Qur’an,  the  con- 
cept of  language  is  expressed  by  the  word 
lisan  (lit.  tongue).  The  other  common  term 
for  language,  lugha,  which  is  well-attested 
in  classical  and  modern  standard  Arabic 
(see  Arabic  language),  does  not  appear 
in  the  Qur’an;  one  encounters  only  the 
related  words  laghw  and  laghiya,  which 
express  exclusively  the  connotation  of 
“vain  utterance.” 

There  are  twenty-five  occurrences  of  the 
word  lisan  in  the  Qur’an,  fifteen  in  the  sin- 
gular and  ten  in  the  plural  ( alsina ; the  other 
plural,  alsun,  is  not  attested  in  the  Qur’an; 
cf.  'Abd  al-Baql).  In  all  of  its  occurrences 
in  the  plural,  lisan  actually  refers  to  the 


tongue  as  the  organ  of  speech,  a meaning 
found  in  six  of  its  occurrences  in  the  singu- 
lar. While  lisan  designates  the  tongue  as  the 
organ  of  speech,  speech  (q.v.)  itself  and  the 
act  of  speaking  are  designated  by  the  verb 
qala  and  its  derivatives  as,  for  example,  in 
q 20:27-8:  “Unloose  the  knot  upon  my 
tongue  that  they  might  understand  my 
words”  (wa-uhlul  ‘uqdatan  min  lisam  yafqahu 
qawlT).  The  common  metonymy  — one 
encounters  it  in  more  than  one  lan- 
guage — of  the  tongue,  the  organ  of 
speech,  being  used  to  mean  the  language 
articulated  by  means  of  that  organ,  ap- 
pears in  the  nine  remaining  occurrences  of 
lisan  in  the  singular. 

As  to  other  important  developments,  the 
most  interesting  is  surely  q 14:4:  “And  we 
have  sent  no  messenger  (q.v.)  save  with  the 
tongue  of  his  people  that  he  might  make 
all  clear  to  them”  (wa-ma  arsalna  min  rasulin 
ilia  bi-lisani  qawmihi  li-yubayyina  lahum).  The 
first  part  of  this  sentence  is  a restrictive 
clause  offered  as  the  premise  to  an  argu- 
ment whose  conclusion  constitutes  a well 
known  theological  thesis:  namely,  that  the 
Arabic  of  the  Qur’an  is  itself  the  very  lan- 
guage of  Muhammad,  that  is  to  say,  a 
hypothetical  “dialect  of  Quraysh  (q.v.),” 
hypothetical  in  the  sense  that  it  is  not 
documented  in  an  independent  manner 
(see  dialects). 

The  second  part  of  q 14:4  is  based  on  a 
common  conception  of  language  as  an 
articulation  of  thought  (tabyin).  Thus,  effi- 
cacy in  preaching  (see  also  q 19:97  and 
44:58 ,yassarnahu  bi-lisanika,  “now  we 
have  made  it  easy  by  your  tongue”;  see 
prophets  and  prophethood;  Warner; 
good  news)  is  linked  to  a language  viewed 
either  as  a commonly-spoken  vernacular 
or  as  a hypothetically-constructed  linguistic 
vehicle.  According  to  the  theological  thesis 
mentioned  above,  the  qur’anic  language  is 
indeed  the  vernacular  of  Quraysh.  But  for 
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many  Arabists,  the  Arabic  of  the  Qur’an 
is  very  close,  if  not  identical,  to  the  pre- 
Islamic  poetic  koine,  itself  a hypothetical 
construct  (see  poets  and  poetry;  lan- 
guage AND  STYLE  OF  THE  QUR’AN;  FORM 
AND  STRUCTURE  OF  THE  QUJr’an).  Some 
other  linguists  turn  towards  a third  hypoth- 
esis: the  late  homogenization  of  both  lan- 
guage forms  (for  a general  overview,  see 
Jones,  Language).  The  use  of  the  second 
verbal  form,  bayyana,  with  an  explicit  object 
in  (t  14:4  (see  Tabari,  Tafsir,  xvi,  616,  for  an 
example  of  classical  commentary  on  this 
passage)  suggests  that  mubin,  as  an  active 
participle  of  the  fourth  verbal  form,  abana 
(see  grammar  and  the  qur’an),  may  be 
similarly  understood.  See,  for  example, 
q.  26:195,  where  lisan  'arabi  mubin,  “a  clear 
Arabic  tongue,”  can  be  understood  as 
“an  Arabic  tongue  that  makes  [all  things] 
clear”  (Tabari,  Tafsir,  xix,  112,  for  this  sig- 
nification). But  the  opposition  found  in 
(4  16:103  between  a lisan  qualified  simply  as 
ajami and  a lisan  with  the  double  qualifica- 
tion of  ‘ arabi  and  mubin  makes  one  under- 
stand the  former  qualifier  as  the  antonym 
of  the  two  latter  ones.  In  other  words,  its 
possible  translation  as  “barbarous”  conveys 
the  dual  sense  of  non-Arabic  (‘ajami)  and 
unclear  (a jam).  For  the  exegetes’  debates 
on  the  meaning  of  ajami,  see  Wansbrough 
(qs,  98-9),  who  includes  this  notion  of 
‘arabi  and  mubin  as  functional  equivalents. 

In  the  juxtaposition  of  terms  found  in 
(4  16:103,  one  notes  a furtive  slip  from  an 
objective  state,  the  communicative  function 
of  any  language,  to  a subjective  state,  the 
clarity  bestowed  only  on  Arabic.  It  is  this 
shift  of  signification  that  supported  the 
theological  logo-centrism  of  the  medieval 
period  (for  example,  see  ShafiT,  Risala, 
34-55;  also  Gilliot,  Elt,  chapters  3 and  4) 
and  provided  justification  for  the  linguistic 
nationalism  of  the  modern  era  (qawmiyya  < 
qawm)  and  what  the  American  linguist 


Ferguson  has  described  as  “myths  about 
Arabic.”  See  also  illiteracy;  inimita- 
bility;  foreign  vocabulary;  arabs; 
ARABIC  SCRIPT. 
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Language  and  Style  of  the  Qur’an 

The  semantic  field  of  “language”  includes 
several  triliteral  Arabic  roots:  l-s-n  (Dama- 
ghanI, Wujuh,  ii,  200-1;  see  H.  Jenssen, 
Arabic  language,  132;  see  also  language, 
concept  of),  k-l-m  (Yahya  b.  Sallam, 
Tasarif,  303-5;  DamaghanI,  Wujuh,  ii, 

186-7),  q-w-l,  l-h-n  (Khan,  Die  exegetischen 
Teile,  276,  on  <4  47:  30:  “the  burden  of  their 
talk,”  lahn  al-qawl;  Fiick,  ‘Arabiya,  133;  Fr. 
trans.  202;  Ullmann,  Wa-hairu,  21-2).  It 
should  lie  noted  that  lugha  in  the  sense  of 
manner  of  speaking  (Fr.  parler,  Ger.  Rede- 
weise)  is  totally  absent  from  the 
Qur’an  - - although  the  root  l-gh-w  is 
attested,  but  with  the  meanings  of  “vain 
conversation”  (<4  23:3),  “to  talk  idly” 

(q,  41:26),  “idle  talk”  Q 19:62;  see  gossip), 
or  to  be  “unintentional”  in  an  oath 
(q_  2:225;  5:89;  DamaghanI,  Wujuh,  ii,  198; 
Ibn  al-JawzT,  .Nugha,  531-2;  see  oaths). 

The  Qur’an  asserts  of  itself:  “this  is 
plain/clear  Arabic  tongue/speech/ 
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language  (lisdnun  ‘arabiyyun  mubinun J” 

(q  16:103),  or  that  it  is  “in  plain/clear  Ara- 
bic tongue/speech/language”  (q  26:195). 

In  any  case,  this  was  the  meaning  of  these 
verses  according  to  the  exegetes  (see 

EXEGESIS  OF  THE  QURAN:  CLASSICAL  AND 

medieval),  and  most  translations  have  fol- 
lowed their  lead,  which,  as  will  be  dis- 
cussed below,  is  problematic.  It  should 
be  noted  that,  in  Arabic  — as  in 
English  — ■ the  concept  of  “language”  is 
multivalent,  including  both  an  oral  and  a 
written  manifestation.  As  will  be  discussed 
below,  the  interplay  between  these  two 
aspects  of  language  in  the  formation  of  the 
qur’anic  corpus  is  only  imperfectly  under- 
stood, a situation  that  leads  to  contested 
explanations  for  certain  features  of  the 
qur’anic  language  (for  more  on  this  sub- 
ject, see  orality). 

Various  general  positions  on  the  language  and  style 

of  the  Qur’an 

There  are  many  opposing  points  of  view 
on  the  language  and  style  of  the  Qur’an,  as 
will  appear  through  a selection  of  quota- 
tions taken  from  both  Muslim  and  non- 
Muslim  scholars  (for  reactions  of  Muslims 
through  the  ages,  see  below).  The  Muslim 
translator  of  the  Qur’an,  M.  Pickthall 
(d.  1935),  a British  convert  to  Islam, 
described  the  Qur’an  as  an  “inimitable 
symphony,  the  very  sounds  of  which  move 
men  to  tears  and  ecstasy”  (Pickthall,  vii). 

An  earlier  (non-Muslim)  English  translator 
of  the  Qur’an,  G.  Sale  (d.  1736)  thought 
that:  “The  style  of  the  Koran  is  generally 
beautiful  and  fluent,  especially  where  it 
imitates  the  prophetic  manner  and  scrip- 
ture phrases.  It  is  concise  and  often  ob- 
scure, adorned  with  bold  figures  after  the 
eastern  taste,  enlivened  with  florid  and  sen- 
tentious expressions,  and  in  many  places, 
especially  when  the  majesty  and  attributes 
of  God  are  described  (see  god  and  his 
attributes),  sublime  and  magnificent” 


( Preliminary  discourse,  66).  For  the  Austrian 
J.  von  Hammer-Purgstall  (d.  1856):  “The 
Koran  is  not  only  the  law  book  of  Islam 
(see  law  and  the  qur’an),  but  also  a mas- 
terpiece of  Arabic  poetic  art  (see  poetry 
and  poets).  Only  the  high  magic  of  the 
language  could  give  to  the  speech  of 
Abdallah’s  son  the  stamp  of  the  speech 
(q.v.)  of  God”  (Die  letzten  vierzig  Suren, 
25).  For  FJ.  Steingass  (d.  1903),  the  Qur’an 
is:  “[...]  A work,  then,  which  calls  forth  so 
powerful  and  seemingly  incompatible  emo- 
tions even  in  the  distant  reader  - - distant 
as  to  time,  and  still  more  so  as  to  mental 
development  — a work  which  not  only 
conquers  the  repugnance  with  which  he 
may  begin  its  perusal,  but  changes  this 
adverse  feeling  into  astonishment  and 
admiration”  (Hughes/S teingass,  Qur’an, 
526-7).  Another  translator  of  the  Qur’an, 

J.  Berque  (d.  1995),  has  tried  to  find  a “dip- 
lomatic” solution  in  the  face  of  the  pecu- 
liar language  and  style  of  the  Qur’an, 
speaking  of  its  “interlacing  structure,” 
“symphonic  effects”  and  “inordinating 
junctions”  ( jonctions  demesurantes,  Berque, 
Langages,  200-7;  cf.  id.,  Coran,  740:  “a  trian- 
gular speech”;  id.,  Relire,  33-4),  showing 
with  these  unusual  qualifications  the  diffi- 
culty he  had  in  expressing  a consistently 
positive  judgment,  such  as,  “It  is  not  neces- 
sary to  be  a Muslim  to  be  sensitive  to  the 
remarkable  beauty  of  this  text,  to  its  full- 
ness and  universal  value”  (id.,  Relire,  129). 

On  the  other  hand,  R.  Bell  (d.  1952) 
remarked  that,  for  a long  time,  occidental 
scholars  called  attention  to  “the  grammati- 
cal unevennesses  and  interruption  of  sense 
which  occur  in  the  Qur’an”  (Bell,  Commen- 
tary, i,  xx).  Indeed  the  qur’anic  scholar  and 
Semitist  Th.  Noldeke  (d.  1930)  had  already 
qualified  the  qur’anic  language  as:  “drawl- 
ing, dull  and  prosaic”  (Noldeke,  Geschichte, 
107,  on  the  suras  of  the  third  Meccan 
period;  cf.  id.,  De  origine,  55;  id.,  gq,  i,  143, 
n.  2,  written  by  Schwally:  “Muhammad 
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was  at  the  very  most  a middle-size  stylist”). 
For  this  German  scholar,  “while  many 
parts  of  the  Koran  undoubtedly  have  con- 
siderable rhetorical  power,  even  over  an 
unbelieving  reader,  the  book,  aesthetically 
considered,  is  by  no  means  a first-rate  per- 
formance” (Noldeke,  Koran,  34).  In  Strass- 
burg,  he  also  wrote  that  “the  sound  linguis- 
tic sense  of  the  Arabs  (q.v.)  almost  entirely 
preserved  them  from  imitating  the  odd- 
nesses and  weaknesses  of  the  qur’anic  lan- 
guage” (Noldeke,  Sprache,  22;  Fr.  trans. 
Remarques,  34).  J.  Barth  (d.  1914)  was  struck 
by  “the  disruptions  of  the  relations”  in  the 
suras  ( Storungen  der  usammenhdnge ; Studien, 

1 13).  The  Iraqi  English  Semitist  A.  Min- 
gana  (d.  1937)  thought  that  the  style  of  the 
Qur’an  “suffers  from  the  disabilities  that 
always  characterize  a first  attempt  in  a new 
literary  language  which  is  under  the  influ- 
ence of  an  older  and  more  fixed  literature” 
(Syriac  influence,  78;  this  older  literature 
being  for  him  Syriac;  see  syriac  and  the 
qur’an).  For  the  specialist  in  Arabic  litera- 
ture and  Sufism  (see  sufism  and  the 
qur’an),  R.A.  Nicholson  (d.  1945),  “The 
preposterous  arrangment  of  the  Koran 
[. . .]  is  mainly  responsible  for  the  opinion 
held  by  European  readers  that  it  is  obscure, 
tiresome,  uninteresting;  a farrago  of  long- 
winded  narratives  (q.v.)  and  prosaic  exhor- 
tations (q.v.),  quite  unworthy  to  be  named 
in  the  same  breath  with  the  Prophetical 
Books  of  the  Old  Testament”  ( Literary  his- 
tory, 1 61;  see  FORM  and  structure  of  the 
qur’an;  scripture  and  the  qur’an). 

Other  intellectuals  waver  between  reac- 
tions of  disgust  and  attraction  in  reading 
the  Qur’an.  In  this  category  may  be  placed 
J.W.  Goethe  (d.  1832):  “The  Koran  repeats 
itself  from  sura  to  sura  [. . .]  with  all  sort  of 
amplifications,  unbridled  tautologies  and 
repetitions  which  constitute  the  body  of 
this  sacred  book,  which,  each  time  we  turn 
to  it,  is  repugnant,  but  it  soon  attracts, 
astounds,  and  in  the  end  enforces  rever- 


ence [...].  The  style  of  the  Koran,  in 
accordance  with  its  contents  and  aim  is 
stern,  grand,  terrible,  here  and  there  truly 
sublime”  (Goethe,  Noten,  33-5). 

In  fact,  there  are  two  conceptions  of  the 
Qur’an.  The  first  is  theological  and  is 
proper  to  the  world  of  Islam.  It  is  a matter 
of  beliefs,  and  because  beliefs  in  the 
Islamic  areas  are  obligatory,  of  dogmas 
(see  belief  and  unbelief;  creeds).  The 
other  conception  is  anthropological,  and 
because  of  the  reason  just  mentioned,  it  is 
represented  only  outside  of  the  world  of 
Islam,  although  not  only  by  non-Muslims: 
some  Muslims,  admittedly  very  few  (and 
usually  not  living  in  Muslim  countries), 
also  maintain  this  conception  of  the 
Qur’an.  For  those  who  subscribe  to  the  first 
conception,  the  Qur’an  is  the  eternal 
speech  of  God  (see  word  of  god; 
eternity;  createdness  of  the  qur’an); 
for  those  who  maintain  the  second  posi- 
tion, the  Qur’an  is  a text  which  has  a his- 
tory. The  same  conceptual  dichotomy  is  to 
be  found  concerning  the  language  and  the 
style  of  the  Qur’an.  To  remove  any  doubt 
and  misunderstanding  on  this  issue  we  will 
try  to  deal  with  each  of  these  conceptions 
independently,  setting  apart  the  Islamic 
theological  thesis  from  the  hypotheses  of 
the  Arabists. 

The  theological  thesis  on  the  language  of  the  Qur’an 
For  clarity  of  exposition,  we  shall  first 
introduce  this  thesis  in  a general  and  theo- 
retical way,  followed  by  a more  detailed 
development  of  some  points  contained 
therein. 

The  general  formulation  of  the  theological  thesis 
By  “theological  thesis”  is  meant  the  posi- 
tion which  imposed  itself  definitively  in 
Islam  around  the  fourth/tenth  century,  but 
which  had  already  existed  from  the  end  of 
the  second/eighth  and  the  beginning  of 
the  third/ninth  centuries,  although  not  in 
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such  a formalized,  theoretical  format.  It 
begins  with  the  assertion:  The  language  of 
the  Qur’an  is  Arabic.  But  which  Arabic 
(see  dialects)?  This  question  found  an 
answer  in  Islamic  theology,  wherein  a spe- 
cial way  of  interpreting  the  qur’anic  text 
itself  follows  the  qur’anic  statement:  “And 
we  never  sent  a messenger  (q.v.)  save  with 
the  language/tongue  of  his  folk,  that  he 
might  make  [the  message]  clear  for  them” 

(i li-yubayyina  lahum,  q 14:4).  The  exegetes 
conclude  from  this  verse  that  the  language 
of  the  Qur’an  is  that  of  Muhammad  and 
his  Companions  (see  companions  of  the 
prophet),  understood  as  the  dialect  of 
Hijaz  (see  pre-islamic  Arabia  and  the 
qur’an),  and  more  particularly  of  the 
Quraysh  (q.v.).  To  that  first  identification, 
qur’anic  Arabic  = the  HijazI  dialect  or  the 
dialect  of  the  Quraysh  (al-lugha  al-hijaziyya, 
lughat  Quraysh),  they  added  a second  one: 
the  language  of  the  Quraysh  = al-lugha  al- 
fusha.  This  last  expression  is  the  Arabic  de- 
nomination of  what  the  Arabists  them- 
selves call  “classical  Arabic.” 

That  identification  originates  less  in  the 
qur’anic  text  than  in  an  Islamic  conception 
of  the  Qur’an,  as  it  appears  in  the  work  of 
the  philologist  and  jurist  Ibn  Faris  (d.  395/ 
1004).  In  the  Qur’an  itself  lugha,  with  the 
meaning  of  language,  or  the  feminine 
comparative  fusha  do  not  occur,  but  only 
the  masculine  of  this  last  form:  “My 
brother  Aaron  (q.v.)  is  more  eloquent  than 
me  in  speech  [or,  “speaks  better  than  me”; 
afsahu  minni  lisanan]”  (q  28:34).  This  verse 
shows,  however,  that  the  fasaha  1)  is  above 
all,  a quality  of  the  one  who  speaks,  2)  that 
there  are  degrees  in  it,  and  3)  that  it  is  only 
metonymically  transferred  from  the  locutor 
to  the  language,  in  this  case  by  the  means 
of  a specification  (in  Arabic  grammar 
tamyTz;  here  lisanan  indicates  eloquence 
“concerning”  language). 

We  hnd  an  echo  of  the  qur’anic  formula- 
tion in  the  following  affirmation  of  a 


scholar  of  Rayy  quoted  by  Ibn  Faris  with  a 
chain  of  authority  (see  hadith  and  the 
qur’an),  Isma'll  b.  Abl  ‘Ubayd  Allah 
Mu'awiya  b.  ‘Ubayd  Allah  al-Ash'arl 
(d.  first  half  third/ninth  cent.),  whose 
father  was  the  vizier  and  secretary  of  the 
caliph  al-Mahdl:  “The  Qurayshites  are  the 
most  refined  of  the  Arabs  by  their  tongues 
and  the  purest  by  their  language  (afsah  al- 
‘arab  alsinatan  wa  asjahum  lughatan).”  To  that 
affirmation  no  justification  is  given,  save  a 
dogmatical  one:  “The  reason  is  that  God. . . 
has  chosen  and  elected  (see  election) 
them  among  all  the  Arabs  (dhdlika  anna 
llaha. . . khtdrahum  minjamV  a l-  ‘arab  wa- 
stajahum),  and  among  them  he  has  chosen 
the  prophet  of  mercy  (q.v.),  Muhammad” 
(Ibn  Faris,  al-Sahibi,  52;  Rabin,  West- 
Arabian,  22-3). 

The  metonymy  is  again  seen  at  work  in 
the  book  of  the  grammarian  Ibn  Jinn! 

(d.  392/1002;  Khasa’is,  i,  260;  see  grammar 
and  the  qur’an)  saying  of  the  language 
of  the  Hijaz:  “it  is  the  purest  and  the  oldest 
(al-lugha  al-fushd  al-qudma).”  Here,  it  is  true, 
a third  idea  appears,  linking  superority  to 
precedence  or  antiquity.  It  is  already  in 
Sibawayhi  (d.  177/793  or  180/796;  Kitab, 
ed.  Derenbourg,  ii,  37, 1.  15;  ed.  Bulaq,  ii, 
40;  ed.  Harun,  iii,  278):  “the  HijazI  is  the 
first  and  oldest  language”  ( wa-l-hijaziyya 
hiya  l-lugha  l-ula  l-qudma;  Levin,  Slbawayhi’s 
attitude,  215-6,  and  n.  61).  Of  course,  this 
declaration  could  be  a later  interpolation. 

It  is  the  qualification  of  a philologist,  the 
counterpart  of  the  concept  of  “the  corrup- 
tion of  language”  (fasad  al-lugha):  to  say 
that  language  is  subject  to  corruption  is  to 
aknowledge  but  also  to  condemn  linguistic 
change,  which  is  diachronic.  Traditionally 
the  linguistic  superiority  of  the  Quraysh 
has  been  seen  as  the  consequence  of  their 
being  at  greatest  remove  from  the  non- 
Arabic  speaking  areas:  “Therefore,  the 
dialect  [or,  better,  “manner  of  speaking,” 
Fr.  parler,  Ger.  Redeweise\  of  the  Quraysh 
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was  the  most  correct  and  purest  Arabic 
dialect  (afsaha  l-lughati  l-  'arabiyyati  wa- 
asfaha),  because  the  Quraysh  were  on  all 
sides  far  removed  from  the  lands  of  the 
non-Arabs”  (Ibn  Khaldun,  Ibar,  1072;  Eng. 
trans.  Ibn  Khaldun-Rosenthal,  iii,  343). 

But  Ibn  Faris  himself  ( al-SahibT,  52)  consid- 
ers this  superiority  to  be  the  product  of  the 
selection  of  the  best  elements  of  the  differ- 
ent Arabic  dialects,  a selection  made  possi- 
ble by  the  fact  that  Mecca  (q.v.)  was  the 
center  of  an  inter-tribal  pilgrimage  (q.v.; 
we  shall  see  the  interpretation  given  by 
Kahle  to  this  conception). 

The  Qur’an  on  its  own  language  and  style.  Does  the 

Qur’an  really  say  it  is  in  “a  clear  Arabic  tongue”? 
As  the  Qur’an  is  a very  self-referential  text 
(Wild,  Mensch,  33),  it  has  often  been  said 
that  it  was  “somewhat  self-conscious  with 
respect  to  its  language”  ( Jenssen,  Arabic 
language,  132),  providing  commentary  on 
its  own  language,  style,  and  perhaps  ar- 
rangement. Support  for  this  view  is  drawn, 
first  of  all,  from  the  apparent  qur’anic  qua- 
lification of  itself  as  being  “plain/clear 
Arabic  tongue/speech/language.” 

It  would  appear,  however,  that  most  of 
the  occurrences  of  lisdn  in  the  Qur’an  refer 
to  “tongue”  as  a vocal  organ  (Wansbrough, 
qs,  99;  see  also  language,  concept  of), 
like  Q.  39:28:  “A  lecture  in  Arabic,  contain- 
ing no  crookedness  ( ghayra  dhi  ‘iwajin,  with- 
out distortion)”;  and  in  this  case  it  can  be 
related  to  a topos  of  prophetical  communi- 
cation (see  prophets  and  prophethood; 
REVELATION  AND  INSPIRATION),  reflecting 
the  speech  difficulties  associated  with  the 
calling  of  Moses  (q.v.;  Exodus  4:10-7):  “O 
my  lord,  I am  not  eloquent,  neither  hereto- 
fore, nor  since  you  have  spoken  unto  your 
servant,  but  I am  slow  of  speech,  and  of  a 
slow  tongue”  (verse  10).  The  Qur’an,  too, 
knows  this  story,  as  evidenced  by  q,  20:27, 
wherein  Moses  says:  “And  loose  a knot 
from  my  tongue”  (cf.  also  q 28:34,  “My 


brother  Aaron  is  more  eloquent  than  me  in 
speech  [afsahu  minm  lisanan],”  which  is  a 
reversal  of  Exodus  4:14-5:  “Is  not  Aaron 
thy  brother?  I know  that  he  can  speak  well 
[...].  And  thou  shalt  speak  unto  him,  and 
put  words  in  his  mouth  and  I will  be  with 
thy  mouth  [or:  I will  help  you  speak] , and 
with  his  mouth.”).  Such  is  the  case  also  for 
19:97:  “And  we  make  it  [this  scripture] 
easy  for  your  tongue  (yassarnd.hu  bi- 
lisanika).”  It  should  be  noted  that  the  same 
expression  in  tj  44:58  has  been  translated 
by  Pickthall,  with  no  apparent  reason  for 
translating  the  two  passages  differently,  as: 
“[. . .]  easy  in  thy  language.”  This  theme 
becomes  a refrain  in  q 54:17,  22,  40:  “And 
in  truth  we  have  made  the  Qur’an  easy  to 
remember”  (see  memory).  Such  texts 
“could  support  the  hypothesis  that  linguis- 
tic allusions  in  the  Qur’an  are  not  to  the 
Arabic  language  but  rather,  to  the  task  of 
prophetical  communication”  (Wans- 
brough, qs,  ibid. ; cf.  Robinson,  Discovering 
r58-9)- 

The  Qur’an  says  not  only  that  it  is  in 
Arabic  or  Arabic  tongue/speech/language 
(lisan),  but  it  seems  also  to  declare  that  it  is 
in  a plain/clear  (mubm)  tongue/speech/ 
language:  “We  have  revealed  it,  a lecture 
(qur’anan)  in  Arabic”  (q  12:2;  20:113);  “We 
revealed  it,  a decisive  utterance  (hukman)  in 
Arabic”  (q  13:37);  “a  lecture  in  Arabic” 

(Q.  39:28;  41:3;  42:7;  43:3);  “this  is  a con- 
firming scripture  in  the  Arabic  language” 
(lisanan  ‘arabiyyan)  (q_  46: 12);  “in  plain 
Arabic  speech”  (bi-lisanin  'arabiyyin  mubinin) 
(t>  26:195;  cf.  16:103;  see  Rippin,  Foreign 
vocabulary,  226). 

The  reasons  why  the  Qur’an  insists  on 
the  quality  and  value  of  its  own  language 
seem  to  be  polemical  and  apologetic  (see 
POLEMIC  AND  POLEMICAL  LANGUAGE).  The 
argument  for  its  Arabic  character,  first  of 
all,  should  be  put  in  relation  with  Q 14:4: 
“We  never  sent  a messenger  save  with  the 
language/tongue  of  his  folk  (bi-lisani 
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qawmihi),  that  he  might  make  [the  mes- 
sage] clear  for  them.”  This  declaration,  by 
stressing  the  language  of  this  messenger 
(Muhammad)  and  this  folk  (the  Arabs), 
can  be  understood  as  a declaration  of  the 
ethnocentric  nature  of  this  prophetic 
mission,  but  also  as  a divine  proof  of  its 
universality  (Wansbrough,  qs,  52-3,  98), 
challenging  another  sacred  language, 
Hebrew  (op.  cit.  81),  perhaps  also  Syriac, 
or  more  generally  Aramaic  (see 
informants). 

But  in  stressing  that  it  is  in  Arabic,  the 
Qur’an  answers  also  to  accusations  which 
were  adressed  to  Muhammad  during  the 
Meccan  period  (see  opposition  to 
muhammad):  “And  we  know  well  what  they 
say:  Only  a man  teaches  him.  The  speech 
of  whom  they  falsely  hint  (yulhiduna  ilayhi) 
is  outlandish  (a’jamT),  and  this  is  clear 
Arabic  speech”  (q  16:103).  The  commenta- 
tors explainyulhiduna  (Kufan  reading: 
yalhaduna;  Tabari,  TafsTr,  xiv,  180;  see 
readings  of  the  qur’an)  by  “to  incline 
to,  to  become  fond  of”  (Muqatil,  TafsTr,  ii, 
487;  Farra’,  Ma’am,  ii,  113),  which  is  the 
meaning  of  the  Arabic  lahada.  But  these 
explanations  seem  not  to  be  convincing. 
Indeed,  it  has  been  shown  elsewhere  that 
the  linguistic  and  social  context  to  which 
this  verse  refers  could  be  a Syriac  one:  the 
Arabic  root  l-h-d,  being  probably  an  adap- 
tation of  the  Syriac  I’ez,  “to  speak  enigmat- 
ically,” “to  allude  to,”  like  the  Arabic  root 
l-gh~z  (Luxenberg,  Lesart,  87-91;  Gilliot, 
Coran,  § 6;  see  also  informants). 

The  contrast  of  a’jamT,  often  understood 
as  barbarous  or  outlandish,  with  ’arabT/ 
Arabic,  becomes  very  significant,  if  we 
consider  q 41:44:  “And  if  we  had  ap- 
pointed it  a lecture  in  a foreign  tongue 
(qur’anan  a’jamiyyan)  they  would  assuredly 
have  said:  If  only  its  verses  (q.v.)  were 
expounded  (fussilat)  [so  that  we  might 
understand]?  What!  A foreign  tongue  and 
an  Arab  (ajamiyyun  wa-’arabiyyun )?”  (or,  in 
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the  rendition  of  Arberry:  “If  We  had  made 
it  a barbarous  Koran  [. . .]  Why  are  its  signs 
(q.v.)  not  distinguished?  What,  barbarous 
and  Arabic?”).  Fussilat  was  undertood  by 
an  early  exegete,  al-Suddl  (d.  128/745),  as 
“clarified”  ( buyyinat , Tabari,  TafsTr,  xxiv, 

127;  Tha'labl,  TafsTr,  not  quoting  al-Suddl: 
“whose  verses  are  clear;  they  reach  us  so 
that  we  understand  it.  We  are  a people  of 
Arabs,  we  have  nothing  to  do  with  non- 
Arabs  [’ajamiyya]”;  cf.  Muqatil,  TafsTr,  iii, 
746:  “Why  are  its  verses  not  expounded 
clearly  in  Arabic?”). 

The  expression  “In  plain/clear  Arabic 
speech/tongue  (bi-lisanin  'arabiyyin  mubmin)” 
(q  26:195;  cf.  16:103)  still  needs  more  re- 
flection, because  the  translation  given 
here  is  — like  most  translations  of  the 
phrase  - misleading  from  the  point  of 
view  of  morphology,  and  consequently 
of  semantics.  MubTn  is  the  active  participle 
of  the  causative-factitive  abana,  which  can 
be  understood  as:  “making  [things]  clear.” 
Such  an  understanding  of  that  expression 
is  suggested  by  q 14:4,  which  utilizes  the 
causative  factitive  bayyana:  “And  we  never 
sent  a messenger  save  with  the  language/ 
tongue  of  his  folk,  that  he  might  make 
[the  message]  clear  for  them  (li-yubayyina 
lahum).” 

But  the  adjectival  opposition  found  in 
q 16:103  between  a’jamT  on  the  one  hand, 
and  ’arabT  and  mubTn,  on  the  other,  was 
understood  by  the  exegetes  as  “barbarous,” 
i.e.  non-Arabic  (’ajamT)  and  indistinct 
(a’jamT),  in  contradistinction  with  clear/ 
pure  Arabic  (Wansbrough,  qs,  98-9;  see 
language,  concept  of;  for  the  opposing 
traditional  view,  variously  expressed,  i.e. 

“in  clear  Arabic/pure  tongue,”  see  Widen- 
gren , Apostle,  151-2,  in  relation  to  the  ques- 
tion of  a pre-Islamic  Arabic  translation  of 
the  Bible;  Horovitz,  ku,  75). 

The  consequence,  according  to  the  theo- 
logians, is  that  the  Qur’an  must  be  in  a 
“smooth,  soft,  and  plain/distinct  speech 
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(sahl,  layyin,  wadih)”:  “In  the  Qur’an  there 
is  no  unusual/obscure  (ghanb)  sound- 
complex  (harf)  from  the  manner  of  speak- 
ing (lugha)  of  the  Quraysh,  save  three, 
because  the  speech  (kalam)  of  the  Quraysh 
is  smooth,  soft,  and  plain/distinct,  and  the 
speech  of  the  [other]  Arabs  is  uncivilized 
(wahshi),  unusual/obscure”  (Abu  l-'Izz 
WasitI,  d.  521/1127,  al-Irshad fi l-qira’at  al- 
‘ashr,  quoted  by  SuyutI,  Itqan,  chap.  37,  ed. 
Ibrahim,  ii,  124).  This  dogma  of  the  al- 
leged superiority  of  the  Hijazi  dialect  did 
not  have,  in  reality,  great  consequences  in 
choosing  among  the  various  readings  of 
the  Qur’an.  In  fact,  “the  home  dialect  of 
the  Prophet  has  not  occupied  a particular 
place”  in  the  qur’anic  readings  (Beck, 
‘Arabiyya,  182),  but,  rather,  the  grammari- 
ans and  exegetes  tried  to  preserve  a certain 
scientific  autonomy  in  this  respect  (Gilliot, 
Precellence,  100;  \A.,Elt,  135-64;  171-84). 
Some  contemporary  Muslim  scholars  have, 
for  this  reason,  accused  them  of  “distort- 
ing” the  qur’anic  readings,  e.g.  the  book 
entitled  “Defence  of  the  readings  transmit- 
ted via  different  channels  against  the  exe- 
gete  al-Tabari”  (Ansarl,  Dija‘  ‘an  al-qira’at 
al-mutawatira. . .). 

The  superiority  of  the  Arabic  language  and  the 

excellence  of  the  Arabic  of  the  Qur’an 
The  Muslim  scholars  of  religious  sci- 
ences (see  TRADITIONAL  DISCIPLINES  OF 
qur’anic  study)  and  the  ancient  Arab 
philologists  have  spared  no  effort  in  en- 
hancing the  alleged  superiority  of  the 
Arabic  language  over  other  languages: 

“Of  all  tongues,  that  of  the  Arabs  is  the 
richest  and  the  most  extensive  in  ways  of 
expression  (madhhaban) . Do  we  know  any 
man  except  a prophet  who  apprehended 
all  of  it?”  (Shall ‘I  [d.  204/820],  Risala,  42, 
no.  1 38/ [modified]  Eng.  trans.,  88;  Fr. 
trans.,  69;  Ibn  Faris,  al-Sahibi,  40-7;  Gold- 
ziher,  Sprachgelehrsamkeit,  iii,  207-11). 

The  Kufan  exegete,  grammarian  and 


jurist,  al-Farra’  (d.  207/822),  explains  the 
superiority  of  the  speech  of  the  Quraysh 
in  a particular  way,  namely  as  based  upon 
the  pilgrimage  and  their  outstanding  taste 
and  capacity  of  selection:  “[His  Active 
interlocutor  saying]  Sagacity  and  beauty 
came  to  them  merely  because  the  Arabs 
were  accustomed  to  come  to  the  sanctuary 
for  hajj  and  ‘umra,  both  their  women  and 
men.  The  women  made  the  circuit  round 
the  House  unveiled  and  performed  the 
ceremonies  with  uncovered  faces.  So  they 
selected  them  by  sight  and  thought  after 
of  dignity  and  beauty.  By  this  they  gained 
superiority  besides  those  qualities  by  which 
they  were  particularly  distinguished.  [al- 
Farra’  answers]  We  said:  In  the  same  way 
they  were  accustomed  to  hear  from  the 
tribes  of  the  Arabs  their  dialects;  so  they 
could  choose  from  every  dialect  that  which 
was  the  best  in  it.  So  their  speech  became 
elegant  and  nothing  of  the  more  vulgar 
forms  of  speech  was  mixed  up  with  it”  (a 
text  of  al-Farra'  in  Kahle,  Geniza,  345;  Eng. 
trans.  Kahle,  Arabic  readers,  70).  In  a 
word,  the  Quraysh  through  their  sagacity 
in  choice  were  prepared  to  become  the 
“chosen  people  of  God”  in  language,  that 
is  Arabic. 

The  Mu'tazilite  theologian  and  man  of 
letters,  al-Jahiz  (d.  255/867;  see  mu'tazilIs) 
is  no  less  explicit  on  this  subject,  using  the 
example  of  poetry  whose  “excellence  is 
limited  to  the  Arabs  and  to  those  who 
speak  the  tongue  of  the  Arabs,  and  it  is 
impossible  that  [Arabic]  poetry  should  be 
translated  and  it  cannot  be  conveyed  [into 
another  language].”  He  explains  that,  in 
translation,  the  meter,  the  rhyme,  the 
rhythm,  arrangement  (nazm)  and  verse 
would  lie  destroyed.  Of  course,  everybody, 
including  al-Jahiz,  is  familiar  with  the  diffi- 
culty of  translating  poetry.  But  for  this 
theologian  only  the  Arabs  have  poetry  in 
the  sense  of  the  Arabic  term  qasida  (odes) 
and  accord  with  its  norms;  his  primary 
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point  is  the  superiority  of  the  Arabic  lan- 
guage as  a presupposition  for  the  excel- 
lence of  the  qur’anic  Arabic  (Jahiz, 
Hayawan,  i,  74-5;  Gilliot,  Elt,  86).  We  could, 
of  course,  continue  to  quote  a number  of 
philologists,  exegetes  and  theologians  on 
this  matter  drawn  from  all  periods  of 
Islamic  history  up  to  the  present  day;  but 
these  samples  are  sufficient  to  provide  an 
insight  into  the  essential  features  of  this 
apologetic  discourse. 

The  “Challenge  Verses” 

In  the  religious  imaginaire  on  the  language 
of  the  Qur’an,  the  Challenge  Verses  ( ayat 
al-tahaddi:  q 2:23;  10:38;  11:13;  17:88; 
52:33-4;  see  Wansbrough,  qs,  79-82;  Gil- 
liot, Elt,  84-6;  Radscheit,  Herausforderung; 
van  Ess,  tg,  iv,  607-8;  see  also  provo- 
cation; inimitability)  have  also  played  a 
major  role  in  the  elaboration  of  a concep- 
tion of  a lingua  sacra.  These  verses  continue 
to  be  an  important  theme  of  Muslim 
apologetics,  although  they  might  be  better 
explained  in  the  context  of  Jewish  polem- 
ics. The  objection  of  the  adversaries  of 
Muhammad  here  seems  to  have  had  noth- 
ing to  do  with  language,  and  the  answer  of 
the  Qur’an,  “then  bring  a sura  like  unto 
it,”  also  appears  not  to  refer  to  language 
(see  suras).  Three  of  these  verses  are  a 
response  to  the  accusation  of  forgery  (q.v.) 
against  Muhammad:  “He  has  invented 
it”  ( iftarahu , q 10:38;  11:13;  taqawwalahu, 

Q.  52:33).  The  framework  indicates  a 
“ ‘rabbinical’  test  of  prophethood”  (Wans- 
brough, qs,  79):  “Verily,  though  human- 
kind and  the  jinn  (q.v.)  should  assemble  to 
produce  the  like  of  this  Qur’an,  they  could 
not...”  (q  17:  88).  The  audience  was  not 
at  all  impressed  by  the  product  given  by 
Muhammad,  which  they  did  not  find  par- 
ticularly coherent  in  any  case,  not  as 
coherent  as  the  other  revealed  books 
(Muqatil,  Tafsir , iii,  234;  Tabari,  Tafsir,  xix, 
10,  ad  q 25:32;  van  Ess,  tg,  iv,  608;  see 
book):  “Why  is  the  Qur’an  not  revealed 


unto  him  all  at  once?  [It  is  revealed]  thus 
that  we  may  strengthen  your  heart  (q.v.) 
therewith;  and  we  have  arranged  it  in 
right  order”  ( wa-rattalnahu  tartUan;  Arberry: 
“better  in  exposition,”  q 25:32). 

But  the  same  verbal  noun  (nomen  verbi), 
tartil,  is  problematic  (Paret,  Kommentar,  492). 
Several  interpretations  have  been  given  by 
ancient  exegetes:  to  proceed  in  a leisurely 
manner,  pronounce  distinctly,  to  recite  part 
after  part  (Tabari,  Tafsir,  xxix,  126-7,  ad 
q 73:4;  Lane,  Lexicon,  i,  1028).  Besides,  it 
can  be  understood  elsewhere  as  recitation 
or  cantilation:  “and  chant  the  Qur’an  in 
measure”  ( wa-rattili  l-qur’ana  tartilan,  q 73:4; 
Arberry:  “and  chant  the  Koran  very  dis- 
tinctly”; Andrae,  Ursprung,  192:  “and  recite 
the  Koran  in  equal  sections”).  But  this  last 
passage  has  been  also  understood  as  “and 
make  the  Qur’an  distinct,”  perhaps  allud- 
ing to  Muhammad  “at  the  labour  in  com- 
position” (Bell,  Origin,  97;  id.,  Commentary, 
ii,  444).  It  could  also  refer  to  the  style  of 
the  Qur’an:  “the  sense  of  the  word  [in 
q 25:32]  is  not  exactly  known,  but  it  is 
likely  to  refer  to  the  rhyme,  the  existence 
of  which  cannot  be  denied”  (Mingana, 

Qur  an,  545  b). 

The  adversaries  of  Muhammad  - but 
not  only  they  - in  fact,  most  of  the 
Quraysh  were  not  particularly  impressed 
by  the  language  or  the  content  of  his  pre- 
dication: “muddled  dreams  (see  dreams 
and  sleep);  nay,  he  has  but  invented  it; 
nay,  he  is  but  a poet.  Let  him  bring  us  a 
portent  even  as  those  of  old  [i.e.  messen- 
gers] were  sent  [with  portents]”  Q 21:5; 
Blachere,  Histoire,  ii,  232).  Despite  the  origi- 
nal auditors’  apparent  skepticism  as  to  the 
excellence  of  the  qur’anic  language,  Mus- 
lim exegetes,  philologists,  jurists  and  theo- 
logians (see  THEOLOGY  AND  THE  (JUr’an) 
opened  the  door  to  an  elaboration  of 
sacral  representations  and  mythical  con- 
structions on  the  pre-eminence  of  the  Ara- 
bic language  and  the  supposed  superiority 
and  inimitability  of  the  qur’anic  language, 
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sentiments  which  were  not  present  expresses 
verbis  in  the  Qur’an. 

The  foreign  words 

But  q 41:44  became  also  a locus  classicus  in 
qur’anic  exegesis  in  the  debate  over  the 
occurrence  of  foreign  words  in  the  Qur’an 
(in  addition  to  Rippin,  Foreign  vocabulary, 
226,  see  Ibn  al-jawzl,  Funun,  186-93)  and, 
with  (4  16:103,  on  the  informants  of 
Muhammad  (see  Madigan,  Self-image, 
199-200;  see  also  informants).  Some 
ancient  exegetes  had  general  pronounce- 
ments on  the  issue:  according  to  the  Kufan 
companion  of  Ibn  Mas'ud,  Abu  Maysara 
al-Hamdanl  (d.  63/682):  “There  are 
[expressions]  in  the  Qur’an  from  every  lan- 
guage (lisan)”  (Ibn  Abl  Shayba,  Musannaf 
[. Kitab  22.  Fada’il  al-Qur’an,  bab  7],  vi,  121, 
no.  29953;  Tabari,  Tafsir,  i,  14,  no.  6/Eng. 
trans.  Commentary,  i,  13;  SuyutI,  Itqan,  chap. 
38,  ed.  Ibrahim,  ii,  126;  id,  Muhadhdhab, 
ig4,  ed.  al-Hashiml,  60-1).  The  same  words 
are  also  attributed  to  the  KhurasanI  exe- 
gete  al-Dahhak  b.  Muzahim  (d.  105/723; 
Ibn  Abl  Shayba,  ibid.,  no.  29952;  SuyutI, 
Muhadhdhab,  194,  ed.  al-Hashiml,  61).  Or, 
according  to  another  Kufan,  Sa'ld  b. 
Jubayr  (d.  95/714):  “There  is  no  language 
(lugha)  on  the  earth  which  God  has  not 
revealed  in  the  Qur’an.  And  he  [Ibn  Jubayr 
or  somebody  else  in  the  chain]  said:  the 
name  of  Jibrll  (Gabriel,  q.v.)  is  the  ser- 
vant/man  (cabd)  of  God,  and  the  name 
of  Mika’ll  (Michael,  q.v.)  is  the  small  ser- 
vant/man  of  God”  (see  for  this  etymology 
Tabari,  Tafsir,  ii,  389-92,  ad  q 2:97 :jabr 
means  'abd,  servant/man).  Wansbrough 
(followed,  unfortunately,  by  Gilliot,  Elt, 

103),  writes  that  the  tradition  of  Ibn  Jubayr 
was  transmitted  by  Muqatil  [qs,  218).  It  is 
indeed  in  Muqatil  ( Tafsir,  ii,  606),  but  it  was 
added  with  a chain  of  authority  by  one  of 
the  transmitters  of  this  book,  ‘Abdallah  b. 
Thabit  al-TawwazI  (d.  308/920;  Gilliot, 
Muqatil,  41;  see  hadith  and  the  qur’an). 
Or,  according  to  Wahb  b.  Munabbih 


(d.  110/728):  “There  are  only  a few  lan- 
guages which  are  not  represented  in  some 
way  in  the  Qur’an”  (SuyutI,  Itqan,  chap.  38, 
ed.  Ibrahim,  ii,  135;  id.,  Muhadhdhab,  213, 
ed.  al-Hashiml,  106-7;  id.,  Durr,  i,  335, 

1.  16-7,  ad  (I  2:  260,  quoted  from  the 
qur’anic  commentary  of  Abu  Bakr  b.  al- 
Mundhir,  d.  318/930).  But  the  tradition  of 
Ibn  Jubayr  is  also  presented  as  one  of  the 
occasions  of  the  revelation  (q.v.)  of  the 
verse  under  discussion,  Q 41:44  (Tabari, 
Tafsir,  xxiv,  127;  Tha'labl,  Tafsir,  ad  q.  41:44), 
because  of  the  word  a’jami,  linked  by 
ancient  exegetes  to  the  theme  of  the  infor- 
mants (Muqatil,  Tafsir,  iii,  745-6;  Tha'labl, 
Tafsir,  quoting  Muqatil;  see  Gilliot,  Infor- 
mants, 513).  That  which  “is  not  of  the 
speech  of  the  Arabs”  was  not,  however,  to 
everybody’s  taste,  and  some  ancient  philo- 
logists who  had  extreme  arabophile  senti- 
ments had  hard  opinions  on  this  issue  and 
condemned  others:  “some  knowledgeable 
(naharir)  [philologists]  sometimes  introduce 
non-Arabic  words  as  pure  Arabic  out  of 
their  desire  to  mislead  people  and  make 
them  fail”  (al-Khalll  b.  Ahmad,  d.  175/791, 
Kitab  al-Ayn,  i,  53,  quoted  by  Talmon, 
Arabic  grammar,  122). 

All  this  entirely  contradicts  the  quasi- 
dogma of  the  “purity”  of  the  Arabic  of  the 
Qur’an,  but  a theologian  can  always  find  a 
solution  to  a seeming  contradiction, 
namely  by  transforming  its  object  into  a 
quality  or  a “miracle”  (q.v.):  “Other  books 
were  revealed  only  in  the  language  of  the 
nation  to  whom  they  were  adressed,  while 
the  Qur’an  contains  words  from  all  Arabic 
dialects,  and  from  Greek,  Persian,  and 
Ethiopic  besides”  (Ibn  al-Naqlb,  d.  698/ 
1298,  in  SuyutI,  Itqan,  chap.  38,  ed. 
Ibrahim,  ii,  127;  Gilliot,  Elt,  101;  Rabin, 
West-Arabian,  19).  It  is  possible  that  a tradi- 
tion attributed  to  Muhammad  and  trans- 
mitted from  Ibn  Mas'ud  had  an  influence 
here  on  the  theological  representation  of 
the  superiority  of  the  Qur’an  over  the 
other  revealed  books:  “The  first  book  was 
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revealed  from  a single  door,  in  a single 
manner  ( harf  or,  “genre,  sound-complex”; 
this  last,  in  other  contexts,  according  to 
Rabin,  West-Arabian,  9),  but  the  Qur’an  was 
revealed  in  seven  manners. . (Tabari, 
Tafsir,  ed.  Shakir,  i,  68,  no.  67;  Gilliot,  Les 
sept  “lectures.”  II,  56;  id.,  Langue,  91-2). 

The  problems  of  qur’dnic  grammar 
Up  until  the  present  day,  special  books 
have  been  written  by  Muslims  on  this  issue, 
particularly  with  the  aim  of  finding  a solu- 
tion to  the  following  problem:  “What  the 
grammarians  forbid,  although  it  occurs  in 
the  Qur’an”  (Hassun,  al-Nahw  l-qur’ani, 
12-114;  Ansarl,  Nazariyya;  see  also  grammar 
and  the  qur’an),  or  related  issues,  like 
“The  defence  of  the  Qur’an  against  the 
grammarians  and  the  Orientalists”  (Ansarl, 
al-Difa'  'an  al- Qur’an. 

The  mythical  narratives  on  the  superiority  of 

Arabic 

Interpretrations  of  the  passages  of  the 
Qur’an  that  understand  the  language  in  a 
sacral  and  theological  orientation,  com- 
bined with  ethnocentric  Arab  conceptions, 
have  contributed  to  the  elaboration  of  a 
hierarchy  of  languages,  at  the  summit  of 
which  stands  Arabic.  Even  if  these  ideas 
existed  before,  they  were  only  systematic- 
ally collected  during  the  second  half  of  the 
second/eighth  and  the  third/ninth  centu- 
ries. The  constitution  of  an  empire  and  the 
construction  of  a mythical  conception  of  a 
common  “perfect”  language  go  together. 

We  find  a statement  about  this  hierarchy 
by  the  Cordoban  jurist  and  historian  ‘Abd 
al-Malik  b.  Habib  (d.  238/852),  for  whom 
the  languages  of  the  “prophets”  were  Ara- 
bic, Syriac  and  Hebrew:  All  the  sons  of 
Israel  (q.v.;  i.e.  Jacob,  q.v.)  spoke  Hebrew 
(see  also  children  of  Israel);  the  first 
whom  God  allowed  to  speak  it  was  Isaac 
(q.v.).  Syriac  was  the  language  of  five 
prophets:  Idris  (q.v.),  Noah  (q.v.),  Abraham 


(q.v.),  Lot  (q.v.)  and  Jonah  (q.v.).  Twelve  of 
them  spoke  Arabic:  Adam  (see  adam  and 
eve),  Seth,  Hud  (q.v.),  Salih  (q.v.),  Ishmael 
(q.v.),  Shu'ayb  (q.v.),  al-Khidr  (see  khadir/ 
khidr),  “the  three  in  Surat  Ya  Sin” 

(q  36:14),  Jonah,  Khalid  b.  Sinan  al-‘AbsI, 
and  Muhammad.  According  to  ‘Abd  al- 
Malik  b.  Habib,  Adam  first  spoke  Arabic, 
but  later  this  language  was  distorted  and 
changed  into  Syriac  (‘Abd  al-Malik  b. 
Habib,  Ta’rikh,  27-8;  SuyutI,  Muzhir,  i, 
30-1/Eng.  trans.  Czapkiewicz,  Views,  66-7; 
Goldziher,  Grammar,  44-5;  Loucel,  Origine. 
IV,  167-8). 

This  last  opinion  is  supported  by  a tradi- 
tion attributed  to  an  individual  often  cited 
on  such  matters,  the  cousin  and  Compan- 
ion of  Muhammad  (who  was  ca.  10  years 
old  when  Muhammad  died),  namely  Ibn 
‘Abbas  (d.  69/688):  “His  [i.e.  Adam’s]  lan- 
guage in  paradise  (q.v.)  was  Arabic,  but 
when  he  disobeyed  his  lord  (q.v.),  God  de- 
prived him  of  Arabic,  and  he  spoke  Syriac. 
God,  however,  restored  him  to  his  grace 
(taba  ‘alayhi),  and  he  gave  him  back  Ara- 
bic” (Ibn  ‘Asakir,  Ta’rikh,  vii,  407;  SuyutI, 
Muzhir,  i,  30;  Loucel,  Origine.  IV,  167).  It 
has  been  said  that  Adam  “spoke  700,000 
languages,  of  which  the  best  was  Arabic” 
(Tha'labl,  Tafsir,  ad  Q 55:4,  from  an  anony- 
mous source;  Goldziher,  Grammar,  45,  quot- 
ing Baghawl,  Ma alim , presently  still  only  in 
manuscript  form;  but  the  figure  “700”  in 
Baghawl,  A la'alim,  iv,  266  has  to  be  cor- 
rected!). The  exegetes  (ahl  al-ta’wil)  explain 
the  diversity  of  languages  in  the  following 
way:  God  taught  all  the  languages  to 
Adam,  but  when  his  sons  were  scattered, 
each  of  them  spoke  one  language,  then 
each  group  that  issued  from  them  spoke 
its  own  language  (Wahidl,  Wasit,  i,  116; 
Nlsaburl,  Tafsir,  i,  220;  Abu  Hayyan,  Bahr, 
i,  145,  ad  q 2:31). 

These  endeavors  of  the  Muslim  exegetes 
and  theologians  express  a mimetic  concur- 
rence with  trends  found  among  the  Jews 
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(see  jews  and  Judaism)  and  the  Syrians; 
for  the  latter,  however,  Adam  spoke 
Syriac/Aramaic  (Griinbaum,  Beitrdge,  63). 
Other  sources  refer  to  seventy  two,  seventy 
or  eighty  languages  in  the  world  (Gold- 
ziher,  Grammar,  45-6;  Loucel,  Origine.  IV, 
169-70:  only  for  72). 

The  influence  of  the  theological  repre- 
sentations appears  in  the  desperate  at- 
tempts of  the  jurists  to  give  sense  to  a set  of 
contradictory,  or  disparate,  ideas  or  facts: 
at  the  beginning  there  was  a single  lan- 
guage which  God  taught  to  Adam  (see 
knowledge  and  learning),  and  it  was,  of 
course,  the  best  one,  Arabic  (because  the 
Qur’an  is  in  Arabic);  there  are  several  lan- 
guages; the  Arabic  of  the  Qur’an  is  the 
best  Arabic;  the  Prophet  was  an  Arab,  and 
he  belonged  to  the  tribe  of  Quraysh  (see 
tribes  and  clans).  One  of  the  solutions 
found,  with  recourse  to  legends  and  argu- 
mentation, was  the  following:  at  the  begin- 
ning God  taught  a single  language  to 
humankind;  the  other  languages  were 
taught  only  later  to  the  offspring  of  Noah, 
after  the  flood  (according  to  Abu  Mansur 
Abd  al-Qahir  al-Baghdadl,  d.  429/1037); 
according  to  Ibn  ‘Abbas,  the  first  to  speak 
Arabic  was  Ishmael,  which  is  interpreted 
as  “pure  Arabic,”  meaning  the  Arabic  of 
the  Quraysh,  “because  the  Arabic  of 
Qahtan  and  Himyar  [South  Arabic]  was 
spoken  before  Ishmael”  (Zarkashl,  Bahr,  ii, 
16;  SuyutI,  Muzhir,  i,  27,  quoting  him; 
Goldziher,  Grammar,  44). 

These  mythical  narratives  on  language 
which  are  quoted  in  different  genres  of  lit- 
erature (exegesis,  historiography,  adab,  etc.), 
and,  even  up  to  the  present,  appear  in  pop- 
ular books,  play  a major  role  in  the  linguis- 
tic imaginaire  of  the  Muslims.  They  are  as 
important  as  the  arguments  of  the  schol- 
ars, who,  moreover,  also  quote  them  to 
confirm  their  line  of  argument  and  to 
establish  it  definitively  in  the  minds  of 
their  readers  (for  the  origin  of  speech 


according  to  the  grammarian  IbnJinnI, 
see  Versteegh,  Arabic  linguistic  tradition, 
100-14;  on  al-Suyutl’s  [d.  911/1505]  presen- 
tation, see  A.  Czapkiewicz,  Views,  64-6). 

The  “creation”  of  a Prophet  against  his  competitors 

(poets,  soothsayers,  orators,  story-tellers,  etc.) 

The  strategy  of  Muhammad  and  of  the 
first  generations  of  Muslim  scholars  con- 
cerning poetry  and  poets  had  a reason 
other  than  the  traditional  tribal  defense  of 
honor  (q.v.;  lird;  Nahshall,  MumtV,  220-7: 
How  the  Arabs  protected  themselves  and 
defended  their  honor  with  poetry;  Jacob, 
Beduinenleben,  176-8;  Fares,  Honneur,  passim), 
even  if  Muhammad  saw  himself  more  and 
more  as  a supra-tribal  chief  and  was  con- 
cerned to  defend  his  own  reputation.  This 
other  reason  was  a linguistically  theologi- 
cal one. 

Not  only  had  the  Qur’an  to  be  sharply 
distinguished  from  poetry  (Hirschberg, 
Jiidische  und  christliche  Lehren,  27-32;  Gilliot, 
Poete,  378-9,  § in,  1 16)  and  the  rhymed 
prose  (q.v.;  saj‘ ) of  the  Arab  soothsayers 
(q.v.),  but  its  superiority  to  poetry  had  to  be 
demonstrated,  an  idea  which  was  not  obvi- 
ous. Before  the  Arab  poets,  diviners  (see 
divination;  foretelling)  and  orators, 
Muhammad  had  to  “create”  himself  with 
the  help  of  his  supporters  and  to  be  “cre- 
ated” by  the  first  generations  of  Muslim 
scholars.  The  Prophet  whose  language  was 
excellent,  “the  most  Arab  of  the  Arabs,”  is 
depicted  as,  after  his  birth,  having  been 
placed  in  the  care  of  another  in  order  to  be 
nursed  (see  lactation;  wet-nursing; 
fosterage)  and  brought  up  in  clans  whose 
Arabic  was  the  “purest”  (see  also  sIra  and 
the  qur’an).  According  to  the  Companion 
Abu  Sa'ld  al-Khudrt,  Muhammad  is  sup- 
posed to  have  said:  “I  am  the  Prophet  who 
does  not  lie  (q.v),  I am  the  son  of  ‘Abd  al- 
Muttalib,  I am  the  one  who  speaks  the  best 
Arabic  (or  “the  most  Arab  of  the  Arabs,” 
a’rab  al-Arab).  The  Quraysh  has  procreated 
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me,  I grew  up  in  the  tribe  of  Sa'd  b.  Bakr 
[his  nurse  Hallma  was  of  that  clan]!  [So 
you  should  not  ask]  from  where  this  my 
manner  of  speaking  comes  (fa-anna  ya’tmi 
l-lahnuf’  (TabaranI,  Kabir,  vi,  35-6,  no. 

54371  Ibn  al-Sarraj  al-Shantarlnl,  Tanbih , 
121-2;  Gilliot,  Poete,  385).  Or:  “Of  you,  I 
am  the  one  whose  Arabic  is  the  best  (ana 
a’rabukum),  I am  from  the  Quraysh,  my  lan- 
guage is  that  of  the  Sa'd  b.  Bakr”  (Ibn 
Sa'd,  Tabaqat,  i,  113;  cf.  SuyutI,  Khasa’is,  i, 
63);  “I  am  of  the  Arabs  whose  language  is 
the  most  pure  and  understandable  (ana 
afsah  al-Arab).”  This  long  translation  is  the 
nearest  to  the  meaning  of  fasih  at  this  time: 
whose  Arabic  is  “rein,  verstdncilich,  ” in  oppo- 
sition to  the  foreign  languages,  but  also  to 
the  Arabic  of  the  Arabs  of  the  “frontiers” 
(Vollers,  in  his  review  of  Noldeke  [fur 
Orammatik],  126).  Or:  “I  am  the  most  elo- 
quent creature”  (SuyutI,  Muzhir,  i,  209-13; 
Wansbrough,  qs,  93-4).  Or,  more  expressly 
in  relation  to  the  Qur’an:  “Love  the  Arabs 
for  three  reasons,  because  I am  Arab,  the 
Qur’an  is  Arabic,  and  the  speech  of  the 
people  of  paradise  is  Arabic”  (Ibn  al- 
Anbarl,  Idah,  i,  21;  Kahle,  Qur’an,  174, 
no.  28;  173,  no.  22;  cf.  Muqatil  b.  Sulayman 
declaring:  “The  speech  [kalam]  of  the 
inhabitants  of  the  sky  is  Arabic”;  Ibn 
al-Sarraj  al-Shantarlnl,  Tanbih,  77.  This 
declaration  was  included  in  a tradition  at- 
tributed to  Muhammad  which  continues: 
“and  their  language  when  they  are  stand- 
ing before  God  in  the  last  judgment  [q.v.]”; 
Kahle,  Qur’an,  173-4,  no-  25). 

It  should  be  noticed  that  these  declara- 
tions of  (or  sayings  attributed  to)  Muham- 
mad on  the  best  language  pertain  to  the 
categories  of  the  pride  (q.v.;fakhr)  of  the 
ancient  Arabs  and  their  poetry,  and  that 
they  can  be  extended  to  other  fields,  for  in- 
stance in  that  other  saying  of  Muhammad 
transmitted  from  the  Companion  Anas 
b.  Malik:  “I  was  made  superior  to  people 
with  four  qualities:  generosity  (see  gift- 


giving), bravery  (see  courage),  frequency 
of  sexual  intercourse  (kathrat  al-jima'),  great 
violence  (shiddat  al-batsh)”  (Abu  Bakr  al- 
Isma'TlT,  Mu  jam,  ii,  621-2,  no.  251;  Ibn 
'Asakir,  Ta’nkh,  viii,  69-70).  These  tradi- 
tional tribal  values  of  the  ancient  Arabs, 
and  above  all  the  quality  of  the  language, 
were  transformed  into  proofs  of  prophecy. 

This  was  and  still  is  a necessary  presup- 
position to  persuade  the  Arabs  and  the 
non-Arab  Muslims  of  the  so-called  superi- 
ority and  inimitability  of  the  qur’anic  lan- 
guage, style  and  content  (Gilliot,  Elt,  73-93, 
but  also  chaps,  four  and  five).  Through 
lack  of  written  Arabic  texts  at  their  dis- 
posal (see  ORALITY  AND  WRITING  IN 
Arabia),  they  could  only  lean  on  the  “the- 
saurus of  the  Arabs”  (diwan  al-'Arab), 
poetry,  according  to  a celebrated  declara- 
tion attributed  again  to  Ibn  ‘Abbas  (Ibn  al- 
Anbarl,  Idah,  i,  99-101,  no.  1 18,  120;  taken 
up  by  SuyutI,  Itqan,  chap.  36,  281,  ed. 
Ibrahim,  ii,  67;  Wansbrough,  qs,  217; 
Gilliot,  Poete,  374-5;  cf.  Goldziher,  Richtun- 
gen,  70).  This  ancient  poetry  became  a 
benediction  from  the  divine  favor  (see 
blessing;  grace)  because  the  “best  lan- 
guage,” Arabic,  was  destined  to  prepare 
the  coming  of  a still  “more  excellent”  lan- 
guage, tongue  and  speech,  the  language  of 
the  Qur’an  (Abu  Hatirn  al-RazI,  fma,  i, 

92),  the  lingua  linguarum,  scilicet  Verbum  Dei! 

But  these  scholars  were  conscious  that  the 
poet  had  been  a dangerous  competitor  to 
the  Prophet  of  Islam  and  to  the  text  he 
presented  as  revelation  (Gilliot,  Poete, 

331-2;  380-8).  Indeed,  according  to  the 
Basran  philologist,  also  a specialist  in  an- 
cient poetry  and  qur’anic  readings,  Abu 
‘Amr  b.  al-‘Ala’  (d.  154/771),  in  a statement 
transmitted  by  his  pupil,  the  Basran  philol- 
ogist al-Asma‘l  (d.  213/828):  “The  poets 
occupied,  among  the  Arabs  (bedouins,  see 
bedouin)  during  the  Age  of  Ignorance 
(q.v.),  the  rank  occupied  by  prophets  in  the 
nations  [which  have  received  a revelation] ; 
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then  the  sedentaries  entered  in  relation 
with  them  (khalatahum)  and  were  taken  on 
by  poetry  (iktasabu  bi-l-shi‘ri),  and  the  poets 
lost  their  rank.  And  after  that  came  Islam 
and  the  revelation  of  the  Qur  an,  and 
poetry  became  vilified  and  qualified  as 
falsehood  (bi-tahjm  al-shi‘r  wa-takdlnbihi) . As 
a consequence,  the  poets  lost  their  rank 
even  further.  At  last  they  used  flattery  and 
fawning  (al-malaq  wa-l-tadarru) , and  people 
disdained  them”  (Abu  Hatim  al-RazI,  fina, 
i,  g5;  cf.  Nahshall,  Mumti)  25).  This  ideo- 
logical break  between  the  “Age  of 
Ignorance”  - in  another  epistemological 
context  the  “savage  thought”  of  C.  Levi- 
Strauss  — - and  Islam  will  lead  Muslim 
scholars  to  a paradox:  on  the  one  hand, 
pre-Islamic  poets  and  poetry  are  dispar- 
aged, but  on  the  other  hand  their  lan- 
guage, although  it  is,  from  their  point  of 
view,  less  sublime  than  the  language  of  the 
Qur’an,  is  extraordinarily  praised  because 
the  verses  of  these  poets  are  considered  to 
be  the  best,  sometimes  the  only  evidence 
that  can  be  quoted  as  support  (shawahid) 
for  argumentation  in  the  sciences  of  lan- 
guage (Baghdadi,  Khizana,  i,  5-17/Fr.  trans. 
Gilliot,  Citations,  297-316).  A certain  nos- 
talgia may  be  seen  behind  the  laudatory 
break  which  al-Asma'l  traces  between 
“savage  thought”  on  the  one  hand  and 
“culture”  - here,  Islam  — on  the  other 
when  he  declares:  “Poetry  is  harsh  (nakid); 
therefore  it  is  strong  and  easy  in  evil  (see 
good  and  evil),  but  if  it  is  used  in  good,  it 
becomes  weak.  For  instance,  Hassan  b. 
Thabit  was  one  of  the  best  poets  (fuhul  al- 
shu’ara)  in  the  Age  of  Ignorance,  but  when 
Islam  came,  his  poetry  was  dropped  (saqata 
shi'ruhu)”  (Ibn  al-Athlr,  Usd,  ii,  6, 1.  17-18; 
Goldziher,  Alte  und  neue  Poesie,  136;  with 
some  difference  in  Ibn  Qutayba,  al-Shi‘r, 
170, 1.  9-1 1).  But  al-Asma‘1,  like  the  other 
philologists,  collectors  of  poetry,  jurists, 
exegetes,  etc.,  is  “at  the  borders  of  the 
orality  (q.v.)  to  which  he  wishes  to  put  an 


end  [...].  The  calim  [scholar]  establishes  a 
civilization  of  literacy  and  of  its  ways  of 
thinking.  As  the  builder  of  a culture  he 
wants  to  control  the  relations  between  writ- 
ten science  and  knowledge  which  is  orally 
transmitted”  (Bencheikh,  Essai,  II). 

But  before  poetry  came  to  be  controlled 
by  philologists  who  were  also  jurists  and 
specialists  in  the  Qur’an,  traditions  were 
employed  to  create  a “united”  language, 
or,  better,  the  imaginary  model  of  such  a 
language,  which  had  to  be,  more  or  less,  in 
accordance  with  the  “qur’anic  model.” 
These  prophetic,  or  alleged  prophetic,  tra- 
ditions had  to  be  recalled,  produced,  or 
coined,  against  or  in  favor  of  poetry,  giving 
a certain  status  to  poets  and  poetry,  so  that 
they  would  not  be  competitors  to  the 
Prophet  and  to  the  book  he  had  delivered. 
Ancient  poetry  was  necessary  to  explain, 
justify  and  enhance  the  alleged  pre- 
eminence of  the  qur’anic  language;  but  it 
had  also  to  be  put  in  its  “proper  place,”  so 
that  the  Qur’an  should  not  be  compared 
with  human  productions. 

The  philologists  and  theologians,  in  ar- 
ranging and  harmonizing  the  different  and 
even  contradictory  traditions  which  circu- 
lated about  the  Arabic  of  the  Qur’an,  the 
“eloquence”  of  the  Prophet  and  of  the 
Arabs  — traditions  whose  enormous  num- 
bers, variety,  contradictions  and  repetitions 
make  the  reader’s  head  swim,  so  that  one  is 
tempted  simply  to  believe  them  and  stick  to 
the  reasoning  of  the  theologians  — have 
established  the  enduring  conception  of  a 
lingua  sacra.  Not  only  believers,  but  also 
many  Orientalists  in  their  presentations  of 
the  Arabic  and  qur’anic  language  have 
been  influenced  by  the  power  of  this 
conviction. 

The  hypotheses  of  the  Arabists 
A gulf  lies  between  the  theological  thesis 
and  the  approach  of  a linguist,  as  it  al- 
ready appears  in  the  following  declaration 
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of  one  of  the  founders  of  the  Arabists’ 
school,  F.L.  Fleischer  (d.  1888):  “The  ques- 
tion for  us  is  not:  What  is  the  purest,  the 
most  beautiful  and  correct  Arabic,  but 
what  is  Arabic  in  general?”  (Uber  ara- 
bische  Lexicographic,  5). 

What  constitutes  the  strength  of  the  theo- 
logical thesis  for  believers  is  precisely  what 
represents  its  weakness  for  the  critical 
scholar:  It  is  based  only  on  the  qur’anic 
text  and  upon  conviction,  without  any  veri- 
fication of  another  nature.  The  extant  (and 
scanty)  epigraphic  material  (see  epigraphy 
and  the  qur’an)  that  evidences  a lan- 
guage close  to  classical  Arabic,  insofar  as 
its  graphemes  and  the  hazards  of  deci- 
phering them  allow,  comes  exclusively  from 
northern  Arabia  (see  Arabic  script; 
orthography).  More  precisely,  it  is  from 
areas  that  were  under  the  control  of  the 
Ghassan  and  the  Lakhm,  considered  to 
be  Arabs  whose  “linguistic  habit  was  not 
perfect  (fa-lam  takun  lughatuhum  tammat  al- 
malaka )”  “because  they  had  contact  with 
non-Arabs  (bi-mukhalatat  al-a'ajim)”  (Ibn 
Khaldun,  ‘Ibar,  1072/Eng.  trans.  Ibn 
Khaldtln-Rosenthal,  iii,  343). 

Moreover,  from  the  data  preserved  by  the 
Arab  grammarians  and  compiled  by  Rabin 
( West-Arabian , passim),  it  appears  that  pre- 
Islamic  Arabic  was  heterogenous,  but  that 
a regional  east-west  differentiation  could 
be  seen  in  it  (for  a detailed  list  of  the  fea- 
tures, above  all  morphological  and  syntac- 
tic, see  Blachere,  Histoire,  i,  70-5;  Versteegh, 
Arabic,  41-6).  Now,  what  the  Arabs  call  al- 
lugha  al-fusha  and  the  Arabists  term  classi- 
cal Arabic  coincides  with  neither  eastern 
nor  western  Arabic,  although  - taken 
as  a whole  — it  is  closer  to  the  eastern 
sphere. 

The  different  arabist  hypotheses  have 
their  origin  in  the  contradiction  between 
the  theological  thesis  and  these  data.  These 
hypotheses  can  be  reduced  to  two:  one 
weak,  the  other  strong.  Moreover,  they 


have  in  common  the  presupposition  of  a 
diglossic  situation  in  ancient  Arabia:  i.e. 
the  coexistence  of,  on  the  one  hand,  the 
various  dialects  of  the  Arab  tribes,  and,  on 
the  other,  a common  language  (which, 
among  other  things,  was  the  vehicle  of 
poetry,  and  for  that  reason,  has  been 
termed  poetic  koine).  Poetic  koine  pertains  to 
the  ancient  Arabic  linguistic  type,  whereas 
the  dialects  should  be,  if  not  entirely  at 
least  partly,  of  the  neo-Arabic  type.  The 
difference  between  both  is  the  presence  of 
i'rdb  (case  and  mood  endings)  in  the  com- 
mon language,  its  absence  in  the  dialects. 

But  the  Arabists  do  not  agree  on  the  ori- 
gin of  this  koine.  For  some  — who  think  in 
terms  of  the  Greek  koine,  the  basis  of 
which  is  Attic  Greek  it  has  a geographic 
origin:  according  to  this  hypothesis,  this 
shared  language  began  as  an  inter-tribal  or 
super-tribal  language,  at  the  point  of 
encounter  of  the  two  dialectical  areas  of 
Arabia,  that  is  to  say  in  central  or  north- 
eastern Arabia.  For  others  — who  consider 
it  along  the  lines  of  the  Homeric  Greek 
model  - it  is  a Kunstsprache,  an  artificial 
language  of  great  antiquity,  without  any 
connection  to  the  linguistic  reality.  The 
Arabists  also  do  not  agree  on  the  interpre- 
tation of  i’rab.  For  some,  it  is  syntactic, 
even  if  they  recognize  that  its  functionality 
is  weak,  not  to  say  non-existent  (see  the 
debate  between  Blau,  Synthetic  Character, 
and  Corriente,  Functional  yield;  id.,  Again 
on  the  functional  yield).  For  others  it  is 
linked  to  the  constraints  of  prosody  and 
rhyme  in  an  oral-formulaic  poetry  (Z wet- 
tier,  Classical  Arabic  poetry). 

In  this  context,  the  weak  hypothesis  is 
that  of  the  majority  of  Arabists.  For  them 
the  qur’anic  Arabic  is,  save  for  some 
“Hijazl”  peculiarities,  basically  the  same  as 
the  Arabic  of  pre-Islamic  poetry;  hence 
the  qualification  of  “poetic  and  qur’anic 
koine,”  sometimes  given  to  that  language, 
and  which  is  considered  to  be  the  basis  of 
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classical  Arabic  (Blachere,  Histoire,  i,  82: 

“ koine  coranico-poetique”). 

The  strong  hypothesis  is  originally  that  of 
Vollers  (d.  1909).  He  concludes  that  the 
Qur’an  was  first  delivered  by  Muhammad 
in  the  vernacular  of  Mecca  (q.v.),  a west 
Arabian  speech  missing,  among  other  fea- 
tures, the  i’rab  (Vollers,  Volkssprache,  169; 
Zwettler,  Oral  tradition,  117-8,  with  discus- 
sion of  this  thesis;  Versteegh,  Arabic,  40-1), 
before  it  was  later  rewritten  in  the  common 
language  of  poetry  (Vollers,  Volkssprache, 

1 75-85).  For  Vollers  this  language,  though  it 
is  the  basis  of  the  literary  classical  lan- 
guage, is  primarily  an  eastern  Arabic 
speech,  fitted,  among  other  features,  with 
i'rab.  More  than  the  question  of  the  i’rab, 
that  of  the  “glottal  stop”  ( hamza , Vollers, 
Volkssprache,  83-97)  best  summarizes  the 
hypothesis  of  Vollers.  It  is  said  that  the 
inhabitants  of  the  Hijaz  were  character- 
ized by  the  loss  of  the  glottal  stop  (takhfif 
al-hamza),  contrary  to  the  other  Arabs 
who  used  the  glottal  stop  (tahqiq  al-hamza). 
And  we  know  that  the  qur’anic  orthogra- 
phy attests  the  addition  of  the  hamza,  a 
mark  of  the  realization  of  the  glottal 
stop. 

The  hypothesis  of  Vollers  was  taken  up 
again  by  P.E.  Kahle  (d.  1964),  but  in  a 
modified  form  (he  does  not  maintain  that 
the  Qur’an  was  rewritten).  He  admits, 
without  any  further  explanatory  discussion, 
that  the  consonantal  ductus  (see  codices 
of  the  qur’an;  collection  of  the 
qur’an;  mushaf),  traditionally  attributed 
to  the  caliph  ‘Uthrnan  (q.v.)  represents  the 
Arabic  spoken  in  Mecca  (Kahle,  Geniza, 
142),  but  for  him  the  “readings”  (qira’at, 
variae  lectiones)  of  that  ductus  express  the 
influence  of  the  poetic  language.  He  based 
his  hypothesis  on  a great  number  of  tradi- 
tions, more  than  120,  quoted  in  the  Tamhul 
fi  ma  ‘rifat  al-tajwid  of  al-Hasan  b.  Muham- 
mad al-Malikl  (d.  438/1046),  in  which 
people  are  exhorted  to  recite  the  Qur’an, 


respecting  the  i'rab  (Kahle,  Qur’an,  171-9). 
Since  Kahle’s  contributions  appeared, 
older  works  containing  the  traditions  upon 
which  he  based  his  theory  have  been  made 
available  (e.g.  Abu  ‘Ubayd,  Fada’il,  208-10, 
and  passim;  Ibn  Abi  Shayba,  Musannaf, 
[Kitab  22.  Fada’il  al-Qur’an,  bab  1],  vi,  117-8, 
nos.  29903-19). 

As  Kahle  remarks:  “The  recommenda- 
tion to  read  the  Koran  with  these  vocalic 
endings  presupposes  that  they  were  often 
not  read”  ( Geniza , 145  n.  1).  As  some  of 
these  traditions  were  also  known  by  the 
grammarian  al-Farra’  (d.  207/822;  Kahle, 
Geniza,  345-6  [Ar.  text],  143-6  [Eng.  trans.]; 
we  should  also  add  that  some  of  the  tradi- 
tions were  also  known  by  Abu  ‘Ubayd  al- 
Qasim  b.  Sallam  [d.  224/838]  and  by  Ibn 
Abi  Shayba  [d.  235/849]),  this  reveals  the 
existence  of  a problem  in  the  second/ 
eighth  century. 

Two  interpretations  of  that  issue  are  pos- 
sible. The  first,  a minimalist  understand- 
ing, is  that  there  was  a slackening  in  the 
recitation  of  the  Qur’an  (q.v.)  because  of 
the  non- Arab  converts:  in  this  case,  these 
traditions  are  a call  to  order,  reprimands, 
to  stop  a prevalent  “lax  reading”  and  to 
enforce  an  “exact  reading”  (Kahle,  Geniza, 
147).  But  the  other  possibility  is  that  the 
grammarians  and  readers  ( qurra \ qara’a) 
want  to  enforce  on  the  community  a read- 
ing and  recitation  consonant  with  an  ideal 
Arabic  that  they  have  just  established  by 
the  means  of  a large  collection  of  data 
gathered  from  the  bedouins  and  from 
poetry.  Kahle  inclines  to  this  second  inter- 
pretation, putting  forward  the  concept  he 
encountered  in  al-Farra’  (and  which  is  also 
to  be  found  in  Ibn  Faris;  see  the  translation 
of  the  text  of  al-Farra’  above),  who  pres- 
ents the  Arabic  of  the  Hijaz,  and  thus  of 
the  Qur’an,  as  a selection  from  the  best  of 
the  various  dialects  (Kahle,  Qur’an, 

179-82;  id.,  Geniza,  145-6;  id.,  Arabic  read- 
ers, 69-70).  To  him  the  presentation  of 
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al-Farra’  is  an  acknowledgment  of  the  in- 
fluence of  poetic  language  on  that  of  the 
Qur’an,  although  he  “antedated  the  influ- 
ence of  Bedouin  poetry  to  an  earlier 
period”  (Kahle,  Geniza,  146).  Indeed,  when 
it  is  released  from  its  subjective  elements, 
such  a conception  amounts  to  saying  that 
the  qur’anic  language  borrows  features 
from  different  dialects  (Fr.  parlers),  in  other 
words  that  it  is  an  inter-language. 

Whereas  the  hypothesis  of  Vollers  caused 
a scandal  in  Muslim  circles  and  prompted 
a debate  among  the  Arabists  (Geyer, 
Review;  and  notably  Noldeke,  Einige 
Bemerkungen;  id.,  Der  Koran  und  die 
‘Arablja),  it  seems  that  the  hypothesis  of 
Kahle  has  not  really  garnered  much  atten- 
tion, with  the  notable  exception  of  J.  Fuck 
(d.  1974),  who  rejected  it  (Fiick,  Arabiya, 

3-4,  n.  4/Fr.  trans.,  4-5,  n.  4;  see  also 
Rabin,  Beginnings,  25-9). 

Now,  however,  things  are  changing  with 
the  progress  in  Arabic  studies  of  sociolin- 
guistics and  of  the  history  of  linguistics. 
The  Arabists  today  have  gone  beyond  the 
diglossic  representation  of  Arabic  and  are 
in  favor  of  a polyglossic  conception  of  Ar- 
abic and  of  a continuum,  even  of  an  inher- 
ent variation.  In  doing  so  they  take  up 
again,  in  some  way,  the  conception  that  the 
most  ancient  Arab  grammarians,  notably 
Slbawayhi,  had  of  Arabic.  These  last  did 
not  understand  the  lughat  (“dialects”)  as  dis- 
crete varieties,  but  only  as  variants,  good  or 
bad,  of  one  and  the  same  language.  In  this 
context,  the  various  “readings”  (qira’at)  of 
the  Qur’an  can  be  seen  as  the  reflection  of 
this  linguistic  variation.  J.  Owens  has 
shown  recently  that  the  practice  of  the 
“major  assimilation”  ( al-idgham  al-kabir,  i.e. 
a consonantal  assimilation  between  words) 
traditionally  linked  with  the  reader  Abu 
‘Amr  (d.  154/770),  did  not  imply  linguisti- 
cally the  loss  of  the  inflexional  ending,  but 
only  the  absence  of  short  vowels,  inflex- 
ional or  not,  at  the  ending.  This  means  that 
“[Voller’s]  assumption  that  there  was  a 


koranic  variant  without  case  ending  re- 
ceives plausible  support  from  the  koranic 
reading  tradition  itself”  (Owens,  Idgam 
al-kabir,  504). 

Lastly,  it  should  be  noticed  that  none  of 
the  hypotheses  of  the  Arabists  challenges 
the  following  two  assertions  of  the  Mus- 
lim tradition:  1)  the  Qur’an  transmits  the 
predication  of  the  one  Muhammad,  and 
2)  there  exists  an  ‘Uthmanic  codex.  This 
discussion  of  qur’anic  language  would  be 
enlarged  if,  on  the  one  hand,  the  hypothe- 
sis of  Wansbrough  (qs)  — i.e.  that  there 
was  a slower  elaboration  of  the  qur’anic 
text  than  is  traditionally  supposed  - were 
taken  into  consideration,  and,  on  the  other, 
if,  besides  the  “small  variation”  (different 
readings  of  the  same  ductus),  the  “great 
variation”  (the  existence  of  a non- 
‘Uthmanic  codex)  were  also  taken  into 
account  (Gilliot,  Coran,  § 29;  id.  Recon- 
struction, § 15). 

From  language  to  style 

The  link  between  qur’anic  language  and  the 
linguistic  style  of  the  Qur’an  itself  is  the 
notion  of  bayan,  and  it  is  not  by  chance 
that  the  founder  of  Babism  (see  baha’Is), 
‘All  Muhammad  (d.  1850)  wrote  a book 
intended  to  replace  the  Qur’an,  entitled  al- 
Bayan  (Bausani,  Bab).  Bayan,  a verbal  noun 
(nomen  verbi:  distinctness;  Fr.  le fait  d’etre  dis- 
tinct), occurs  only  three  times  in  the  Qur’an 
(Q.55:4;  75:l9;  3:l38;  Bell,  Commentary,  ii, 
329;  Paret,  Kommentar,  465;  Blachere,  ii, 
74-5),  e.g.  0 55:3-4:  “He  has  created  man. 
He  has  taught  him  utterance”  ( al-bayana ; 
or,  “the  capacity  of  clear  exposition”; 
Arberry:  “the  Explanation”;  Blachere: 
“l’Expose”).  Moreover,  tibyan  (exposition, 
explanation)  occurs  once  (0  16:89),  and  the 
active  participle  (nomen  agentis),  mubin,  twice 
qualifies  the  “Arabic  tongue”  ( lisan  ‘arabt, 

0 16:103;  26:195;  see  language,  concept 
of).  But  twelve  times  mubin  qualifies 
“book”  (kitab,  0.5:15;  6:59;  10:61;  11:6;  12:1; 
15:1;  26:2;  27:1,  75;  28:2;  34:3;  44:2),  seven 
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times  it  modifies  balagh  (q  5:92;  16:35,  82; 
24:54;  29:18;  36:17;  64:12),  and  twice 
qur’an  (q  15:1;  36:29).  In  this  context,  mubin 
can  be  interpreted  as  the  active  participle 
(nomen  agentis)  of  the  fourth  (causative)  ver- 
bal form,  abana,  used  with  an  implicit 
object,  simply  a synonym  of  the  second 
verbal  form,  bayyana,  meaning  “making 
[things]  distinct/clear.”  But  abana  can 
also  be  seen  as  an  implicitly  reflexive 
causative,  and  in  this  case  mubin  is  inter- 
preted as  “showing  [itself]  distinct/clear,” 
as  suggested  by  the  explicit  reflexive  in 
q 37:117:  ual-kitab  al-mustabin ” (the  clear 
scripture).  The  high  number  of  the  occur- 
rences of  the  root  b-y-n  and  its  derivatives 
indicates  that  bayan  is  a characteristic  of 
speech. 

Developed  at  length  by  Shafi'l  (d.  204/ 
820),  the  idea  is  that  the  Qur’an  says  things 
clearly;  jurist  that  he  was,  he  demonstrates 
this  theory  beginning  with  the  legal  obliga- 
tions (see  BOUNDARIES  AND  PRECEPTS;  LAW 
AND  THE  qur’an;  AMBIGUOUS;  ABROGA- 
TION). But  this  is  said  with  the  underlying 
conviction  that  the  Qur’an  expresses  itself 
clearly  because  it  is  in  Arabic  (we  should 
remember  here  that  “Qur’an”  is  qualified 
six  times  as  “Arabic”;  Shafi'l,  Risala, 
20-40/Eng.  trans.  67-80/Fr.  trans.  53-68; 
Yahia,  Contribution,  361-410;  368-71:  on 
Jahiz;  cf.  Baqillanl,  Intisar,  256-71;  Gilliot, 
Elt,  73;  id.,  Parcours,  92-6).  The  central 
character  of  bayan  in  matters  of  style  is 
attested  by  the  fact  that  the  phrase  ‘ilm  al- 
bayan  (see  von  Grunebaum,  Bayan)  com- 
petes with  ‘ilm  al-balagha  for  denoting  Ara- 
bic rhetoric  (which  is  not  an  oratorical  art, 
but  the  art  of  all  manners  of  speaking:  po- 
etical, oratorical,  epistolary,  etc.).  But,  for 
the  most  part  — as  opposed  to  ‘ ilm 
al-ma’am  - it  designates  the  part  of  ‘ ilm  al- 
balagha  which  deals  with  the  expression  of 
the  ma’na  i.e.  the  latz,  in  other  words,  stylis- 
tics. It  should  be  noticed  that  the  dogma  of 
the  inimitability  of  the  Qur’an  was  linked 
with  the  theme  (almost  an  article  of  faith) 


of  the  “eloquency”  (balagha)  of  Muham- 
mad, which  is  in  accordance  with  the  theo- 
logical representations  on  the  “purity”  of 
the  language  of  Quraysh,  and  naturally 
the  consummate  “purity”  of  the  language 
of  the  “chosen/purified  (al-mustaja)”  one, 
Muhammad,  their  kinsman,  as  seen 
above  (see  Rafi'l  [d.  1937],  “The  inimitabil- 
ity of  the  Qur’an  and  the  prophetic  elo- 
quence” [in  Arabic;  I‘jaz  al-Quran  wa-l- 
balagha  al-nabawiyya ],  277-342;  on  this 
book,  see  Boullata,  Rhetorical  interpreta- 
tion, 148). 

The  theological  thesis  on  the  style  of  the  Qur’an 
The  theological  thesis  about  the  style  of 
the  Qur’an,  however,  goes  far  beyond  the 
proclamation  of  the  alleged  clarity  of  the 
qur’anic  discourse,  this  clarity  itself  being 
linked  to  the  language  in  which  it  is  formu- 
lated. Its  core  is  certainly  the  dogma  of  the 
i‘jaz  al-Quran  (van  Ess,  to,  iv,  609-11;  see 
also  inimitability).  Two  points  should  be 
emphasized  here.  First,  the  dogma  of  the 
Qur’an’s  inimitability  is  to  the  style  of  the 
Qur’an  what  the  equation  “language  of 
the  Qur’an  = the  speech  of  the  Quraysh  = 
al-lugha  al-fusha ” is  to  its  language;  i.e.  it, 
too,  is  the  result  of  the  intersection  of  a 
textual  element  (the  so-called  Challenge 
Verses)  and  of  the  Islamic  conception  of 
the  Qur’an  as  the  speech  of  God  (kalam 
Allah).  Secondly,  the  “inimitability”  is 
bound  to  the  stylistic  order  through  the 
clear  theological  affirmation  of  the 
Mu'tazilite  theologian  and  philologist  al- 
Rummanl  (d.  384/994)  on  the  balagha  of 
the  Qur’an:  “Its  highest  [rank  is  such  that 
it]  incapacitates  (mu’jiz)  [anyone  who 
attempts  to  reach  it] ; it  is  the  balagha  of  the 
Qur’an”  (Nukat,  in  Rummanl  et  al.,  Rasa’il, 
75).  From  this  point  of  view,  most  books  on 
Islamic  rhetoric  function  as  the  “maidser- 
vant of  theology”  (rhetorica  ancilla  theologiae), 
as  illustrated  by  the  title  of  the  book  by 
the  great  rhetorician  ‘Abd  al-Qahir  al- 
Jurjanl  (d.  471/1078):  “The  proofs  of  the 
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inimitability  [of  the  Qur’an]”  (Dala’il  al- 
i'jaz;  Abu  Deeb,  al-Jurjam;  Boullata,  Rhe- 
torical interpretation,  146-7). 

The  literary  structure  and  arrangement 
or  construction  (napn,  a root  which  does 
not  occur  in  the  Qur’an;  see  Abu  Deeb, 
Al-Jurjam,  24-38;  for  Fakhr  al-Dln  al-RazI: 
Lagarde,  Index,  no.  2564;  Gilliot,  Parcours, 
100-6)  of  the  Qur’an  is  far  from  being  self- 
evident.  For  this  reason,  Muslim  scholars 
have  not  only  dealt  with  this  theme,  but 
have  composed  works  entitled  Nairn  al- 
Qur’an  (for  this  genre  and  a list  of  such 
books,  see  Audebert,  L’inimitabilite,  58-9, 
193-4;  see  also  literary  structures  of 
the  qur’an).  But  the  theological  debate 
concerning  the  core  of  its  “inimitability” 
and  the  question  of  its  createdness  or  un- 
createdness also  played  a role  in  the  genesis 
of  this  genre  (van  Ess,  tg,  iv,  112;  many 
Arabic  studies  on  this  theme  have  been 
published:  e.g.  on  Zamakhshan:  Jundl,  al- 
Nazjn  al-quram).  Eventually,  entire  qur’anic 
commentaries  came  to  contain  this  word  in 
their  title,  e.g.  the  Karramite  of  Nlshapur, 
al-‘AsimI  (Abu  Muhammad  Ahmad  b. 
Muhammad  b.  ‘All,  d.  450/1058),  com- 
posed the  Kitab  al-Mabam  li-naim  al-ma‘am, 
whose  introduction  has  been  published 
(Jeffery,  Muqaddimas,  5-20;  for  the  identifi- 
cation of  the  author,  see  Gilliot,  Theologie 
musulmane,  182-3).  This  genre  was  also 
related  to  the  principle  of  correspondence 
(; munasaba ; see  SuyutI,  Itqan,  chap.  62,  ed. 
Ibrahim,  iii,  369-89  [Munasabat  al-ayat  wa-l- 
suwar];  id.,  Alu’tarak,  i,  54-74;  id.,  Tahbvr, 
371-7;  for  Fakhr  al-Dln  al-RazI:  Lagarde, 
Index,  no.  2479;  Gilliot,  Parcours,  106-9) 
between  the  suras  and  between  the  verses 
(see  also  al-Suyutl’s  special  book  entitled 
“The  symmetry  of  the  pearls.  On  the  cor- 
respondence of  the  suras,”  which  he  seems 
to  have  compiled  from  his  larger  book 
“The  secrets  of  revelation”  [Asrar  al-tanzil]; 
see  SuyutI,  Tanasuq,  53-4).  The  qur’anic 
commentary  of  Burhan  al-Dln  Abu 


1-Hasan  Ibrahim  al-Biqa‘l  (d.  885/1480) 
combines  in  his  title  the  words  “arrange- 
ment/construction” and  “correspondence” 
(nazm,  tanasub):  “The  string  of  pearls.  On 
the  correspondence  of  the  verses  and 
suras”  (Naim  al-durar Ji  tanasub  al-ayat  wa- 
l-suwar). 

Generally  speaking,  all  of  the  elements  of 
style  to  be  found  in  all  great  literature  are 
seen  as  unique  and  almost  special  to  the 
Qur’an  because  of  the  dogma  of  its  inimi- 
tability. Even  its  weaknesses  are  viewed  as 
wonderful,  if  not  miraculous  (see  the  intro- 
duction of  Tabari,  Tafsir,  ed.  Shakir,  i, 
8-12/Eng.  trans.  in  Commentary,  i,  8-12; 
Gilliot,  Elt,  73-8). 

The  positions  of  the  Arabists  on  the  style  of  the 

Qur’an 

Some  positions  until  recently 
Read  with  eyes  other  than  those  of  faith, 
qur’anic  style  is  generally  not  assessed  as 
being  particularly  clear,  and  “much  of  the 
text. . . is. . . far  from  being  as  mubin  (“clear”) 
as  the  Qur’an  claims  to  be!”  (Puin,  Obser- 
vations, 107;  cf.  Hirschfeld,  New  researches, 
6-7).  Moreover,  it  does  not  arouse  the  gen- 
eral non-Muslim  audience  to  such  a degree 
of  “enthusiam”  (Sfar,  Coran,  117-8,  100-1)  as 
that  of  the  Muslims  who  are  alleged  to 
have  fallen  down  dead  upon  hearing  its 
recitation  (Wiesmiiller,  Die  vom  Koran  getoten; 
cf.  Kermani,  Gott  ist  schon,  chap.  4,  “Das 
Wunder,”  233-314;  id.,  Aesthetic  reception). 

To  understand  this  reaction  of  the  non- 
believer, the  Qur’an  should  first  be  charac- 
terized as  “speech”  (Fr.  discours)  as  opposed 
to  such  comparable  “texts,”  i.e.  the  He- 
brew Bible  and  the  Gospels  (q.v.;  see  also 
torah).  To  proceed  so,  it  is  possible  to 
refer  to  a noteworthy  opposition  found 
within  the  Arabic  linguistic  tradition,  that 
of  two  types  of  speech  (kalam),  the  khabar 
and  the  insha  \ which  is  equivalent  to  the 
Austinian  categories  of  “constative,”  as 
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opposed  to  “performative  utterances” 
(Austin,  How  to  do  things  with  words).  Accord- 
ing to  these  categories,  the  Hebrew  Bible 
and  the  Gospels  present  themselves  as 
khabars  (narratives  on  the  creation  [q.v.]  of 
the  world,  the  history  of  the  Jewish  people, 
the  life  of  Jesus),  even  if  these  texts, 
whether  considered  as  historical  or  mythic, 
are  also  edifying.  On  the  other  hand,  the 
Qur’an  presents  itself  as  non-narrative 
speech  (insha;  cf.  the  traditional  appella- 
tion: paranesis):  the  narratives  (q.v.)  it 
contains,  often  incomplete,  are  a type  of 
argumentation  by  example  (see  nature  as 
signs;  myths  and  legends  in  the  qur’an). 

The  lack  of  a narrative  thread  and  the 
repetitions  in  the  Qur’an,  when  they  do 
not  provoke  a negative  reaction,  compel 
the  specialist  to  search  for  another  organi- 
zational schema  of  the  text,  beyond  that 
which  is  immediately  apparent.  The  need 
for  an  alternative  pattern  behind  the  order- 
ing of  the  text  appears  above  all  in  the 
problem  of  the  structure  of  the  suras.  Of 
course,  the  ancient  Muslim  scholars,  being 
experts  in  the  Arabic  language,  were  well 
aware  of  the  organizational  infelicities  in 
the  qur’anic  text,  but  as  men  of  faith  they 
had  to  underscore  the  “miraculous”  organ- 
ization (naim)  of  the  entire  text,  and  to  find 
rhetorical  devices  to  resolve  each  problem- 
atic issue,  e.g.  the  iqtisas,  the  “refrain”  (Fr. 
reprise),  when  the  passage  was  too  allusive, 
incomplete  or  even  truncated.  In  this  case 
of  the  “refrain,”  the  exegete  had  to  refer  to 
another  verse  in  the  same  sura  or  in  an- 
other, from  which  the  truncated  passage  is 
supposed  to  have  been  “taken”  (ma’khudh 
min),  or  where  it  is  “told  accurately”  (Ibn 
Faris,  al-Sahibl,  239;  SuyutI,  Itqan,  ed. 
Ibrahim,  iii,  302),  e.g.  “and  we  gave  him  his 
reward  in  the  world,  and  lo!  in  the  here- 
after (see  eschatology)  he  verily  is  among 
the  righteous”  (q  29:27),  has  to  be  under- 
stood [as  taken]  from  “But  whoso  comes 
unto  him  a believer,  having  done  good 


works  (see  good  deeds),  for  such  are  the 
good  stations”  (q,  20:75;  see  Reward  and 
punishment).  This  phenomenon  could 
perhaps  be  related  to  a variety  of  the 
enthymema. 

For  reasons  which  have  been  put  forth 
above,  it  is  sacrilegious  in  a Muslim  milieu 
to  compare  the  Qur’an  to  poetry,  but  it  is 
evident  that  the  language  of  the  Qur’an 
can  be  studied  by  a linguist  in  the  same 
way  as  poetic  language.  The  poetics  of 
Jakobson  (Closing  statements),  is  one 
example  of  how  the  expertise  of  a linguist 
may  be  applied  to  the  Qur’an,  especially 
from  the  point  of  view  of  “parallelism,”  a 
central  concept  of  that  poetics. 

In  view  of  the  position  it  has  taken  with 
respect  to  the  Qur’an,  the  religious  thought 
of  Islam  has  tended  to  impose  a concep- 
tion that  became  more  radical  over  time. 
According  to  this  conception,  the  Qur’an  is 
an  original  work  that  owes  nothing  to  an 
external  influence,  be  it  local  or  foreign. 
The  polemics  against  the  orators  ( khafibs ) 
and  soothsayers  {kahins),  as  well  as  those 
against  the  appearance  of  loanwords  in  the 
Qur’an  and  those  surrounding  the  mean- 
ing of  the  adjective  ummi  (q.v.),  as  it  is 
applied  to  Muhammad  in  the  Qur’an 
fe  7:i57j  t58;  “illiterate”  messenger  as 
opposed  to  messenger  “of  the  commu- 
nity”; see  illiteracy),  should  be  inter- 
preted in  this  context.  Concerning  this  last- 
mentioned  debate,  A.  Jones  maintains  that 
“[T]he  notion  that  ammi means  ’illiterate’ 
is  neither  early  nor  accurate.  It  can  only 
mean  ‘of  the  umma’  ” (Oral,  58,  n.  5).  Con- 
trary to  the  theological  views  concerning 
the  style  of  the  Qur’an,  Jones  has  shown, 
despite  the  scarcity  of  preserved  materials, 
that  the  qur’anic  style  owes  much  to  previ- 
ous Arabic  styles.  These  previous  styles  can 
be  summarized  in  the  following  four  cate- 
gories: the  style  of  the  soothsayer  (Jones, 
Language,  33-7:  kahin  utterances),  of  the 
orator  (Jones,  Language,  38-41:  khatib 
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utterances),  of  the  story-teller  (Jones,  Lan- 
guage, 41-2:  qass),  of  the  “written  docu- 
mentary style”  in  the  Medinan  material 
(Jones,  Language,  42-4:  a comparison 
between  a part  of  the  Constitution  of 
Medina  and  Q 2:158,  196).  In  support  of 
this  thesis  of  Jones,  the  following  declara- 
tion attributed  to  Muhammad  can  be 
quoted:  “This  poetry  is  rhymed  expression 
of  the  speech  of  the  Arabs  (sqj‘  min  kalam 
al-Arab).  Thanks  to  it,  what  the  beggar 
asks  for  is  given  to  him,  anger  is  tamed, 
and  people  convene  in  their  assemblies  of 
deliberation  (, nadThim .)”  (Subkl,  Tabaqat,  i, 
224;  Goldziher,  Higa’-Poesie,  59).  Jones 
would  argue  that  Muhammad  knew  well 
the  efficacy  of  rhymed  prose,  and  for  that 
reason  he  used  it  in  the  Qur’an. 

Finally,  Jones  provides  two  very  helpful 
visual  representations  of  the  registers  of 
Arabic  at  the  rise  of  Islam  (Jones,  Oral, 
57).  Although  practically  nothing  survives 
of  these  registers,  he  sketches  the  relation- 
ships between  ■ and  among  - the  liter- 
ary prose  registers,  on  the  one  hand  (poets, 
soothsayers  and  preachers),  and  the  dia- 
lects of  the  people,  on  the  other.  These 
charts  are  useful  for  conceptualizing  the 
place  of  the  Qur’an  within  the  linguistic 
streams  of  pre-Islamic  Arabia  (see  also 

ORALITY  AND  WRITING  IN  ARABIA). 

The  question  of  the  rhymed  prose  (saj) 
in  the  Qur’an  still  needs  further  research, 
because,  as  noticed  a long  time  ago, 
Semitic  literature  has  a great  liking  for  it, 
and,  as  seen  above,  Muhammad  knew  its 
effects  very  well:  it  “strikes  the  minds 
through  its  allusions,  echoes,  assonances 
and  rhymes”  (Griinbaum,  Beitrage,  186). 
Later  Muslim  rhetoricians  distinguished 
three  or  four  types  of  rhymed  prose  in  the 
Qur’an:  1)  al-mutarraf  (touched  at  the  ex- 
tremity), words  having  a different  prosodic 
measure  (wazn)  at  the  end  of  the  elements 
of  the  phrase,  but  similar  final  letters: 

(4  71:13-4  (waqaran  vs.  atwaran);  2)  al- 


mutawazi  (parallel),  with  similar  prosodic 
measure,  i.e.  the  same  number  of  letters, 
and  the  same  final  letters  (al-wazn  wa-l- 
wan):  q 88:13-4  (marju’a  vs.  mawdu'a);  3)  al- 
muwazana  (cadence),  final  words  with  simi- 
lar prosodic  measure,  but  different 
endings:  q.  88:15-6  (masfufa  vs.  mabthutha ); 

4)  al-mumathala  (similarity),  wherein  all  the 
words  have  corresponding  prosodic  meas- 
ure in  each  member,  but  different  endings: 
q 37:117-8  (Ibn  Abl  1-Isba‘,  Badi‘,  108-9; 
RazI,  Nihaya,  142-3;  Ibn  al-Naqlb,  Muqad- 
dima,  471-5;  NuwayrI,  Nihaya,  vii,  103-5; 
Garcin  de  Tassy,  Rhetorique,  154-8;  Mehren, 
Rhetorik,  167-8).  In  the  best  examples  of  the 
genre,  each  of  the  members  (here  fawasil, 
pi.  of  jasila,  “dividers”)  have  the  same  mea- 
sure: (t  56:28-9,  “ji sidrin  makhdudin/wa- 
talhin  mandudin  (Among  thornless  lote- 
trees/And  clustered  plantains).”  The 
second  or  third  member  can,  however,  be 
a little  longer  than  the  previous  one 
Q 69:30-3).  But  for  the  same  rhetoricians, 
the  contrary  is  not  permitted,  save  when 
the  difference  is  tiny  (<y  105:1-2).  For  them 
the  most  beautiful  rhymed  prose  is  that 
whose  members  have  only  a few  words, 
from  two  to  ten;  if  otherwise,  it  is  consid- 
ered to  be  “drawling,”  as  (3  8:43-4  (Meh- 
ren, Rhetorik,  166-7;  on  the  dividers  in  the 
Qur’an,  from  the  traditional  Muslim  point 
of  view,  see  Hasnawl,  al-Fasila fi  l- Qur’an). 

There  are  still  other  valuable  points  of 
view  and  theses  on  the  style  of  the  Qur’an 
which  have  not  been  presented  here  (for 
some  discussion  of  these,  see  inimitabil- 
ity).  Some  examples  are  the  discussions  on 
the  literary  features  and  rhetorical  devices 
(see  Sammud,  al-Tajkir  al-balaghi,  33-46, 
and  passim;  see  also  literature  and  the 
qur’an;  literary  structures  of  the 
qur’an),  and  especially  the  interesting 
studies  of  A.  Neuwirth  on  the  relationship 
between  liturgy  and  canonization  of  the 
text,  “the  structurally  definable  verse 
groups,”  contextuality,  etc.  (Neuwirth, 
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Einige  Bermerkungen;  id.,  Vom  Rezita- 
tionstext/Fr.  trans.  Du  texte  de  recitation; 
see  also  her  article  form  and  structure 
OF  THE  QUr’an). 

The  ancient  Christian  or  Syriac  connection 
Some  scholars  (unfortunately,  too  few)  have 
drawn  attention  to  the  importance  of  the 
Aramaic  or  Syriac  substratum  in  the  for- 
mation of  the  Qur’an,  basing  their  hypo- 
theses on  the  fact  that  Syro-Aramaic  or 
Syriac  was  the  language  of  written  com- 
munication in  the  Near  East  from  the  2nd 
to  the  7th  centuries  c.e.  and  was  also  a 
liturgical  language.  The  stylistic  idiosyn- 
crasies of  the  Qur’an  did  not  escape  Th. 
Noldeke  (Noldeke,  Sprache/Fr.  trans. 
Remarques  critiques).  In  addition  to  his  obser- 
vations on  the  Syriac  loanwords  in  the 
Qur’an,  which  others,  prior  to  him,  had 
noted,  A.  Mingana  noticed  that  the 
qur’anic  style  “suffers  from  the  disabilities 
that  always  characterize  a first  attempt  in  a 
new  literary  language  which  is  under  the 
influence  of  an  older  and  more  fixed  litera- 
ture,” and  that  “its  author  had  to  contend 
with  immense  difficulties”  (Mingana, 

Syriac  influence,  78).  But  his  observations 
led  him  to  a hypothesis  that  is  the  opposite 
of  the  “credo”  of  Noldeke  which,  until 
today,  has  been  prevalent  among  most 
western  scholars  of  Islam.  This  “credo”  of 
Noldeke  is  that,  in  spite  of  its  “drawling, 
dull  and  prosaic”  style  (Noldeke,  Geschichte, 
107),  the  Arabic  of  the  Qur’an  is  “classical 
Arabic.”  In  his  research,  Mingana 
observed  and  emphasized  the  Syriac  influ- 
ences on  the  phraseology  of  the  Qur’an, 
and  placed  them  under  six  distinct  head- 
ings: proper  names,  religious  terms,  com- 
mon words,  orthography,  construction  of 
sentences  and  foreign  historical  references 
(see  also  foreign  vocabulary).  Unfortu- 
nately, his  remarks,  although  referred  to  by 
some  scholars,  were  not  taken  into  general 
account  for  two  reasons:  First,  Mingana, 


too  occupied  with  other  works  on  Syriac, 
had  no  time  to  develop  his  hypothesis  fur- 
ther. (His  argument  was  further  under- 
mined by  the  fact  that  the  material  he  had 
gathered  in  his  article  was  not  very  impor- 
tant.) Secondly,  the  “dogma”  of  the  Islami- 
cists  (Islamwissenchaftler,  islamologues)  on  the 
“classicism”  of  the  qur’anic  Arabic  contin- 
ued and  still  continues  to  impose  itself  as 
self-evident  proof,  in  spite  of  numerous 
objections  to  their  own  thesis  expressed  by 
the  supporters  of  the  alleged  al-’arabiyya  al- 
fusha  of  the  Qur’an. 

Without  being  particularly  influenced  by 
Mingana’s  article  and  having  other  con- 
cerns than  this  scholar,  the  German  liberal 
Protestant  theologian  and  Semitist 
G.  Liiling  wrote  an  important  study  which 
has  also  been  overlooked  and  ignored  (Ger. 
totgeschwiegen)  by  Islamicists  and  Arabists. 
This  study,  Uber  den  Ur-Quran  (“On  the 
primitive  Qur’an”),  has  recently  been 
translated  into  English  under  the  title  A 
challenge  to  Islam  for  reformation,  with  the  sug- 
gestive subtitle,  “The  rediscovery  and  reli- 
able reconstruction  of  a comprehensive 
pre-Islamic  Christian  hymnal  hidden  in  the 
Koran  under  earliest  Islamic  reinterpreta- 
tion.” The  point  of  departure  is  not  the 
Qur’an,  but  Liiling’s  own  scholarly  orienta- 
tion defined  as  promoting  an  “emphasis 
directed  at  self-criticism  against  the  falsifi- 
cation of  Christianity  by  its  Hellenization 
resulting  in  the  dogma  of  the  trinity  [sic, 
with  a lowercase  “t”]  [...],  as  well  as 
against  the  falsification  of  the  history  of 
Judaism”  ( Challenge •,  lxiii,  a passage  not 
present  in  the  German  original).  The  the- 
ses of  Liiling  on  the  Qur’an  are  as  follows: 
1)  About  one-third  of  the  present-day 
qur’anic  text  contains  as  a hidden  ground- 
layer  an  originally  pre-Islamic  Christian 
text.  2)  The  transmitted  qur’anic  text  con- 
tains four  different  layers,  given  here 
chronologically:  the  oldest,  the  texts  of  a 
pre-Islamic  Christian  strophic  hymnody; 
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the  texts  of  the  new  Islamic  interpretation; 
historically  parallel  to  the  second  layer  is 
the  original  purely  Islamic  material,  which 
is  to  be  attributed  to  Muhammad  (about 
two-thirds  of  the  whole  Qur’an);  and, 
finally,  the  texts  of  the  post-Muhammadan 
editors  of  the  Qur’an.  3)  The  transmitted 
Islamic  qur’anic  text  is  the  result  of  several 
successive  editorial  revisions.  4)  The  pres- 
ence of  the  successive  layers  in  the  qur’anic 
text  can  be  confirmed  by  material  in  Mus- 
lim tradition  (Gilliot,  Deux  etudes,  22-4; 

Ibn  Rawandi,  Pre-Islamic  Christian 
strophic,  655-68).  Of  course,  the  theses  of 
Liiling  should  be  discussed,  and  not  simply 
ignored,  as  has  been  the  case  until  now  (for 
more  details  on  this  work,  see  the  reviews 
of  Rodinson,  Gilliot  and  Ibn  Rawandi.  For 
a second  book  of  Liiling,  Die  Wiederentdeck- 
ung  des  Propheten  Muhammad,  see  the  reviews 
of  Gilliot  and  Ibn  Rawandi). 

Recently,  another  Semitist  scholar,  Ch. 
Luxenberg,  has  taken  up  Mingana’s  thesis 
in  his  work  on  the  Syriac  influence  on  the 
Qur’an  and  outlined  the  heuristic  clearly. 
Beginning  with  those  passages  that  are 
unclear  to  western  commentators,  the 
method  runs  as  follows:  First,  check  if 
there  is  a plausible  explanation  in  qur’anic 
exegesis,  above  all  that  of  al-Tabari  (d.  310/ 
923),  possibly  overlooked  by  western  schol- 
ars. If  this  does  not  resolve  the  problem, 
then  check  whether  a classical  Arabic  dic- 
tionary, primarily  Ibn  Manzur’s  (d.  711/ 
1311)  Lisan  al-Arab,  records  a meaning  un- 
known to  Tabari  and  his  earlier  sources.  If 
this  turns  up  nothing,  check  if  the  Arabic 
expression  has  a homonymous  root  in  Syr- 
iac, with  a different  meaning  that  fits  the 
context.  In  many  cases,  Luxenberg  found 
that  the  Syriac  word  with  its  meaning 
makes  more  sense  than  the  Arabic  term 
employed  by  the  Qur’an.  It  is  to  be  noted 
that  these  first  steps  of  the  heuristic  do  not 
alter  the  consonantal  text  of  the  Cairene 
edition  of  the  Qur’an.  If,  however,  these 


steps  do  not  avail,  he  recommends  chang- 
ing one  or  more  diacritical  marks  to  see  if 
that  results  in  an  Arabic  expression  that 
makes  more  sense.  Luxenberg  found  that 
many  instances  of  problematic  lexemes 
may  be  shown  to  be  misreadings  of  one 
consonant  for  another.  If  this  method  does 
not  produce  results,  then  the  investigator 
should  change  one  or  several  diacritical 
points  and  then  check  if  there  is  a homo- 
nymous Syriac  root  with  a plausible  mean- 
ing. If  there  is  still  no  solution,  he  checks  to 
see  if  the  Arabic  is  a caique  of  a Syriac 
expression.  Caiques  may  be  of  two  kinds: 
morphological  and  semantic.  A morpho- 
logical caique  is  a borrowing  that  preserves 
the  structure  of  the  source  word  but  uses 
the  morphemes  of  the  target  language.  A 
semantic  caique  assigns  the  borrowed 
meaning  to  a word  that  did  not  have  the 
meaning  previously,  but  which  is  otherwise 
synonymous  with  the  source  word  (Luxen- 
berg, Lesart,  10-15;  Phenix  and  Horn, 
Review,  § 12-4;  Gilliot,  Langue,  § 4). 

Of  course,  Luxenberg’s  work  must  be  dis- 
cussed by  Semitists  and  Islamicists,  and 
poses  other  complicated  problems,  e.g.  on 
the  history  of  the  redaction  of  the  Qur’an. 
But  some  of  his  theses  do  appear  convinc- 
ing, at  least  to  the  present  writers.  For 
instance,  Q 108  (Surat  al-Kawthar),  a text 
which  has  little  meaning  for  a normal 
reader,  and  which  is  also  a crux  interpretum 
for  the  Islamic  exegetes,  has  been  convinc- 
ingly deciphered  by  Luxenberg.  Behind  it 
can  be  found  the  well-known  passage  of 
1 Peter  5:8-9:  “Be  sensible,  watch,  because 
your  adversary  the  devil  (q.v.)  walks  about 
seeking  someone  he  may  devour,  whom 
you  should  firmly  resist  in  the  faith”  (Lux- 
enberg, Lesart,  269-76).  We  could  mention 
also  Luxenberg’s  treament  of  q g6  (op.  cit., 
276-85).  But  his  dealing  with  44:54  and 

52:20,  concerning  the  supposed  “virgins 
of  paradise”  (houris,  q.v.)  has  already 
struck  a number  of  those  who  have  read 
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this  book.  Instead  of  these  mythic  crea- 
tures “whom  neither  man  nor  jinn  (q.v.) 
has  deflowered  before  them”  (<j  55:56;  Bell, 
Commentary,  ii,  551),  or  “whom  neither  man 
nor  jinni  will  have  touched  before  them” 
(Pickthall),  are  the  grapes/fruits  of  para- 
dise “that  neither  man  nor  jinn  have 
defiled  before  them”:  “Darin  [befinden 
sich]  herabhangende  [pfluckreife]  Friichte, 
die  weder  Mensch  noch  Genius  vor  ihnen 
je  bepfleckt  hat”  (Luxenberg,  Lesart,  248-51; 
also  discussed  in  the  following  reviews  of 
Luxenberg’s  work:  Nabielek,  Weintrauben 
statt  Jungfrauen,  72;  Gilliot,  Langue,  § 4; 
Phenix  and  Horn,  Review,  § 30-4). 

In  support  of  the  thesis  of  Luxenberg  we 
could  refer  to  the  informants  (q.v.)  of 
Muhammad  in  Mecca,  some  of  whom, 
according  to  the  Islamic  tradition,  read  the 
scripture  or  books,  or  knew  Jewish  or 
Christian  scriptures.  There  is  also  the  fact 
that  the  secretary  of  Muhammad,  Zayd  b. 
Thabit,  certainly  knew  Aramaic  or  Syriac 
before  Muhammad’s  emigration  (q.v.)  to 
Yathrib  (Medina,  q.v.).  In  a well-known 
Muslim  tradition,  with  many  versions, 
Muhammad  asks  Zayd  b.  Thabit  to  learn 
the  Hebrew  and/or  Aramaic/Syriac 
script  (see  Lecker,  Zayd  b.  Thabit,  267; 
Gilliot,  Coran,  § 9-12).  The  hypothesis  has 
been  expressed  according  to  which  these 
traditions  proceed  to  a situation  reversal: 
the  Jew  Zayd  b.  Thabit  already  knew 
Hebrew  and/or  Aramaic/Syriac  script; 
this,  however,  was  embarrassing  for 
Muhammad  or  for  the  first  or  second  gen- 
eration of  Muslims  because  it  could  be 
deduced,  as  in  the  case  of  the  informants 
of  Muhammad,  that  the  Prophet  had  bor- 
rowed religious  knowledge  from  his  secre- 
tary, and  consequently  from  the  Jewish  or 
Christian  scriptures.  So  the  origin  of 
Zayd’s  literary  knowledge  (see  literacy) 
may  have  come  from  an  initiative,  on  the 
part  of  Muhammad,  to  suppress  these  alle- 
gations (Gilliot,  Langue,  § 4).  But  the  fol- 


lowing text  of  the  Mu'tazilite  theologian  of 
Baghdad,  Abu  1-Qasim  al-Balkhl  (al-Ka‘bi, 
d.  319/931),  which  seems  a confirmation  of 
our  hypothesis  of  a reversal  of  the  actual 
situation,  has  recently  become  available: 

I [Ka'bl],  concerning  that  issue,  asked  peo- 
ple well-versed  in  the  science  of  the  life  of 
the  Prophet  ( ahl  al-’ilm  bi-l-sira,  see  sIra 
and  the  qur’an),  among  whom  were  Ibn 
Abl  1-Zinad,  Muhammad  b.  Salih  (d.  252/ 
866)  and  ‘Abdallah  b.  Ja'far  (probably  Ibn 
al-Ward,  d.  351/962)  who  impugned  that 
firmly,  saying:  How  could  somebody  have 
taught  writing  to  Zayd,  who  had  learned  it 
before  the  messenger  of  God  came  to 
[Medina]?  Indeed,  there  were  more  people 
who  could  write  in  Medina  than  in  Mecca. 
In  reality  when  Islam  came  to  Mecca, 
there  were  already  about  ten  who  could 
read,  and  when  it  was  the  turn  of  Medina, 
there  were  already  twenty  in  it,  among 
whom  was  Zayd  b.  Thabit,  who  wrote  Ara- 
bic and  Hebrew  [...]”  (Abu  1-Qasim  al- 
Balkhl  [al-Ka'bl],  Qabul  al-akhbdr,  i,  202; 
Gilliot,  Coran,  § 12). 

Without  his  realizing  it,  Luxenberg’s  work 
falls  within  the  tradition  and  genre  of  the 
readings  (qira'at)  of  the  Qur’an.  It  be- 
comes still  more  obvious  if  we  distinguish 
between  “the  small  variation”  (various 
readings  of  the  same  ductus)  and  “the 
great  variation”  (variations  of  the  ductus, 
i.e.  non-‘“Uthmanic”  codices),  on  the  one 
hand,  and  “a  greater  variation”  (an  Ara- 
bic/Aramaic transliteration  of  the  ductus), 
on  the  other  hand.  The  method  of  Luxen- 
berg applied  to  passages  of  the  Qur’an 
which  are  particularly  obscure  cannot  be 
brushed  aside  by  the  mere  repetition  of  the 
Noldeke/Spitaler  thesis,  or,  as  some  would 
say,  dogma  (see  Spitaler,  Review  of  Fuck, 
Arablya).  It  must  be  examined  seriously. 
From  a linguistic  point  of  view  the  under- 
taking of  Luxenberg  is  one  of  the  most 
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interesting.  It  will  provoke  in  some  Islamic 
circles  the  same  emotion  as  did  the  hypoth- 
esis of  Vollers  formerly,  because  it  amounts 
to  seeing  in  the  Qur’an  a kind  of  palimp- 
sest. Such  hypotheses,  and  the  reactions 
they  generate,  push  scholarship  on  the  lan- 
guage and  style  of  the  Qur’an  continually 
to  examine  and  question  its  acknowledged 
(and  implicit)  premises. 

Claude  Gilliot  and  Pierre  Larcher 
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Teile  des  Kitab  al-cAyn.  fur  dltesten  philologischen 
Koranexegese,  Berlin  1994;  L.  Kopf,  Religious 
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gewiesen  in  Bibel,  Keilinschriften  und  Koran  und  in  ihren 
Wirkungen  erkannt  in  den  Choren  der  griechischen 
Tragodie,  2 vols.  in  1,  Vienna  1896;  F.R.  Muller, 
Untersuchungen  zur  reimprosa  im  Koran,  Bonn  1969; 
A.  Neuwirth,  Einige  Bermerkungen  zum  beson- 
deren  sprachlichen  und  literarischen  Charakter 
des  Koran,  in  zdmg  Supplement  [XIX  Deutscher 
Orientalistentag,  Freiburg  im  Breisgau,  vom  28. 
September  bis  4.  Oktober  1975]  3 (1977),  736-9; 
Eng.  trans.  Some  notes  on  the  distinctive 
linguistic  and  literary  character  of  the  Qur’an, 
in  A.  Rippin  (ed.),  The  Qur'an.  Style  and  content, 
Aldershot  2001,  253-7;  id.,  Form  and  structure  of 
the  Qur’an,  in  eq,  ii,  245-66;  id.,  Vom  Rezita- 
tionstext  iiber  die  Liturgie  zum  Kanon.  Zu 
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Last  Judgment 

God’s  final  assessment  of  humankind.  The 
subject  of  the  last  judgment  (yawm  al-din, 
yawm  al-qiyama)  is  one  of  the  most  impor- 
tant themes  in  the  Qur’an.  It  appears  in 
many  forms,  especially  in  the  first  Meccan 
suras  (see  chronology  and  the  qur’an), 
which  are  dominated  by  the  idea  of  the 
nearing  day  of  resurrection  ( yawm  al- 
qiyama,  see  resurrection)  when  all  crea- 
tures, includingjinn  (q.v.)  and  animals 
(see  animal  life),  must  be  judged  (see 
judgment). 

Belief  in  the  last  judgment,  with  the  con- 
comitant belief  in  paradise  (q.v.;  al-janna) 
for  those  who  performed  good  deeds  (q.v.) 
and  in  hell  ( jahannam , see  hell  and 
hellfire)  for  those  who  did  not  believe  in 
God  and  did  evil  (see  good  and  evil;  evil 
deeds),  became  one  of  “the  pillars  of 
faith’’  ( arkdn  al-iman,  cf.  q 4:136;  see  faith; 
belief  and  unbelief),  as  these  were  called 
by  later  Muslim  sources.  Many  suras  indi- 
cate that  those  who  trust  in  God  and  in  the 
day  of  resurrection  are  considered  to  be 
believers  (q  2:62,  126,  177;  3:114;  4:162; 

5:69;  9:18)  and  those  who  refute  these 
tenets  are  unbelievers,  or  those  who  have 
gone  “astray”  (q.v.;  q 4:136),  and  Muslims 
must  fight  them  (q  9:29;  see  jihad; 
fighting;  war).  The  hadlth  literature 
adds  material  to  emphasize  the  impor- 
tance, in  Islam,  of  belief  in  the  resurrec- 
tion ( al-qiyama , al-Bayhaql,  Shu‘ab  al-iman, 
ii,  5-72;  see  hadith  and  the  qur’an). 

Certain  Western  researchers  suppose 
(Seale,  Arab’s  concern,  go-i)  that  Muham- 
mad tried,  at  the  beginning  of  his  proph- 
ecy, to  convince  his  audience  that  there  was 
going  to  be  a day  of  resurrection.  Consid- 
ering their  reaction  (q  75:3-4;  79:10-1)  to 
this  concept,  Muhammad  then  warned 
them  that  there  was  going  to  be  a day  of 
judgment  (q  44:40).  This  line  of  thinking 
also  maintains  that  the  Meccans’  refutation 


of  Muhammad’s  doctrine  of  resurrection 
and  a day  of  reckoning  — and  their  ten- 
dency to  ridicule  these  issues  — may 
explain  the  abundance  of  references  to 
these  themes  in  the  Qur’an,  as  well  as  the 
conflation  of  yawm  al-qiyama  arid  yawm  al- 
din.  There  is  reason  to  believe  that  such 
qur’anic  abundance,  supported  by  a flux  of 
interpretations  and  hadlths  elaborating  the 
details  of  the  last  judgment,  may  have  led 
P.  Casanova  to  the  following  explanation 
for  Muhammad’s  failure  to  designate  a 
successor:  namely,  Muhammad  was  con- 
vinced that  the  end  of  the  world  was  so 
close  at  hand  that  he  himself  would  witness 
it,  and,  consequently,  there  was  no  need  for 
him  to  name  a successor  (Casanova, 

A lohammed,  12;  for  a critical  view,  see 
Watt-Bell,  Introduction,  53-4;  see  caliph). 

Qur’anic  appellations  of  the  day  of  the  last 

judgment 

The  most  frequently  occurring  terms  that 
refer  to  the  last  judgment  in  the  Meccan 
suras  are,  as  mentioned  above,  “day  of  res- 
urrection” ( yawm  al-qiyama,  seventy  times 
in  Meccan  and  Medinan  suras)  and  “day 
of  judgment”  ( yawm  al-din,  thirteen  times: 
ft  1:4;  15:35;  26:82;  37:20;  38:78;  51:12; 
56:56;  70:26;  74:46;  82:15,  17,  18;  83:11;  and 
four  times  withoutjtaaro,  q 51:6;  82:9;  95:7; 
107:1).  In  the  Medinan  suras,  the  dominant 
terms  are  “the  last  day”  ( al-yawm  al-akhir, 
twenty-six  times:  q 2:8,  62,  126,  177,  228, 
232,  264;  3:114;  4:38,  39,  59,  136,  162;  5:69; 
9:18,  19,  29,  44,  45,  99;  24:2;  29:36;  33:21; 
58:22;  60:6;  65:2)  and  al-akhira  (115  times). 
This  last  term,  however,  is  mostly  used  for 
“the  life  to  come,”  “the  last  dwelling.” 
Some  exegetes  explain  this  term  as  “the 
mansion  of  the  last  hour”  ( dar  al-sa’a  al- 
akhira,  Nasafl,  Tqfsir,  ad  q 6:32)  or  “the  up- 
raising, resurrection,  paradise,  hell,  reckon- 
ing and  balance”  (. . . al-akhira. . . ay  al-ba  ’th 
wa-l-qiydma  wa-l-janna  wa-l-ndr  wa-l-hisab 
wa-l-mizdn,  Ibn  Kathlr,  Tafsir,  ad  q 2:4). 
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The  “day  of  resurrection”  (yawm  al-qiyama) 
is  also  termed  al-yawm  al-akhir,  “since  it  is 
the  last  day  and  there  is  no  day  after  it” 
(Taban,  TafsTr,  i,  271). 

Many  terms  or  locutions  appear  in  the 
Qur’an  that  are  explained  by  the  majority 
of  exegetes  as  synonymous  with  yawm  al- 
din.  The  following  are  the  most  important 
of  these  designations:  “the  hour”  ( al-sa’a , 
thirty-five  times:  q 6:31,  40;  7:187;  12:107; 
13:85;  16:77;  18:21,  36;  19:75;  20:15;  21:49; 
22:1,  7,  55;  25:11;  30:12,  14,  55;  31:34;  33:63; 
34:3;  40:46;  41:47,  50;  42:17, 18;  43:61,  66, 

85;  45:27,  32  ; 47:l8;  54T  46;  79:42); 

“dreadful  day”  ( yawm  ‘azJm,  (4  6:15;  10:15); 
“the  day  of  anguish”  ( yawm  al-hasra, 

(4  19:39);  “barren  day”  ( yawm  i aqim , 

(4  22:55;  “since  after  it  there  will  be  no 
night,”  cf.  Tabari,  TafsTr,  i,  272);  “the  day  of 
the  upraising”  ( yawm  al-ba’th,  <4  30:56); 

“the  day  of  decision”  ( yawm  al-fasl, 
ft  37:2i;  44:40;  77:13,  14,  38;  78:17);  “the 
day  of  reckoning”  ( yawm  al-hisab,  (4  38:16, 
26,  53;  40:27;  see  WEIGHTS  AND  MEASURES) 
and  “the  day  when  the  reckoning  will  be 
established”  ( yawmayaqumu  l-hisabu, 

(4  14:41);  “the  day  of  encounter”  ( yawm  al- 
talaq,  (4  40:15);  “the  day  of  the  imminent” 

( yawm  al-azifa,  (4  40:18)  and  “the  immi- 
nent” ( al-azifa , 53:57);  “the  day  of  invo- 

cation” ( yawm  al-tanddi,  <4  40:32);  “the  day 
of  gathering”  ( yawm  al-jam’,  (4  42:7;  64:9); 
“the  day  of  the  threat”  ( yawm  al-wa’Td, 

(4  50:20);  “the  day  of  eternity”  ( yawm  al- 
khulud,  q 50:34;  see  eternity);  “the  day  of 
coming  forth”  ( yawm  al-khuruj,  (4  50:42); 
“the  terror”  ( al-waqi’a , (4  56:1;  69:15);  “the 
day  of  mutual  fraud”  ( yawm  al-taghabun, 

(4  64:9;  see  lie;  honesty;  markets);  “the 
indubitable”  ( al-haqqa , (4  6g:i,  2,  3;  see 
truth);  “the  clatterer”  ( al-qari'a , (4  69:4; 
101:1,  2,  3);  “the  great  catastrophe” 
(al-tamma  al-kubra,  (4  79:34);  “the  blast” 

(1 al-sakhkha , (4  80:33);  "the  promised  day” 

( al-yawm  al-maw’ud,  (4  85:2)  and  “the 
enveloper”  ( al-ghdshiya , (488:1). 


Exegetes  add  some  expressions  which  are 
said  to  refer  to  the  day  of  the  last  judg- 
ment: “[fear]  a day  when  no  soul  (q.v.) 
shall  avail  another”  ( yawman  la  tajzT  nafsun 
’an  nafsin  shay’an,  (4  2:123);  “the  day  when 
some  faces  (see  face)  are  whitened,  and 
some  faces  blackened”  ( yawma  tabyaddu 
wujuhun  wa-taswaddu  wujuhun,  (4  3:106);  “a 
day  wherein  shall  be  neither  bargaining 
nor  befriending”  ( yawmun  la  bay‘un  JThi 
wa-la  khilalun,  (4  14:31;  see  friends  and 
friendship);  “the  day  when  their  excuses 
shall  not  profit  the  evildoers”  ( yawma  la 
yanfa’u  al-zalimma  ma’dhiratuhum,  (4  40:52), 
or  “a  day  when  no  soul  shall  possess  aught 
to  succor  another  soul”  ( yawma  la  tamliku 
nafsun  li-nafsin  shay’an,  (4  82:19).  This  list  is 
far  from  exhaustive.  Al-Ghazall  (d.  505/ 
mi),  for  example,  gives  more  than  one 
hundred  names  or  epithets  designating 
yawm  al-qiyama  (Ghazall,  Ihya \ vi,  161; 
Flruzabadl,  Basa’ir,  v,  416-21;  Ibn  Kathlr, 
Ashrat  al-sa’a,  83-4,  citing  ‘Abd  al-Haqq 
al-Ishblll’s  Kitab  al-  'Aqiba;  ‘Awajl;  al-Hayat 
al-dkhira,  i,  45-55. 

Creating  a comprehensive  vision 
The  qur’anic  material  on  the  last  judgment 
is  very  rich  and  colorful  but  the  allusions  in 
the  holy  book  do  not  provide  a comprehen- 
sive picture  of  all  of  its  details.  As  the  vari- 
ous phases  of  the  day  of  resurrection 
( yawm  al-qiyama ) are  mentioned  in  different 
suras,  sometimes  clearly,  sometimes  meta- 
phorically (see  metaphor),  but  generally 
without  an  arranged  description  of  these 
phases,  there  was  a need  to  reconstruct  the 
qur’anic  vision  of  this  theme  in  order  to 
provide  a complete  picture.  Such  a task  was 
performed  by  a number  of  Muslim  au- 
thors, who  drew  upon  one  or  more  of  the 
following  categories  to  assist  them  in  their 
efforts  at  elaborating  upon  the  qur’anic 
material:  exegetical  literature  ( tafsir,  see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval),  hadlth,  prophetic  biography 
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[sira,  see  sira  and  the  qur’an),  ascetic  lit- 
erature ( zuhd ',  see  asceticism),  the  “tales  of 
the  prophets”  (qisas  al-anbiya),  material  of 
Jewish  and  Christian  origin  (israiliyyat), 
and  Sufi  writings  (see  sufism  and  the 
qur’an).  These  genres  contributed  to  the 
evolution  of  a new  branch  in  the  Muslim 
religious  literature  dealing  with  the  day  of 
resurrection  (yawm  al-qiyama),  including  its 
preliminary  signs  ( ashrat  al-sa’a,  cf.  Q 47:18), 
detailed  descriptions  of  its  events,  the  last 
judgment,  the  intercession  (q.v.)  of  the 
prophets  (see  prophets  and  prophet- 
hood)  and  then  the  reward  or  punishment 
(see  reward  and  punishment)  of  each 
human  being  according  to  his  or  her  be- 
havior on  earth.  This  branch  is  generally 
known  as  ahwalyawm  al-qiyama  (“dreads 
of  the  day  of  resurrection”).  One  of  the 
oldest  treatises  dedicated  to  this  topic  is 
the  Kitab  al-Ahwal  of  Ibn  Abl  al-Dunya 
(d.  281/894;  see  also  traditional 

DISCIPLINES  OF  QUR’ANIC  STUDY). 

Time  of  the  last  judgment 
The  Qur’an  has  a variety  of  allusions  to 
the  time  of  the  day  of  judgment:  (a)  no- 
body, including  the  Prophet,  can  anticipate 
when  it  is  expected  to  happen:  only  God 
knows  its  exact  date  (q  7:187;  31:34;  33:63; 
41:47;  43:85;  79:42-4);  (b)  “the  hour”  (al- 
sa’a)  may  be  very  close  (q  21:1;  33:63;  42:17 ; 
54:1;  70:6-7;  it  is  “as  a twinkling  of  the  eye 
or  even  nearer,”  ka-lamhi  l-basari  aw  huwa 
aqrabu,  q 16:77;  c£  54:50);  (c)  it  will  occur 
suddenly  ( baghtatan , q 6:31;  7:187;  12:107; 
22:55;  43:66;  47:18).  Ibn  Kathir  (d.  774/ 
T373)  gives  a very  detailed  list  of  qur’anic 
verses  and  traditions  on  this  matter  ( Ashrat 
al-sa’a,  26-35;  Wensinck,  Handbook,  s.v. 
s-w-‘). 

Signs  of  the  hour 

A number  of  preliminary  “signs  of  the 
hour”  (ashrat  al-sa’a)  are  enumerated  in  the 
Qur’an.  On  many  occasions,  and  more 


especially  in  the  Meccan  sUras,  the  Qur’an 
denotes  signs  that  will  presage  and  foretell 
the  last  judgment  (see  apocalypse).  Most 
of  these  signs  are  natural  catastrophes  and 
some  of  them  appear  collectively  in 
q 81:1-14:  the  sun  (q.v.)  will  be  darkened, 
the  stars  (see  planets  and  stars)  will  be 
thrown  down,  the  mountains  will  be  set 
moving,  the  pregnant  camels  (see  camel) 
will  be  neglected,  the  savage  beasts  will  be 
mustered  (see  animal  life),  the  seas  will 
be  set  boiling  (or  will  overflow),  the  souls 
will  be  coupled  (with  their  bodies),  the  bur- 
ied female  infant  will  be  asked  for  what  sin 
she  was  slain  (see  infanticide),  the  scrolls 
(q.v.;  of  deeds,  good  and  bad)  will  be 
unrolled  (see  record  of  human  action), 
heaven  will  be  stripped  away,  hell  will  be 
set  blazing  and  paradise  (see  garden)  will 
be  brought  near.  The  mountains  (will  fly) 
like  “tufts  of  carded  wool”  (q  101:5)  and 
graves  will  be  overturned  (q  100:9;  see 

DEATH  AND  THE  DEAD;  COSMOLOGY). 

Later  Islamic  literary  genres  add  other 
signs  like  the  rising  of  the  sun  from  the 
west;  the  appearance  of  the  Antichrist 
(q.v.;  al-masih  al-dajjal,  or  simply  al-dajjal); 
the  descent  from  heaven  of  the  Messiah 
'Isa  b.  Maryam  (see  jesus;  some  reports 
attest  that  al-mahdi  al-muntazar  is  'Isa  b. 
Maryam;  DanI,  Sunan,  v,  1075-80)  who  will 
fight  the  Antichrist,  break  the  crosses  (of 
the  Christians;  see  Christians  and  Chris- 
tianity) and  exterminate  the  pigs  ( yaksiru 
or yaduqqu  l-sallb  wa-yaqtulu  l-khinzvr;  DanI, 
Sunan,  239-40,  242;  Sibt  Ibn  al-jawzl, 

Mir  at,  i,  582-5;  Salih,  Qjyama,  i,  71-5;  see 

JEWS  AND  JUDAISM;  POLEMIC  AND  POLEMI- 
CAL language);  the  appearance  of  the 
dabba  (the  reptile  or  the  beast  of  burden) 
mentioned  in  Q 27:82  (‘Abd  al-Razzaq, 
Tafsvr,  ii,  84;  Muslim,  Sahih,  K.  al-Fitan, 
n.  2901;  Nu'aym  b.  Hammad,  Kitab  al- 
Fitan,  401-5).  Three  countries  (in  the  east, 
the  west  and  Arabia;  see  geography)  will 
sink,  and  a fire  from  'Adan  will  drive 
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humankind  to  the  gathering  place  (al- 
mahshar).  Gog  and  Magog  (q.v.;  Ya’juj  and 
Ma’jtij)  will  attack  the  entire  world,  but  will 
be  eliminated  near  Jerusalem  (q.v.;  Nasa’l, 
Sunan,  vi,  424  ad  q 27:82  gives  a list  of  ten 
signs  including  the  qur’anic  ones;  Gardet, 
Les  grands  problemes,  262,  n.  6).  The  litera- 
ture of  apocalyptic  portents  ( fitan  and 
malahim,  Fahd,  Djafr;  id.,  Malhama; 
Bashear,  Apocalyptic  materials,  and  the  lit- 
erature cited  there;  id.,  Muslim  apoca- 
lypses) abounds  in  prophecies  about  wars 
predicting  the  last  judgment.  As  an  aside, 
modern  Alimadl  (see  ahmadiyya)  tafsTr 
regards  al-dajjal  as  representing  the  mis- 
sionary activities  of  the  western  Christian 
peoples,  and  Ya’juj  and  Ma’juj  as  repre- 
senting their  materialistic  and  political 
authorities  ( Tafsir  Surat  al-Kahf,  105). 

The  resurrection 

In  q 39:67-75,  there  is  a detailed  descrip- 
tion of  the  events  of  the  resurrection 
( al-qiyama , al-ba  ‘th,  al-ma  ‘ad  or  al-nushiir;  cf. 
Izutsu,  God,  90-4).  The  entire  earth  will  be 
grasped  by  God’s  hand  (q.v.)  and  the  heav- 
ens will  be  rolled  up  in  his  right  hand.  The 
trumpet  (al-sur)  shall  be  blown  and  all  crea- 
tures, including  angels  (see  angel),  will  die, 
except  those  whom  God  wills.  Then,  it 
shall  be  blown  again  and  they  will  be 
standing  and  looking  on:  “And  the  earth 
(q.v.)  shall  shine  with  the  light  of  its  lord 
(q.v.),  and  the  book  (q.v.)  shall  be  set  in 
place,  and  the  prophets  and  witnesses  ( al - 
shuhada \ see  martyr;  witnessing  and 
testifying)  shall  be  brought,  and  justly 
the  issue  be  decided  between  them,  and 
they  not  wronged.  Every  soul  shall  be  paid 
in  full  for  what  it  has  wrought;  and  God 
knows  very  well  what  they  do.  Then  the 
unbelievers  shall  be  driven  in  companies 
into  hell  until,  when  they  have  come  forth, 
then  its  gates  will  be  opened. . . It  shall  be 
said,  ‘Enter  the  gates  of  hell,  do  dwell 
therein  forever!’. . . Then  those  that  feared 


their  lord  shall  be  driven  in  companies  into 
paradise,  until,  when  they  have  come  forth, 
and  its  gates  are  opened,  and  its  keepers 
will  say  to  them:  ‘. . . enter  in,  to  dwell 
forever’. . . And  you  shall  see  the  angels 
encircling  about  the  throne  (see  throne 
of  god)  proclaiming  the  praise  of  their 
lord  (see  laudation;  glorification  of 
god);  and  justly  the  issue  shall  be  decided 
between  them ” 

Such  a description  raises  some  questions 
in  Islamic  theology  (the  question  of  an- 
thropomorphism [q.v.;  tajsim ]:  God’s  hand, 
his  right  hand;  the  questions  of  God’s  jus- 
tice that  arise  if  the  identity  of  believers 
and  unbelievers  is  known;  see  freedom 
and  predestination;  justice  and 
injustice;  theology  and  the  quran) 
and  provokes  discussions  in  the  eschatolog- 
ical literature,  particularly  about  the  iden- 
tity of  the  creatures  who  will  be  exempted 
from  dying  after  the  first  blow  of  the  trum- 
pet: the  angel/angels  Gabriel  (q.v.;  Jibrtl), 
Michael  (q.v.;  Mlka’ll),  Israfll,  “the  angel  of 
death”  (malak  al-mawt),  or  God’s  throne- 
bearers  and  the  fair  females  ( al-hiir  al-  ‘in,  cf. 
Q.  44:5T  52:20;  55:72;  56:22;  Nasafl,  Tafsir, 
iv,  66;  see  houris),  or  the  martyrs  ( al - 
shuhada \ cf.  q 3:169:  qutilu fi  sabili  llahi;  see 
path  or  way),  or  the  prophets  (possibly 
Moses  [q.v.;  Musa]?)  or  the  immortal  boys 
(; wildanun  mukhalladuna,  q 56:17;  76:19);  and 
the  interval  of  time  between  the  two 
trumpet-calls  (forty  days,  weeks,  months  or 
years;  cf.  Qurtubl,  Tadhkira,  i,  194-201). 
Since  the  ordering  of  events  at  this  stage  of 
the  judgment  day  is  not  consistent  and  is 
sometimes  even  contradictory,  many 
authors  tried  to  arrange  them  (Ibn  Kathir, 
JVihaya,  i,  270-373;  ‘Awajl,  al-Haydt  al- 
akhira).  Following  these  sources,  an  attempt 
of  arrangement  of  these  supposed  events 
is  presented  below. 

(a)  “The  blowing  of  the  trumpet”  (al- 
najkh  fi  l-sur).  This  is  attested  ten  times  in 
the  Qur’an  (also  nuqira  fi  l-naqur;  naqur  is 


LAST  JUDGMENT 


I40 


attested  once,  at  j>  74:8;  al-naqur  = al-sur; 
Flruzabadl,  Basa’ir,  v,  113).  In  the  Qur’an, 
the  identity  of  the  blower  is  not  revealed. 

In  all  the  verses  dealing  with  al-najkh  ji  l-sur, 
the  verb  appears  in  the  passive  tense.  Tra- 
ditions relate  that  the  archangel  Israfll  is 
appointed  to  this  task  (Ibn  al-JawzT,  Tabsira, 
ii,  309-11).  He  will  stand  at  the  eastern  or 
western  gate  of  Jerusalem  (Iliya’;  SuyutI, 
Durr,  v,  339)  or  at  “the  rock  of  Jerusalem” 
(sakhrat  bayt  al-maqdis,  Tabari,  Tafsir,  xvi, 

183)  and  blow.  After  the  first  blowing,  gen- 
erally called  najkhat  al-sa’q,  “whosoever  is  in 
the  heavens  and  whosoever  is  in  the  earth 
shall  swoon  (sa  ‘iqa),  save  those  whom  God 
wills”  (q  3g:68).  The  exegetes  explain  the 
verb  sa  ; iqa  in  this  context  as  “to  die”  ( mata , 
Lisan  al-Arab,  s.v.  s-’-q;  Nasaft,  Tafsir,  iv,  66; 
this  meaning  is  peculiar  to  the  usage  of  the 
tribes  of  ‘Uman,  cf.  Ibn  ‘Abbas  [attr.],  al- 
Lughat fi  l-Qur’an,  17).  There  were  also  dis- 
cussions concerning  the  number  of  times 
the  trumpet  was  blown.  Most  exegetes 
mention  two,  the  blowing  of  the  “swoon- 
ing” (nqfkhat  al-sa’q)  and  that  of  the  resur- 
rection (najkhat  al-ba’th) . Some,  drawing 
upon  £ 27:87-8,  add  a third  blowing,  “the 
terrifying”  (najkhat  al-faza’,  'Awajl,  al-Hayat 
al-akhira,  i,  189-97).  There  are  also  tradi- 
tions attributed  to  Muhammad  that  he  will 
be  the  first  to  be  resurrected,  but  will  be 
surprised  to  see  Moses  holding  God’s 
throne  (Bukhari,  Sahih,  vi,  451;  Muslim, 
Sahib,  iv,  1844). 

(b)  The  returning  to  life.  It  should  be 
noted  here  that  some  believe  that  al-ba‘th, 
the  “returning  to  life,”  understood  as  the 
“resurrection  of  the  souls  and  bodies”  (Ibn 
Kathlr,  Tafsir,  iii,  206),  means  the  “corporal 
rising”  from  the  graves  (al-ma’ad  al-jismdni, 
Safarlnl,  Mukhtasar,  387). 

(c)  “The  gathering”  (al-hashr).  Creatures, 
including  humankind,  jinn  and  animals, 
will  be  gathered  (q  6:38;  42:29;  81:5).  Rely- 
ing on  £ 7:29  and  21:104,  the  exegetes 
explain  that  humankind  will  be  gathered 


“barefoot,  naked  and  uncircumcised”  ( huja - 
tan  ’uratan  ghurlan,  see  clothing;  circum- 
cision). The  unbelievers  will  be  gathered 
to  hell  prone  on  their  faces  ( yuhsharuna  ’ala 
wujuhihim,  25:34;  cf.  17:97).  Al-Bukharl 
(d.  256/870;  Sahih,  vi,  137)  reports  that 
Muhammad  replied  to  somebody  who  did 
not  understand  this  situation,  saying:  “Will 
not  the  one  who  made  the  person  walk  on 
his  feet  in  this  world  (see  creation),  be 
able  to  make  him  walk  on  his  face  on  the 
day  of  resurrection?” 

(d)  “The  standing”  before  God  (al-qiyam, 
al-wuqiif).  All  creatures,  including  angels 
and  jinn,  have  to  stand  (cf.  Q 78:38).  The 
unbelievers  will  stand  in  the  blazing  sun, 
finding  no  shade  anywhere  (j)  56:42-3; 
77:29-31;  see  hot  and  cold). 

(e)  “The  survey”  ( al-'ard ',  q 11:18;  cf.  18:48; 
69:18).  This  term  is  likened  in  many 
sources  to  “a  king  surveying  his  army  or  his 
subjects.”  Al-RazI  (d.  606/1210)  rejects  this 
interpretation  and  prefers  to  interpret  al- 
’ard  as  “the  settling  of  accounts  with,  and 
the  interrogation”  ( al-muhasaba  wa-l- 
musa’ala,  RazI,  Tafsir,  xxx,  no). 

(f)  The  personal  books  (kutub)  or  sheets 
(suhuf  saha’if  al-a’mal)  containing  all  the 
acts  of  each  person  will  be  laid  open 

fe  17:13;  52:2-3;  81:10).  The  one  “who  is 
given  his  book  in  his  right  hand”  will 
enter  paradise,  but  “whosoever  is  given  his 
book  in  his  left  hand”  will  roast  in  hell 
(qj  69:19-37).  Some  are  given  their  books 
behind  their  backs;  they  will  invoke  their 
own  destruction  (j>  84:10-1).  In  some  cases, 
God  will  change  the  evil  into  good  deeds 
(a  25:70). 

(g)  The  balances  of  justice  (al-mawazina 
al-qista)  will  be  set  up  (q  21:47).  “Who- 
soever’s  scales  [of  good  deeds]  are  heavy, 
they  are  the  prosperous  [by  entering  para- 
dise] and  whosoever’s  scales  are  light,  they 
have  lost  their  souls  [by  entering  hell]" 

fe  7:8-9;  23:102-3;  cf.  101:6-9). 

(h)  The  creatures  will  bear  witness  against 
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themselves  (q,  6:130).  Their  hands,  legs, 
ears,  eyes,  tongues  and  skins  will  testify 
against  them  (q,  24:24;  36:65;  41:22;  75:14). 
The  prophets  will  submit  testimony  against 
their  peoples  (q  5:109).  Jesus  will  be  a wit- 
ness against  the  misguided  among  the  Peo- 
ple of  the  Book  (q.v.,  ahl  al-kitab)  — the 
Jews  who  believed  that  they  had  already 
crucified  him  and  the  Christians  who  be- 
lieved that  he  is  the  son  of  God  (q  4:159). 

(i)  “The  investigation”  (al-musa’ala) . God 
will  interrogate  the  messengers  (see  mes- 
senger) and  the  peoples  to  whom  they 
were  sent  (q  7:6).  The  messengers  will  be 
interrogated  about  the  response  they 
received  from  people  to  their  message 

((4  5:109).  The  investigation  will  also 
include  angels  (<4  34:40-1). 

(j)  The  intercession  (shaja'a)  in  favor  of 
somebody  will  not  be  accepted  that  day 
except  from  the  one  to  whom  God  has 
given  permission  (see  (4  2:254;  7:53!  Io:3> 
20:109;  21:28;  74:48).  The  exegetes  make  a 
connection  between  al-kawthar  (5)  108:1),  a 
river  in  paradise  and  al-hawd,  Muham- 
mad’s private  basin  outside  or  inside  para- 
dise, from  which  believers  will  be  invited  to 
drink.  Traditions  stress  the  superiority  of 
Muhammad  to  all  other  prophets  since  he 
alone  has  been  given  this  privilege  (‘Awajl, 
al-Hayat  al-akhira,  i,  277-530).  P.  Casanova 
[Mohammed,  19-20)  hypothesized  that  the 
first  Muslim  generation  believed  that 
Muhammad,  the  last  prophet,  had  to  pre- 
side over  the  last  judgment  and  to  serve  as 
their  advocate  in  the  presence  of  God. 

Shl‘1  literature  states  that  later  the  shaja'a 
was  bestowed  on  the  Prophet’s  descen- 
dants, the  imams  (Bar-Asher,  Scripture  and 
exegesis,  180-9;  see  imam;  siit'ism  and  the 
qur’an). 

(k)  A bridge  (drat)  will  be  set  up  above 
and  across  hell  (q.  37:22-3)  from  one  end  to 
the  other.  Hadlth  literature  adds  very  rich 
descriptions  of  this  bridge  and  the  manner 
in  which  different  kinds  of  people  will  cross 


it.  The  sinners  will  slope  downward  into 
hell  and  the  believers  will  enter  paradise. 

Some  details  cited  above  led  the  exegetes 
and  other  Muslim  scholars  to  accept  the 
doctrine  of  predestination  since  the  iden- 
tity of  sinners  and  believers  is  known 
before  doomsday  ((4  74:31).  But  it  is  at  the 
day  of  judgment  (yawm  al-din)  that  the  fate 
(q.v.)  of  each  creature  is  made  explicit. 

Explanation  of  some  eschatological  terms 
Some  terms  dealing  with  the  last  judgment 
raised  problems,  which  the  exegetes  and 
lexicographers  tried  to  solve.  One  of  the 
early  Meccan  suras,  (4  75,  is  called  al- 
Qiyama  (“The  Resurrection”)  because  the 
word  appears  in  its  first  verse.  This  term  is 
generally  explained  by  the  lexicographers 
asyawm  al-ba‘th,yaqumu fihi  l-khcdqu  bayna 
yaday  al-hayy  al-qayyum,  “the  day  of  return- 
ing to  life,  when  all  the  creatures  will  rise 
before  the  ever-living,  the  one  who  sustains 
(see  god  and  his  attributes).”  It  seems 
that  this  word,  qiyama,  is  not  Arabic.  Ibn 
Manzur  (d.  711/1311)  cites  in  the  Lisan  al- 
Arab  an  anonymous  tradition  that  suggests 
that  qiyama  is  a borrowing  from  the  Syriac/ 
Aramaic  qiyamatha.  Al-SuyutI  (d.  911/1505) 
repeats  this  assertion  when  he  speaks  about 
al-qayyum  [Itqan,  172).  The  “first  judgment” 
or  al-qiyama  al-sughra  is  supposed  to  be 
‘ adhab  al-qabr,  “the  torment  of  the  grave,” 
also  termed  the  punishment  of  al-bargakh 
(purgatory;  see  barzakh),  which  includes 
the  interrogation  of  the  two  angels, 
Munkar  and  Naklr.  Many  utterances 
attributed  to  Muhammad  and  cited  in  the 
canonical  corpus  ascribe  to  the  Jews  the 
first  allusions  to  ‘adhab  al-qabr  (Nawawl, 
Sharh,  v,  85-6). 

In  Arabic,  the  root  d-y-n  (din)  poses  some 
difficulties  since  it  has  three  different  ety- 
mologies and,  in  consequence,  different 
connotations:  (1)  religion;  (2)  custom,  usage 
(al-‘ada  wa-l-sha’n );  (3)  punishment,  reward 
(al-jaza’  wa-l-mukqfa’a;  cf.  Lisan  al-Arab) 
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or  judgment  ( Ibn  'Abbas...  al-din: yawm 
hisab  al-khala'iq  wa-huwayawm  al-qiyama;  cf. 
RazI,  Tafsir,  i,  29).  This  last  connotation 
forms  the  basis  of  interpretations  like 
the  one  — attributed  to  Qatada  (d.  ca. 
07/735)  — that  explainsjyarom  al-dTn  in 
(3  1:4  as  “the  day  on  which  God  will  judge 
humankind  according  to  their  acts”  ( yawm 
yadinu  lldhu  l-  ‘ibada  bi-a  ‘malihim,  ‘Abd  al- 
Razzaq,  Tafsir,  i,  37).  The  dominant  mean- 
ing of  din  in  Arabic  is,  however,  “religion, 
religious  law,  custom”  (Gardet,  Din;  id., 
L’Islam,  29-32).  It  seems  that  the  sense 
“judgment”  and  “custom”  is  borrowed 
from  the  Hebraeo-Aramaic  usage,  which 
has  its  roots  in  Akkadian  ( dinum , “judg- 
ment,” dayyanum,  “judge”).  On  the  basis  of 
this  root,  the  meaning  of  “sentence”  is 
presumed.  The  title  dayyanum  was  given  in 
Akkadian  to  a judge,  king  or  god.  The 
dinati,  “laws,”  served  as  direction  or  guid- 
ance for  the  judges  to  pass  sentence  on 
each  case  ( Encyclopaedia  biblica,  s.v.  mishpat). 
In  view  of  this  etymology,  it  seems  that 
M.  Gaudefroy-Demombynes  ( Mahomet \ 
449-58,  especially  454-5)  was  correct  when 
he  translatedjyatOTn  al-din  as  “the  day  when 
God  gives  a direction  to  each  human 
being.”  See  also  law  and  the  qur’an. 

The  place  of  the  last  judgment 
The  Qur’an  does  not  identify  explicitly  the 
place  of  the  last  judgment.  The  Compan- 
ions of  the  Prophet  (q.v.;  sahaba ),  his  Fol- 
lowers (tabi'un)  and  later  exegetes  tried  to 
find  hints  which  could  help  to  identify  the 
precise  location.  For  example,  q,  57:13  was 
explained  as  referring  to  Jerusalem  (WasitI, 
Fada’il,  14-6,  no.  14-7)  and  j)  50:41  to  the 
rock  of  Jerusalem  (ibid.,  88-g,  no.  143-5). 
The  need  for  a satisfactory  answer  caused 
the  Muslims  to  search  the  traditions  of 
Judaism  and  Christianity,  since  both  allot- 
ted Jerusalem  a dominant  role  in  eschatol- 
ogy  (q.v.)  and  considered  it  as  the  scene  of 
the  envisioned  end  of  days  (Prawer,  Chris- 


tian attitudes,  314-25).  In  this  context,  it  is 
worth  remembering  that,  at  the  beginning 
of  the  second/eighth  century,  Jerusalem 
was  generally  recognized  in  Muslim  circles 
as  the  third  holy  place  in  Islam  (Kister,  You 
shall  only  set;  Neuwirth,  Sacred  mosque). 
Later,  there  emerged  traditions  of  Jewish 
or  Christian  origin  where  the  connection 
was  made  between  verses  of  the  Qur’an 
pertaining  to  the  end  of  days  and  Jerusa- 
lem: “Nawf  al-Bikall  [the  nephew  of  Ka'b 
al-Ahbar]  reported  to  the  caliph  ‘Abd  al- 
Malik  (r.  65-85/685-705)  that  in  a verse  of 
the  Bible,  God  said  to  Jerusalem  (bayt  al- 
maqdis):  ‘There  are  within  you  six  things: 
my  residence,  my  judgment  place,  my 
gathering  place,  my  paradise,  my  hell  and 
my  balance  (inna  fi  kitdbi  lldhi  l-munazzal 
anna  llahayaqulu:  Jika  sittu  khisdlin,fika 
maqami  wa-hisabi  wa-mahshari  wa-jannati  wa- 
nari  wa-mizanif  ” (WasitI,  Fada’il,  23). 

The  Umayyad  regime  openly  encouraged 
this  view  because  it  gave  them  legitimiza- 
tion to  move  the  Muslim  center  of  worship 
from  Medina  (q.v.),  the  city  of  the  Prophet, 
to  Syria  (q.v.),  which  includes  Jerusalem: 
Mu'awiya  b.  Abl  Sufyan  (d.  60/680),  the 
first  Umayyad  caliph,  propagated  the  use 
of  the  term  “land  of  ingathering  and  res- 
urrection on  judgment  day”  (ard  al-mahshar 
wa-l-manshar)  with  regard  to  Jerusalem 
(WasitI,  Fadd’il,  introduction,  20).  At  that 
time,  the  Muslims  did  not  see  any  harm  in 
absorbing  Jewish  and  Christian  traditions 
(Kister,  Haddithti  ‘an  banl  isra’ll),  particu- 
larly if  the  traditions  reinforced  the  words 
of  the  Qur’an  or  explained  unclear  matters 
(see  ambiguous;  difficult  passages). 

One  of  the  oldest  sources  to  preserve  such 
material  is  the  Tafsir  of  Muqatil  b.  Sulay- 
man  (d.  150/768;  here  it  should  be  noted 
that  ‘Abdallah  M.  Shahata,  the  editor  of 
the  Tafsir,  chose  to  transfer  from  the  text  to 
the  footnotes  these  and  other  traditions 
extollingjerusalem,  since  “most  of  them 
are  israiUyyat”  [Muqatil,  Tafsir,  ii,  513-5],  in 
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spite  of  the  fact  that  they  were  included  in 
the  body  of  the  text  of  three  out  of  the 
four  manuscripts  which  he  had  consulted 
for  his  edition).  Here  are  some  examples  of 
such  traditions:  “God  will  set  his  seat  on 
the  day  of  the  resurrection  upon  the  land 
of  Jerusalem”;  “Jesus  is  destined  to  de- 
scend from  heaven  in  the  land  of  Jerusa- 
lem”; “God  will  destroy  Gog  and  Magog  in 
Jerusalem”;  “The  gathering  of  the  dead 
and  their  resurrection  will  be  in  the  land  of 
Jerusalem”;  “The  sirdt  (the  narrow  bridge 
over  Gehenna)  goes  forth  from  the  land  of 
Jerusalem  to  the  garden  of  Eden  and  hell” 
(see  the  English  translation  of  these  tradi- 
tions in  the  appendix  of  Hasson,  The  Mus- 
lim view  of  Jerusalem).  But  this  tendency 
of  the  early  Islamic  tradition  to  absorb 
Jewish  and  Christian  material  brought 
forth  a reaction.  The  most  vigorous  repre- 
sentative of  this  reaction  is  Ibn  Taymiyya 
(d.  728/1328),  who  attacked  all  the  tradi- 
tions connecting  the  resurrection  day  with 
Jerusalem  (see  his  Qa'ida ). 

The  last  judgment  in  some  previous  religions 
The  Qur’an  supposes  that,  in  genuine 
Judaism  and  Christianity,  the  belief  in  al- 
akhira,  the  resurrection  and  punishment  or 
reward,  formed  a basic  part  of  the  message 
of  Moses  (Musa)  and  Jesus  ('Isa,  q 12:101; 
19:33;  20:14-6;  40:42-3).  The  Muslims  think 
that  the  Jews,  after  “having  perverted 
words  from  their  meanings”  (q  2:75;  4:46; 
5:13,  41;  see  forgery),  removed  the  con- 
cept of  the  resurrection  from  the  Bible 
('Awajl,  al-Hayat  al-akhira,  i,  116-23).  Mus- 
lim tradition  connects  the  punishment 
after  death  in  the  grave  ('adhab  al-qabr)  to  a 
Jewish  source  (Nawawl,  Sharh,  v,  85-6).  It  is 
therefore  worth  reviewing  similar  ideas  in 
previous  religions  and  in  Islam. 

Most  of  the  signs  of  the  hour  (ashrat  al- 
so.'a)  appear  in  the  Hebrew  Bible  and  in 
rabbinic  literature;  these  are  known  as 
hevlei  mashiyyah,  “the  tribulations  preceding 


the  coming  of  the  Messiah”  (Grossman, 
Jerusalem,  295-303).  Some  examples  of  the 
similarities  between  the  qur’anic  and  bibli- 
cal descriptions  of  these  events  are:  the 
vision  of  the  dry  bones  in  Ezekiel  37;  Ya’juj 
and  Ma’juj  (q  21:96)  — the  biblical  Gog 
and  Magog  — “will  swiftly  swarm  from 
every  mound”;  “signs  of  the  hour”  abound 
in  Isa  24;  and  Isa  27:1,  but  especially  27:13, 
"...  the  great  trumpet  shall  be  blown,  and 
they  shall  come  which  were  ready  to  perish 
in  the  land  of  Assyria,  and  the  outcasts  in 
the  land  of  Egypt,  and  shall  worship  the 
lord  in  the  holy  mount  of  Jerusalem,”  bring 
to  mind  al-siir  or  al-naqiir,  particularly  in 
view  of  the  Muslim  explanation  that  al-sur 
is  a horn  (Tirmidhl,  Sahih , iv,  620;  Abu 
Dawud,  ii,  537),  the  traditional  Jewish  sho- 
far.  The  traditions  explaining  that  the  gath- 
ering and  the  last  judgment  must  be  in 
Jerusalem  have  their  origin,  perhaps,  in  this 
verse  and  in  the  midrashim,  the  homiletic  in- 
terpretations of  the  scriptures.  The  blow- 
ing of  the  trumpet,  the  day  of  the  lord,  “a 
day  of  darkness  and  of  gloominess,”  the 
earth  which  shall  quake,  the  heavens  which 
shall  tremble,  and  the  sun  and  the  moon 
which  shall  be  dark  are  mentioned  in  Joel 
2.  The  gathering  of  all  the  heathen  will  be 
in  the  valley  of  Jehoshaphat:  “for  there  will 
I sit  to  judge  all  the  heathen  round  about” 
[Joel  4:12;  see  ahoAmos  5:18-20;  Jeph  1;  Isa 
66:16,  24).  To  explain  the  prevalence  of 
such  imagery,  H.  Gressmann  ( Ursprung ) 
claimed  one  century  ago  that  there  circu- 
lated, among  many  ancient  peoples  in  the 
epoch  of  the  prophets  of  Israel,  prophecies 
about  disasters  (earthquakes,  fires  and  vol- 
canoes...) which  would  destroy  the  world 
and  about  a paradise  with  rivers  of  milk, 
honey  and  fresh  water. 

In  the  Book  of  Daniel  12:2,  which  re- 
tained a Persian  influence  and  was  very 
popular  in  the  first  century  of  Islam  since 
many  Muslims  wanted  to  know  the  exact 
date  of  the  last  judgment,  there  appears 
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the  idea  of  the  resurrection  and  of  ever- 
lasting life  for  some  and  everlasting  shame 
and  contempt  for  others.  S.  Shaked  and 
W.  Sundermann  (Eschatology)  very  clearly 
show  Zoroastrian  and  Manichean  influ- 
ences on  eschatological  material  within 
Second  Temple  Judaism,  Christianity 
and,  later,  on  Islam.  M.  Gaudefroy- 
Demombynes  [Mahomet,  405)  claimed  that, 
in  the  period  of  the  emigration  (q.v.;  hijra) 
to  Medina,  the  qur’anic  verses  stopped 
reporting  about  the  punishment  of  sinners 
on  earth  and  began  to  mention  the  last 
judgment.  While  a similar  sequence  has 
been  suggested  for  the  Hebrew  Bible,  there 
is  no  consensus  on  this  matter  among 
scholars  of  the  Qur’an. 

In  the  New  Testament,  the  Revelation  of 
John  contains  many  elements  of  the  resur- 
rection, but  they  do  not  resemble  the 
qur’anic  scheme.  Gibb  [Mohammedanism, 
26-7)  is  certain  that  the  doctrine  of  the  last 
judgment  in  the  Qur’an  was  derived  from 
Christian  sources,  especially  from  the  writ- 
ings of  the  Syriac  Christian  Fathers  and 
monks  (see  syriac  and  the  qur’an; 
monasticism  and  monks).  Tor  Andrae, 
who  devoted  considerable  attention  to  pos- 
sible Christian  antecedents  (see  esp.  Der 
Ursprung  des  Islams  und  das  Cristentum),  finds 
expression  of  the  idea  that  nobody  can 
determine  the  date  of  the  last  hour  in 
Mark  13:32.  Only  God  knows  about  that 
day  or  hour.  Finally,  many  last  judgment 
scenes  appear,  with  some  modifications,  in 
early  Christian  apocalypses  (Maier,  Staging 
the  gaze).  Although  the  “beast”  in  Hermas 
vision  4,  which  represents  a coming  perse- 
cution, or  the  “leviathan”  in  Isaiah  27:1, 
which  represents  evil  powers,  are  reminis- 
cent of  the  dabba  in  q 27:82  which  became 
one  of  the  “signs  of  the  hour”  (ashrat  al- 
saca),  Annemarie  Schimmel  correctly  as- 
serts that  “the  Koranic  descriptions  of 
Judgment  and  Hell  do  not  reach  the  fantas- 


tic descriptions  of,  for  example,  Christian 
apocalyptic  writing.” 

Isaac  Hasson 
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Laudation 

The  act  or  instance  of  praising  or  extol- 
ling, the  object  of  such  praise  often  being 
God.  More  precisely,  laudation  (hamd)  in 
the  qur’anic  context  refers  to  the  specihc 
formulaic  phrase  “praise  belongs  to  God” 
(al-hamdu  li-llah),  which  occurs  twenty-four 
times  in  the  Qur’an.  Perhaps  the  most  sig- 
nificant instance  of  this  formulaic  phrase 
appears  in  the  opening  chapter  of  the 
Qur’an  (see  fatiha),  directly  following  the 
basmala  (q.v.).  Here  (i.e.  q 1:2),  in  the  very 
first  line  of  the  Qur’an,  the  phrase  is  asser- 
tive ( insha’i,  see  form  and  structure  of 
the  qur’an;  language  and  style  of  the 
qur’an)  in  its  use,  as  the  one  uttering  it 
creates  a verbal  expression  of  the  actual 
praise  (q.v.)  he  directs  toward  God.  Given 
its  prominent  position  in  the  text,  this  in- 
stance of  lauding  God  becomes  an  essen- 
tial and  vital  act  for  those  who  believe,  a 
trial  (q.v.)  and  test  for  those  who  submit 
(see  faith;  belief  and  unbelief).  In  addi- 
tion to  this  formulaic  phrase,  there  are 
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several  rhetorical  variations  of  hamd  that 
also  point  to  the  act  of  commending  one’s 
lord  (q.v.),  which  occur  in  twenty-one  other 
qur’anic  verses. 

According  to  al-Tabari  (d.  310/923; 

Tafslr,  i,  136),  the  phrase  “praise  belongs 
to  God”  means  that  gratitude  belongs  en- 
tirely to  God  alone  for  all  the  generous  gifts 
he  has  bestowed  upon  his  servants  (see 

GRATITUDE  AND  INGRATITUDE;  GIFT- 
GIVING; servant).  Praise  may  not  be  di- 
rected to  anything  that  might  be  wor- 
shipped besides  him  nor  to  anything  he  has 
created  (see  creation;  worship).  Not 
only  the  praising  of  the  speaker,  but  all 
possible  praising  belongs  to  God  alone. 
Only  God  has  the  power  to  give  his  cre- 
ation the  sustenance,  nourishment  and  the 
means  through  which  one  can  achieve  eter- 
nal salvation  (q.v.;  see  also  eternity; 
blessing;  grace).  No  one  has  the  right  to 
claim  or  demand  what  God  freely  gives;  for 
this  reason  alone  all  praise  belongs  to  him. 
In  the  revelatory  proclamation  (see  reve- 
lation and  inspiration),  all  praisewor- 
thiness proceeds  from  him  and  to  him  it 
must  return. 

The  exegetical  literature  (see  exegesis  of 
the  qur’an:  classical  and  medieval) 
debates  the  rather  intricate  relationship  be- 
tween hamd,  “praise,”  shukr,  “gratitude,” 
and  other  forms  of  exaltation  (for  subhana 
llahi,  see  glorification  of  god).  Some 
traditions  suggest  that  by  giving  praise  to 
God  one  is  thanking  him  for  all  he  has 
given;  others  say  praise  means  expressing 
one’s  subservience  (al-istikhdha)  or  one’s 
commendation  (thand)  to  him.  Others 
assert  a more  qualitative  difference  be- 
tween praising  and  thanking:  when  one 
praises  God  one  praises  him  for  his  most 
beautiful  names  and  attributes  (see  god 
and  his  attributes),  but  when  one  thanks 
him,  one  is  thanking  him  for  his  munifi- 
cence and  favors.  However  that  debate  is 
decided,  God  orders  his  servants  to  extol 


him  in  terms  befitting  him.  Praise  belongs 
to  him  for  all  things,  both  beneficial  and 
painful  (see  also  good  and  evil). 

Kathryn  Kueny 

Bibliography 

Primary:  Tabari,  Tafsu,  ed.  Shakir. 

Secondary:  A.  Giese  and  A.K.  Reinhart,  Shukr, 
in  Ef,  ix,  496-8;  H.E.  Kassis,  A concordance  of  the 
Qur’an , London  1983;  Lane;  D.B.  MacDonald, 
Hamdala,  in  r.f,  iii,  122-3;  Pickthall. 

Laughter 

Sound  and/or  facial  expressions  generally 
indicative  of  merriment.  Laughter  does 
not  figure  prominently  in  the  Qur’an:  verb 
forms  and  participles  derived  from  d-h-k 
occur  just  ten  times  compared  to  a stun- 
ning 179  appearances  of  its  synonymous 
Hebrew  cognates  s-’-h-q/s-h-q  in  the 
Hebrew  Bible.  B-s-m  for  smiling  appears 
just  once  and  never  the  onomatopoetic 
q-h-q-h  for  strong  laughter  (an  Arabic  root 
form  which,  incidentally,  more  or  less 
reverses  and  doubles  the  western  Semitic 
onomatopoetic  *-h-q  from  which  the  vari- 
ous triliterals  for  laughter  seem  to  be 
derived).  Laughter  in  the  Qur’an  usually 
expresses  disbelief  in  God  and  his  mes- 
sages/messengers (q  11:71;  43:47;  53:60;  see 

BELIEF  AND  UNBELIEF;  MESSENGER).  This  is 

also  apparent  when  the  unbelievers  laugh 
at  and  mock  the  believers  (q  23:110;  83:29). 
Laughter  is  thus  closely  linked  with  the 
subject  of  mockery  (q.v.).  Only  once  does  it 
express  harmless  amusement  (q  27:19)  and 
twice  joy  (q  9:82;  80:39;  see  joy  and 
misery).  But  while  the  joyful  laughter  of 
hypocrites  (see  hypocrites  and  hypoc- 
risy) who  stay  behind  instead  of  fighting 
(q.v.)  for  God’s  cause  (see  jihad;  path  or 
way)  signals  a sinful  disobedience  (q.v.) 
that  equals  disbelief,  the  laughing  faces  of 
those  who  achieved  paradise  (q.v.)  are  the 
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reward  of  dutiful  belief  (see  reward  and 
punishment). 

The  references  to  laughter  predominandy 
reflect  the  initial  experience  of  Muham- 
mad as  well  as  any  other  prophet  (as 
attested  by  similar  references  to  laughter 
and  mockery  in  the  Hebrew  Bible;  see 
prophets  and  prophethood):  their  mes- 
sage is  derided.  The  qur’anic  message 
counters  this  derision  with  eschatological 
threats  (see  eschatology).  The  last  judg- 
ment (q.v.)  will  bring  a reversal  of  fate  (q.v.) 
and  those  who  laughed  sinfully  will  cry 
(q  9:82;  see  weeping)  and  be  laughed  at  by 
the  believers  (q  83:34;  for  a similar  threat 
of  reversal  in  the  New  Testament,  see 
Luke  6:25;  for  a corresponding  prediction 
regarding  mockery  in  the  Qur’an,  see 
Q.9:79)- 

To  explicate  these  overriding  assessments, 
several  verses  and  exegetical  statements 
merit  more  detailed  comments.  First  of  all, 
the  Qur’an  never  categorically  condemns 
laughter  as  such.  Pellat’s  (Seriousness,  354) 
interpretation  of  Q 9:82  is  clearly  mistaken: 
the  laughing  hypocrites  will  be  punished 
with  prolonged  crying  for  staying  behind, 
not  simply  for  laughing.  The  only  verse  to 
suggest  that  crying  might  generally  be 
more  appropriate  than  laughing  is 
0 53:57'62:  “The  approaching  (hour)  is 
imminent.  None  but  God  can  avert  it.  Do 
you  wonder  at  this  news  and  laugh  and  will 
you  not  weep?  You  are  raising  your  heads 
proudly  [or,  amusing  yourselves:  wa-antum 
samiduna ] . Prostrate  yourselves  before  God 
and  worship!”  Here  (q  53:60),  it  may  be 
argued,  it  is  not  just  the  surprised  laughter 
of  disbelief  in  the  last  judgment  that  is 
inappropriate,  but  laughter  in  general,  as 
opposed  to  crying  (Ammann,  Vorbild  und 
Vernunft,  78).  This  can  be  interpreted  as 
recommending  a serious  and  more  speci- 
fically pious  attitude  towards  life  instead  of 
godless  frivolity  (see  piety).  But  it  remains 
open  to  debate  whether,  first,  the  recom- 


mendation holds  true  beyond  the  very 
moment  of  speaking  or  the  limited  period 
during  which  the  revelation  expected  the 
end  of  the  world  to  happen  at  any  moment 
(see  apocalypse;  revelation  and  inspi- 
ration); and,  second,  whether  weeping 
should  be  limited  to  times  of  prayer  (in  the 
moderate  sense  of  “There  is  a time  for 
weeping  and  a time  for  laughing,”  Eccles 
3:4)  or  cultivated  as  much  as  possible.  The 
latter,  rather  extreme  literalist  view  — that 
weeping  should  be  cultivated  as  much  as 
possible  — was  taken  by  the  ascetic  “weep- 
ers” (bakka),  those  mystics  who  denounced 
laughter  and  shed  many  tears  during  their 
devotional  exercises  (Meier,  Bakka’;  see 
sufism  and  the  qur’an;  prayer).  The 
minimalist  view  that  at  least  prayer  is 
certainly  not  a time  for  laughing  - found 
acceptance  in  several  law  schools  (‘Abd  al- 
Razzaq,  Musannaf,  i,  nos.  3760-8  and 
3770-8;  Ibn  Abl  Shayba,  Musannaf,  i,  387  f.; 
see  law  and  the  qur’an). 

The  eschatological  contempt  for  this 
world  betrayed  by  q 53:60  and  best  at- 
tested by  its  dismissal  as  mere  play  and 
amusement  in  Q 6:32  flourished  in  pious 
circles  and  especially  among  early  ascetics 
who  provided  numerous  dicta  against 
laughter  (Ammann,  Vorbild  und  Vernunft, 

74  f.),  some  of  which  found  their  way  into 
hadlth  collections  and  qur’anic  exegesis 
(see  asceticism;  hadIth  and  the  qur’an; 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval).  Thus,  the  “small”  and  “big” 
(i.e.  sin)  of  q 18:49  could  be  interpreted  as 
laughter,  or  as  smiling  and  laughing,  re- 
spectively (Tabari,  TafsTr,  ad  q 18:49;  see 
sin,  major  and  minor).  But  if  such  arbit- 
rary embellishments  are  discounted,  the 
one  instance  of  qur’anic  reserve  against 
laughter  that  is  open  to  exegetical  general- 
ization is  a far  cry  from  the  Bible’s  uncon- 
ditional loathing  ( Eccles  7:6;  James  4:g;  Sir 
21:20;  Eccles  2:2;  Eph  5:4;  and,  most  instruc- 
tive by  comparison,  Luke  6:25). 
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(4  53:60  is  remarkable  for  another  aspect 
that  often  goes  unnoticed:  it  reflects  the 
popular  conception  already  attested  in  pre- 
Islamic  Arabian  poetry  (see  poetry  and 
poets;  pre-islamio  Arabia  and  the 
qur’an)  that  laughter  is  caused  by  surprise 
(ta'ajjub).  Much  later  medical  and  philo- 
sophical theories  of  laughter  based  on  this 
conception  seem  to  be  indebted  to  theolog- 
ical debates  rather  than  Greek  authors 
(Ammann,  Vorbild  und  Vernunft,  14-9;  see 

THEOLOGY  AND  THE  QUR’AN;  MEDICINE 
AND  THE  QUR’AN;  PHILOSOPHY  AND  THE 

qur’an).  The  debates  were  triggered  by 
two  verses.  In  q 11:71-4,  God’s  messengers 
reassure  a frightened  Abraham  (q.v.);  his 
wife  Sara  laughs,  is  told  that  she  will  give 
birth  to  Isaac  (q.v.;  Ishaq)  and  Jacob  (q.v.; 
Ya'qub)  and,  being  old,  she  wonders  at  this 
strange  thing  (shay’  ‘ajib).  Her  surprise,  in 
turn,  is  called  into  question  by  the  messen- 
gers: “Do  you  wonder  (ta’jablna)  at  God’s 
command?”  This  is  one  of  the  rare  exam- 
ples where  doubt  (q.v.)  in  a prophetic  mes- 
sage is  noted,  but  not  condemned  as  sinful. 
The  chronology  of  the  biblical  version  of 
the  story  ( Gen  18:10-5),  in  which  Sara 
laughs  after  she  hears  the  lord’s  announce- 
ment, makes  clear  the  reason  for  Sara’s 
laughter:  she  is  surprised  at  the  idea  of 
giving  birth  at  her  age.  But  Muslim  com- 
mentators, beginning  with  Muhammad’s 
cousin  Ibn  'Abbas  (d.  68/686-8),  were 
faced  with  a text  that  has  Sara  laughing 
before  she  even  knows  what  to  laugh  at. 
There  were  three  solutions  to  this  problem 
(Ammann,  Vorbild  und  Vernunft,  ig  f.;  Tabari, 
Tafslr  and  TabarsI,  Majma \ ad  q 11:71): 
some  exegetes  restored  the  Bible’s  se- 
quence and  meaning,  others  identified  an 
earlier  reason  for  surprised  or  joyful  laugh- 
ter, while  a third  group  claimed  that  dahikat 
here  actually  means  hadat  - she  menstru- 
ated (see  menstruation).  The  last  opinion 
is  not  supported  by  sound  philological  evi- 
dence and  seems  particularly  ill-advised 
since  there  is  no  reason  for  surprise  if  Sara 


had  already  menstruated  before  she  is  told 
she  will  give  birth,  but  it  has  been  duly 
cited  by  lexicographers  ever  since  its  initial 
proposal.  The  etymological  message  of  the 
biblical  story  - - Isaac  (Ishaq)  takes  his 
name  from  his  parents’  laughter  is  clear 
in  Hebrew,  but  not  in  Arabic,  and  thus 
escaped  Muslim  commentators.  The  loss 
of  this  detail  need  not  be  greatly  regretted 
since  the  value  of  this  folk  etymology  has 
been  doubted  anyway:  the  name  Ishaq  is 
probably  of  theophoric  origin  and  ex- 
pressed the  wish  that  God  should  either 
laugh,  that  is,  welcome  the  new-born  or 
grown-up  bearer  of  the  name,  or  make 
him  laugh,  that  is,  happy. 

This  leads  to  q 53:36-44,  which  contains 
the  only  theological  statement  about  laugh- 
ter in  the  Qur’an  (q  53:43-4).  It  portrays 
God  as  the  creator  or  ultimate  cause  of 
laughter  and  weeping:  “Was  it  not  prophe- 
sied to  him  what  is  [said]  in  the  scrolls  (q.v.) 
of  Moses  (q.v;  Musa)  and  Abraham  [. . .] 
that  God  is  the  end  [of  all] , and  that  it  is 
he  who  causes  to  laugh  and  to  weep 
(adhaka  wa-abka),  and  that  it  is  he  who 
causes  to  die  and  to  live  (amata  wa-ahya )?" 

It  is  in  the  context  of  God’s  primordial  and 
eschatological  roles  of  creator  and  termi- 
nator that  God  is  credited  with  causing 
woman  and  man  to  laugh  and  to  weep  (see 
creation;  freedom  and  predestina- 
tion). The  verses,  in  fact,  summarize  how 
human  destiny  (q.v.)  must  be  interpreted 
from  the  point  of  view  of  salvation  history 
(see  history  and  the  qur’an;  salva- 
tion). The  joy  and  grief  expressed  by 
laughter  and  tears,  corresponding,  in  the 
final  analysis,  to  life  (q.v.)  and  death  (see 
death  and  the  dead),  are  both  sent  by 
God.  The  exact  wording  conspicuously 
reverses  the  internal  sequence  of  the  two 
pairs:  laugh  — weep,  die  - live  (see  pairs 
and  pairing).  There  is  more  to  this  than 
just  the  formal  exigency  of  rhymed  prose 
(q.v.;  saj').  Ending  on  a note  of  hope  (q.v.), 
the  final  ahya  suggests  that  the  creator  both 
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causes  people  to  live  in  this  world  and  re- 
vives them  in  the  hereafter,  that  is,  finally 
raises  them  from  the  dead.  This  may  mean 
that  at  least  believers  have  more  reason  to 
laugh  than  to  weep,  and  it  certainly  invali- 
dates the  maximalist  reading  of  the  end  of 
q 53:60-2  (mentioned  above),  which  would 
like  to  ride  out  laughter  completely.  For 
Muslim  commentators,  the  theological 
question  posed  by  this  verse  was  whether 
God  literally  creates  human  laughter  and 
weeping  or  only  the  reasons  for  it,  such  as 
joy  and  grief.  The  latter  explanation  was 
promoted  by  Mu'tazills  (q.v.)  bent  on  de- 
fending free  will  against  the  determinist 
causative  phrasing  of  the  verse.  But  there 
was  one  concession:  irresistible  laughter  is 
God-sent  laughter;  thus  the  involuntary  act 
is  interpreted  as  willed  by  God  (Ammann, 
Vorbilcl  und  Vernunft,  21  f.;  Tabari,  Tafsir; 
TabarsI,  Majma Razi,  Tafsir  ad  q 53:43). 

In  the  Qur’an  (as  opposed  to  the  biblical 
portrayal),  God  is  never  portrayed  as 
laughing,  but  in  several  hadiths  he  is  (see 
Gimaret,  Dim  a I’image  de  I’homme,  265-79). 
This  portrayal  also  sparked  theological 
objections,  this  time  against  the  implied 
anthropomorphism  (q.v.).  One  of  the 
more  fascinating  arguments  jointly  refutes 
God’s  laughter  and  surprise  by  pointing 
out  that  only  someone  who  originally  did 
not  know  could  wonder  and  laugh  at  some- 
thing - whereas  God  is  all-knowing  (see 
god  and  his  attributes).  Surprise  and 
laughter  here  and  elsewhere  are  both  seen 
as  prerogatives  of  humans  and  linked  with 
their  rational  faculties  (Ammann,  Vorbild 
und  Vernunft,  42  f.  and  26  f.;  Lecomte,  Traite 
des  divergences,  235  f.;  Zamakhsharl,  Kashshaf 
ad  <4  37:12;  see  intellect). 

The  perplexing fa-tabassama  ddhikan  min 
qawliha  of  q.  27:19  is  probably  best  under- 
stood as  “he  [Solomon]  smiled  amused  at 
her  [the  ant’s]  word”  (Ammann,  Vorbild  und 
Vernunft,  9 f.;  see  solomon;  animal  life). 
But  it  may  also  reflect  a long-standing  rule 
of  Near  Eastern  etiquette  attested  by 


Christian,  Persian  and  also  pre-Islamic 
Arabic  sources  (see  e.g.  the  verse  by  Aws 
b.  Hajar  about  women  who  “laugh  but 
smilingly,”  mayadhakna  ilia  tabassuman ).  This 
rule  of  cultured  laughter  subdued  to  a 
mere  smile  was  later  attributed  to  the 
Prophet  (Ammann,  Vorbild  und  Vernunft, 
88-109  and  47-61).  There  is  no  reason  to 
believe  that  the  hadlth  in  question  was  not 
fabricated.  But  it  constitutes  a respectable 
compromise  between  the  Prophet’s  well- 
attested  loud  laughter  in  some  instances 
and  his  ominous  warning  that  “If  you 
knew  what  I know,  you  would  laugh  little 
and  weep  much!”  (Ammann,  Vorbild  und 
Vernunft,  48  and  65-68). 

Ludwig  Ammann 
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Law  and  the  Qur’an 

The  Qur’an  has  a curious  function  in 
Islamic  law.  It  is  doubtless  considered  the 
first  and  foremost  of  the  four  major 
sources  of  the  law  (i.e.  the  sharl’a).  Yet  in 
substantive  legal  terms  and  in  comparison 
with  the  full  corpus  of  the  shan’a,  the 
Qur’an  provides  a relatively  minor  body  of 
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legal  subject  matter,  although  a few  of  the 
most  central  rulings  that  govern  the  life  of 
Muslim  society  and  the  individual  (see 

COMMUNITY  AND  SOCIETY  IN  THE  QUR’AN; 

ethics  and  the  qur’an)  are  explicitly 
stated  in  it,  or  derived  from  one  or  another 
of  its  verses.  The  centrality  of  the  Qur’an 
in  the  shan'a  stems  more  from  theological 
and  intellectual  considerations  of  the  law 
and  less  from  its  ability  to  provide  substan- 
tive legal  subject  matter  (see  theology 
AND  THE  qur’an). 

The  early  legal  history  of  the  text 
While  it  is  true  that  the  Qur’an  is  primarily 
a book  of  religious  and  moral  prescrip- 
tions, there  is  no  doubt  that  it  encompasses 
pieces  of  legislation  strictly  defined.  In  pro- 
pounding his  message,  the  Prophet  wished 
to  break  away  from  pre-Islamic  Arabian 
values  and  institutions,  but  only  insofar  as 
he  needed  to  establish,  once  and  for  all,  the 
foundations  of  the  new  religion  (see  islam; 
PRE-ISLAMIC  ARABIA  AND  THE  QUr’an). 
Pragmatically,  he  could  not  have  done 
away  with  all  the  social  practices  and  insti- 
tutions that  had  prevailed  prior  and  up  to 
his  time.  Among  the  multitude  of  exhorta- 
tions (q.v.)  and  prescriptions  found  in  the 
Qur’an,  there  are  a good  number  of  legal 
and  quasi-legal  stipulations.  Thus  legisla- 
tion was  introduced  in  select  matters  of 
ritual  (see  ritual  and  the  qur’an),  alms- 
tax  (see  almsgiving;  taxation),  property 
(q.v.)  and  treatment  of  orphans  (q.v.), 
inheritance  (q.v.),  usury  (q.v.),  consumption 
of  alcohol  (see  intoxication;  wine), 
marriage,  separation,  divorce  (see  mar- 
riage and  divorce),  sexual  intercourse 
(see  sex  and  sexuality),  adultery  (see 
ADULTERY  AND  FORNICATION),  theft  (q.V.) 
and  homicide  (see  murder;  bloodshed). 

Medieval  Muslim  jurists  and  modern 
scholars  seem  to  agree  that  the  Qur’an 
contains  some  five  hundred  verses  with 
explicitly  legal  content.  In  comparison  with 


the  body  of  qur’anic  material  as  a whole, 
the  legal  verses  appear  rather  exiguous, 
conveying  the  impression  that  the  Qur’an’s 
preoccupation  with  legal  matters  is  nothing 
more  than  incidental.  At  the  same  time,  it 
has  frequently  been  noted  by  Islamicists 
that  the  Qur’an  often  repeats  itself  both 
literally  and  thematically.  If  we  accept  this 
to  be  the  case,  it  would  mean  that  the  rela- 
tive size  of  the  legal  subject  matter,  where 
repetition  rarely  occurs,  is  larger  than  pre- 
viously thought.  And  if  we  consider  the 
fact  that  the  average  length  of  the  legal 
verse  is  twice  or  even  thrice  that  of  the 
average  non-legal  verse,  it  is  not  difficult  to 
argue  that  the  Qur’an  contains  no  less  legal 
material  than  does  the  Torah,  which  is 
commonly  known  as  “The  Law”  (Goitein, 
The  birth-hour,  24).  Therefore,  while 
qur’anic  law  constitutes  a relatively  minor 
part  of  the  sharTa,  the  Qur’an,  in  and  by 
itself,  is  no  less  legalistic  than  the  Torah. 

The  law  of  the  Torah,  Gospel  and  Qur’an 
This  affirmation  of  significant  legal  con- 
tent in  the  Qur’an  is  crucial  since  it  goes 
against  conventional  wisdom,  which  asserts 
that  the  Qur’an  acquired  legal  importance 
for  early  Muslims  only  toward  the  end  of 
the  first  century  a.h.  (ca.  720  c.e.).  Even  in 
Mecca  (q.v.),  the  Prophet  already  thought 
of  the  community  he  aimed  to  create  in 
terms  of  a political  and  social  unit  (see 
politics  and  the  qur’an;  social 
relations).  This  explains  his  success  in 
organizing  the  Arab  and  Jewish  tribes  (see 

TRIBES  AND  CLANS;  JEWS  AND  JUDAISM; 

arabs)  in  a body  politic  immediately  after 
arriving  in  Medina  (q.v.).  The  constitution 
that  he  drafted  in  this  city  betrays  a mind 
very  familiar  with  formulaic  legal  docu- 
ments, a fact  that  is  hardly  surprising  in 
light  of  the  legal  thrust  of  the  Qur’an  and 
the  role  he  had  played  as  an  arbitration 
judge  ( hakam , see  justice  and  injustice; 
muhammad).  In  Medina,  he  continued  to 
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play  this  role  for  some  time,  relying  in  his 
decisions,  so  it  seems,  on  customary  law 
and  tribal  practices  hitherto  prevailing.  But 
from  the  Qur’an  we  learn  that  at  a certain 
point  of  time  after  his  arrival  in  Medina 
the  Prophet  came  to  think  of  his  message 
as  one  that  carried  with  it  the  law  of  God, 
just  as  did  the  Torah  (q.v.)  and  the  Gospel 
(q.v.).  Sura  5,  revealed  at  Medina,  marshals 
a list  of  commands,  admonitions  and  ex- 
plicit prohibitions  concerning  a great  vari- 
ety of  issues,  from  eating  swine  meat  to 
theft  (see  food  and  drink;  lawful  and 
unlawful;  prohibited  degrees; 
boundaries  and  precepts).  References  to 
the  Jews  and  Christians  (see  Christians 
and  Christianity),  and  their  respective 
scriptures  recur  throughout.  In  0.5:43  God 
asks,  with  a sense  of  astonishment,  why  the 
Jews  resort  to  Muhammad  in  his  capacity 
as  a judge  “when  they  have  the  Torah 
which  contains  the  judgment  (q.v.)  of 
God.”  The  Qur’an  continues:  “We  have 
revealed  the  Torah  in  which  there  is  guid- 
ance and  light  (q.v.),  by  which  the  prophets 
who  surrendered  [to  God]  judged  the  Jews, 
and  the  rabbis  and  priests  judged  by  such 
of  God’s  scriptures  (see  book)  as  they  were 
bidden  to  observe”  (0  5:44).  In  0 5:46,  the 
Qur’an  addresses  the  Christians,  saying  in 
effect  that  God  sent  Jesus  (q.v.)  to  conhrm 
the  prophethood  (see  prophets  and 
prophethood)  of  Moses  (q.v.),  and  the 
Gospel  to  reassert  the  “guidance  and 
advice”  revealed  in  the  Torah.  “So  let  the 
people  of  the  Gospel  judge  by  that  which 
God  had  revealed  therein,  for  whosoever 
judged  not  by  that  which  God  revealed: 
such  are  sinners”  (q.  5:47). 

This  is  sufficient  to  show  that  the  Prophet 
not  only  considered  the  Jews  and  Chris- 
tians as  possessing  their  own  divine  law  but 
also  as  bound  by  the  application  of  this 
law.  If  the  Jews  and  Christians  each  have 
their  own  law,  then  what  about  Muslims? 
The  Qur’an  here  does  not  shirk  from  giv- 


ing an  explicit  answer:  “We  have  revealed 
unto  you  the  book  (viz.  the  Qur’an)  with 
the  truth,  confirming  whatever  scripture 
was  before  it. . . so  judge  between  them  by 
that  which  God  had  revealed,  and  do  not 
follow  their  desires  away  from  the  truth... 
for  we  have  made  for  each  of  you  (i.e.  Muslims, 
Christians  and  Jews)  a law  and  a normative 
way  to  follow.  If  God  had  willed,  he  would 
have  made  all  of  you  one  community” 

(Q.  5:48).  But  God  did  not  wish  to  do  so, 
and  he  thus  created  three  communities 
with  three  sets  of  laws,  so  that  each  com- 
munity could  follow  its  own  law.  And  like 
the  Christians  and  Jews,  the  Prophet  is 
again  commanded  (repeatedly  throughout 
the  Qur’an)  to  judge  by  what  God  revealed 
to  him,  for  “who  is  better  than  God  in 
judgment?”  (£5:49-5°)- 
Sura  5,  or  at  least  verses  42-50  therein, 
seems  to  have  been  precipitated  by  an  inci- 
dent in  which  certain  Jewish  tribes  resorted 
to  the  Prophet  to  adjudicate  among  them. 
It  is  unlikely  that  such  an  event  would  have 
taken  place  any  later  than  5 a.h.,  since  the 
repeated  references  to  rabbis  implies  a con- 
text of  time  when  there  remained  a sub- 
stantial Jewish  presence  in  Medina,  which 
could  not  have  been  the  case  after  this 
date.  Be  that  as  it  may,  the  incident  seems 
to  have  marked  a turning  point  in  the 
career  of  the  Prophet,  and  from  that 
point  on  he  began  to  think  of  his  religion 
as  one  that  should  afford  the  Muslim 
community  a set  of  laws  separate  from 
those  of  other  religions.  This  may  also 
account  for  the  fact  that  it  is  in  Medina 
that  the  overwhelming  bulk  of  qur’anic 
legislation  occurred  (see  chronology 
AND  THE  Qur’an;  OCCASIONS  OF 

revelation). 

Muhammad  and  the  caliphs  and  the  law 
Although  the  Qur’an  did  not  provide  Mus- 
lims with  an  all-encompassing  system  of 
law,  the  evidence  suggests  that  the  Prophet 
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was  strongly  inclined  to  move  in  that  direc- 
tion. This  inclination  finds  eloquent  testi- 
mony in  the  stand  of  the  Qur'an  on  the 
matter  of  the  consumption  of  date-  and 
grape-wine.  In  the  Meccan  phase,  wines 
were  obviously  permitted:  “From  date- 
palm  and  grapes  you  derive  alcoholic 
drinks,  and  from  them  you  make  good  live- 
lihood (rizqan  hasanan).  Lo!  therein  is  in- 
deed a portent  for  people  who  have  sense” 
(q  16:67).  In  Medina,  the  position  of  the 
Qur’an  changes,  expressing  a growing  dis- 
trust toward  alcoholic  beverages.  “They 
ask  you  (viz.  Muhammad)  about  wine 
(khamr)  and  gambling  (q.v.;  maysir).  Say: 

‘In  both  there  is  sin  (see  sin,  major  and 
minor),  and  utility  for  people’  ” (q  2:219). 
The  sense  of  aversion  increases  further: 

“O  you  who  believe  (see  belief  and 
unbelief),  do  not  come  to  pray  when  you 
are  drunken,  till  you  know  what  you  utter” 
(q 4:43)-  Here,  one  observes  a provisional 
prohibition  against  the  consumption  of 
alcohol  only  at  times  when  Muslims  in- 
tended to  pray  (see  prayer).  Finally,  a cat- 
egorical command  is  revealed  in  Q 5:90-1, 
whereby  Muslims  are  to  avoid  alcohol, 
games  of  chance  (see  divination; 
foretelling)  and  idols  altogether  (see 

IDOLS  AND  IMAGES;  IDOLATRY  AND  IDOL- 
ATERS). It  is  interesting  that  the  final,  deci- 
sive stand  on  alcohol  occurs  in  sura  5 which, 
as  we  have  seen,  marks  a turning  point  in 
the  legislative  outlook  of  the  Prophet. 

This  turning  point,  however,  should  not 
be  seen  as  constituting  an  entirely  clean 
break  from  the  previous  practices  of  the 
Prophet,  for  he  already  played  the  role  of  a 
judge,  both  as  a traditional  arbitrator  as 
well  as  a prophet.  The  turning  point  only 
marked  the  beginning  of  a new  process 
whereby  all  events  affecting  the  nascent 
Muslim  community  had  therefore  to  be 
adjudicated  according  to  God’s  law,  whose 
agent  was  none  other  than  the  Prophet. 
This  is  clearly  attested  to  not  only  in  the 


Qur’an  but  also  in  the  so-called  Constitu- 
tion of  Medina,  a document  whose  au- 
thenticity can  hardly  be  contested. 

That  all  matters  should  have  been  subject 
to  the  divine  and  prophetic  decree  must 
not  be  taken  to  mean  that  all  the  old  prob- 
lems encountered  by  the  Prophet  were 
given  new  solutions.  Although  a historical 
record  of  this  early  period  is  lacking  in 
credibility  (see  history  and  the  qur’an; 
hadIth  and  the  qur’an),  we  may  assert 
that,  with  the  exception  of  what  may  be 
called  the  qur’anic  legal  reform,  the 
Prophet  generally  followed  existing  pre- 
Islamic  Arab  practices.  Indeed,  one  might 
argue  that  while  these  practices  constituted 
the  bulk  of  prevalent  norms,  the  qur’anic 
legislation  constituted  nothing  more  than  a 
supplement.  It  was  not  until  later  that  pre- 
Islamic  Arab  practices  were  Islamicized  by 
their  inclusion  under  the  rubric  of  pro- 
phetic sunna  (q.v.). 

Before  the  prophetic  sunna  came  to  play 
an  important  role  in  the  law,  and  even 
while  the  conquests  were  underway  and 
Medina  was  still  the  capital,  there  were 
mainly  two  sets  of  laws  on  the  basis  of 
which  the  leaders  of  the  nascent  Muslim 
community  modeled  their  conduct, 
namely,  pre-Islamic  Arab  customary  law 
and  the  Qur’an.  The  former  was  by  and 
large  the  only  “system”  of  law  known  to 
the  conquerors,  while  the  latter  contained 
and  symbolized  the  mission  in  whose  name 
these  conquerors  were  fighting  (q.v.;  see 
also  expeditions  and  battles).  The  im- 
portance of  the  Qur’an  and  its  injunctions 
for  the  early  Muslims  can  hardly  be  over- 
stated. Early  Monophysite  sources  inform 
us  that  when  Abu  Bakr,  the  first  caliph 
(q.v.;  d.  13/634),  deployed  his  armies  to 
conquer  Syria  (q.v.),  he  addressed  his  gen- 
erals with  the  following  words:  “When  you 
enter  the  land,  kill  neither  old  man  nor 

child Establish  a covenant  with  every 

city  and  people  who  receives  you,  give 
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them  your  assurances  and  let  them  live 
according  to  their  laws....  Those  who  do 
not  receive  you,  you  are  to  fight,  conduct- 
ing yourselves  carefully  in  accordance  with 
the  ordinances  and  upright  laws  trans- 
mitted to  you  from  God,  at  the  hands  of 
our  Prophet”  (Brock,  Syriac  views,  12,  200; 
see  war).  It  is  interesting  to  observe  that  in 
this  passage  the  reference  to  the  Qur’an  is 
unambiguous,  although  one  is  not  entirely 
sure  whether  or  not  the  “upright  laws” 
might  refer  in  part  to  legal  ordinances 
other  than  those  laid  down  in  the  Qur’an. 
But  even  more  interesting  is  the  contrast 
drawn  between  the  laws  of  the  conquered 
nations  and  the  law  transmitted  from  God 
through  the  Prophet.  Abu  Bakr’s  orders  to 
allow  the  mainly  Christian  inhabitants  of 
Syria  to  regulate  their  affairs  by  their  own 
laws  is  rather  reminiscent  of  the  Qur’an’s 
discourse  in  sura  5,  where  each  religion 
was  to  apply  to  itself  its  own  set  of  laws. 
Here,  Abu  Bakr  was  implicitly  and,  later  in 
the  passage,  explicitly  adhering  to  the 
Qur’an’s  letter  and  spirit,  and  in  a sense  to 
the  personal  stand  adopted  by  the  Prophet 
on  this  issue  which  is  inextricably  con- 
nected with  the  very  act  of  revelation  (see 
REVELATION  AND  INSPIRATION). 

The  early  caliphs,  including  the  Umay- 
yads,  considered  themselves  the  deputies  of 
God  on  earth,  and  thus  seem  to  have  felt 
free  to  dispense  justice  in  accordance  with 
the  Qur’an.  Abu  Bakr,  in  consonance  with 
the  wishes  expressed  in  his  speech  to  the 
army  of  Syria,  seems  to  have  adhered,  as  a 
rule,  to  the  prescriptions  of  the  Qur’an. 
Among  other  things,  he  enforced  the  pro- 
hibition on  alcohol  and  fixed  the  penalty 
for  its  violation  at  forty  lashes  (see 

CHASTISEMENT  AND  PUNISHMENT).  While 

enforcing  the  law  in  this  case  indicates  the 
centrality  of  the  qur’anic  injunctions,  it 
also  demonstrates  that  beyond  the  very 
fact  of  the  qur’anic  prohibition  (see  for- 
bidden) there  was  little  juristic  experience 


or  guidance  to  go  by.  For  this  punishment, 
deemed  to  have  been  fixed  arbitrarily,  was 
soon  altered  by  ‘Umar  and  ‘All  (see  ‘ali  b. 
abI  talib)  to  eighty  lashes,  the  reasoning 
being,  so  it  seems,  that  intoxication  was 
deemed  analogous  to  the  offense  of  falsely 
accusing  a person  of  committing  adultery 
(qadhf),  for  which  the  Qur’an  fixed  the 
penalty  of  eighty  lashes.  ‘Umar  was  not 
only  the  first  to  impose  the  new  penalty  for 
inebriation  but  he  is  also  reported  to  have 
forcefully  insisted  on  strict  adherence  to 
the  Qur’an  in  matters  of  ritual,  which 
became  an  integral  part  of  the  law. 

The  increasing  importance  of  the  Qur’an 
as  a religious  and  legal  text  manifested 
itself  in  the  need  to  collect  the  scattered 
material  of  the  book  and  thence  to  estab- 
lish a vulgate  (see  collection  of  the 
qur’an;  codices  of  the  qur’an).  ‘Uth- 
man  (q.v.),  who  followed  in  the  steps  of  his 
two  predecessors  in  enforcing  the  rulings  of 
the  Qur’an,  took  it  upon  himself  to  dis- 
charge this  task.  The  collection  of  the 
Qur’an  must  have  had  a primary  legal  sig- 
nificance, for  it  defined  the  subject  matter 
of  the  text  and  thus  gave  the  legally- 
minded  a textus  receptus  on  which  to  draw. 
The  monumental  event  of  establishing  a 
vulgate  signified  the  beginning  of  what 
may  be  described  as  the  textual  attention 
accorded  the  Qur’an  (see  traditional 

DISCIPLINES  OF  QUR’ANIC  STUDY;  FORM 
AND  STRUCTURE  OF  THE  QUR’AN;  LAN- 
GUAGE AND  STYLE  OF  THE  QUR’AN;  GRAM- 
MAR and  the  qur’an).  This  attention 
reached  its  zenith  only  centuries  later,  but 
the  decades  that  followed  the  event  deter- 
mined the  direction  of  what  was  to  come. 

During  the  ensuing  decades,  Muslim  men 
of  learning  turned  their  attention  to  the 
explicit  legal  contents  of  the  Qur’an.  The 
paucity  of  credible  sources  from  this 
period  does  not  allow  us  to  form  a com- 
prehensive picture  of  the  developments 
in  qur’anic  studies.  The  scope  of  activities 
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that  took  place  in  connection  with  the  de- 
velopment of  the  theory  of  abrogation 
(q.v.),  however,  may  give  us  some  clues  as 
to  the  extent  to  which  the  Qur’an  played  a 
role  in  elaborating  Islamic  jurisprudence. 

Origins  of  the  theory  of  abrogation 
The  rudimentary  beginnings  of  the  theory 
of  abrogation  seem  to  have  arisen  in  re- 
sponse to  the  need  for  reconciling  what 
appeared  to  the  early  Muslims  to  be  seem- 
ing contradictions  within  the  body  of  legal 
verses  in  the  Qur’an.  The  most  immediate 
concern  for  these  Muslims  was  neither 
theology  nor  dogma  (see  faith;  creeds), 
for  these  were  matters  that  acquired  signi- 
ficance only  later.  Rather,  their  primary 
interest  lay  in  how  they  might  realize  or 
manifest  obedience  (q.v.)  to  their  God,  a 
duty  that  was  explicitly  stressed  in  the 
Qur’an.  In  other  words,  Islam  meant,  even 
as  early  as  the  middle  of  the  first  century, 
adherence  to  the  will  of  God  as  articulated 
in  his  book.  Thus  it  was  felt  necessary  to 
determine  what  the  stand  of  the  Qur’an 
was  with  regard  to  particular  issues.  Where 
there  was  more  than  one  qur’anic  decree 
pertinent  to  a single  matter,  such  a deter- 
mination was  no  easy  task.  And  to  solve 
such  difficulties,  it  was  essential  to  deter- 
mine which  verses  might  be  deemed  to 
repeal  others  in  the  text  of  the  Qur’an. 

The  Companions  of  the  Prophet  (q.v.) 
are  reported  to  have  provided  the  impetus 
to  such  discussions.  But  the  Muslim  sources 
make  relatively  few  references  to  the  activi- 
ties of  the  Companions  in  this  field.  It  was 
the  generation  of  the  Successors  that  be- 
came most  closely  associated  with  discus- 
sions on  abrogation,  and  with  controversies 
about  the  status  of  particular  verses  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval).  The  names  of  Ibrahim  al- 
Nakha‘1  (d.  95/713),  Muslim  b.  Yasar 
(d.  101/719),  Mujahid  b.  Jabr  (d.  104/722), 
and  al-Hasan  al-Basrl  (d.  110/728)  were 


among  the  most  prominent  in  such  dis- 
cussions. Qatada  b.  Di'ama  al-SadusI 
(d.  1 17/735)  and  the  renowned  Ibn  Shihab 
al-Zuhri  (d.  124/742)  also  left  writings  that 
attest  to  the  birth  of  the  theory  of  abroga- 
tion, which  by  their  time  had  already  been 
articulated  in  writing.  Though  their  origi- 
nal works  were  likely  subjected  to  revision 
by  later  writers,  the  core  of  their  thought 
has  proven  difficult  to  dismiss  as  inau- 
thentic. Even  if  this  core  is  reduced  to  a 
minimum,  it  nonetheless  manifests  an 
awareness  on  the  part  of  these  scholars 
of  the  legal  thrust  of  the  qur’anic  text. 

For  it  is  clear  that  the  treatises  were  exclu- 
sively concerned  with  the  ramifications  of 
those  verses  that  had  direct  bearing  on 
legal  issues. 

The  theory  of  abrogation  appears  to 
have  developed  in  a context  in  which  some 
qur’anic  prescriptions  contradicted  the 
actual  reality  and  practices  of  the  com- 
munity, thus  giving  rise  to  the  need  for 
interpreting  away,  or  canceling  out,  the 
effect  of  those  verses  seen  to  be  discordant 
with  other  verses  more  in  line  with  certain 
practices.  Whatever  the  case  may  have 
been,  the  very  nature  of  this  theory  points 
up  the  fact  that  whatever  contradiction  or 
problem  needed  to  be  settled,  it  had  to  be 
settled  within  the  purview  of  qur’anic  au- 
thority. This  accords  with  the  assertion  that 
the  Umayyad  caliphs  not  only  saw  them- 
selves as  the  deputies  of  God  on  earth,  and 
thus  the  instruments  for  carrying  out  God’s 
justice  as  embodied  in  the  Qur’an,  but  also 
as  the  propounders  of  the  law  in  its  (then) 
widest  sense.  In  addition  to  fiscal  laws  and 
rules  of  war,  they  regularly  concerned 
themselves  with  establishing  and  enforc- 
ing rules  regarding  marriage,  divorce,  suc- 
cession, manumission  (see  slaves  and 
slavery),  pre-emption,  blood  money  (q.v.), 
ritual  and  other  matters.  The  promulga- 
tion of  these  rules  could  only  have  been 
carried  out  in  the  name  of  the  lord  on 
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whose  behalf  these  caliphs  claimed  to 
serve  as  deputies. 

The  Qur'an  in  legal  theory 
With  the  evolution  of  the  doctrine  of  abro- 
gation and  other  aspects  of  qur’anic  legal 
studies,  legal  theory  (usul  al-fiqh)  began  to 
emerge  during  the  second/eighth  and 
third/ninth  centuries.  In  this  theory,  the 
Qur’an  occupied  a central  role  as  the  first 
source  of  the  law,  and  this  because,  logi- 
cally and  ontologically,  everything  else 
either  depends  on  or  derives  from  it.  Just 
as  consensus  and  the  inferential  method 
of  juridical  qiyas  were  justified  by  means 
of  prophetic  surma,  this  sunna,  together 
with  its  derivatives,  were  justified  by  the 
Qur’an.  The  explicit  commands  to  obey 
the  Prophet  and  to  emulate  his  behavior 
ensured  that  the  apostolic  example  (see 
messenger)  became  a source  of  law  which 
supplements,  in  substantive  terms,  the 
qur’anic  legal  content,  and  guarantees,  in 
theoretical  terms,  the  authoritativeness 
(hujjiyya)  of  other  legal  sources  subsidiary 
to  it.  The  chain  of  authority  thus  begins 
with  God’s  book  in  which  his  attribute 
of  speech  (q.v.;  see  also  god  and  his 
attributes;  word  of  god)  not  only 
manifests  itself  but  is  also  made  identical 
with  the  law. 

Qur’anic  authority 

The  Qur’an  also  guarantees  the  authori- 
tativeness of  the  legal  sources  in  episte- 
mological terms.  Metaphysically,  God’s 
existence  is  assumed  to  be  apodictically 
demonstrated,  which  entails  the  certainty 
that  the  Qur’an  is  an  embodiment  of 
God’s  speech.  That  the  Qur’an  is  known 
with  certainty  to  embody  one  of  the  most 
essential  of  God’s  attributes  does  not  nec- 
essarily entail  the  conclusion  that  its  sub- 
ject matter,  as  known  to  the  post-apostolic 
community,  is  certain.  It  is  after  all  ac- 
knowledged as  conceivable  that  its  con- 


tents, or  portions  thereof,  may  have  been 
forgotten  or  distorted,  just  as  the  Chris- 
tians and  Jews  are  said  to  have  corrupted 
their  own  scriptures  (see  corruption; 
forgery).  As  a safeguard  against  such 
distortions  and  omissions,  or  perhaps  in 
defense  of  qur’anic  authenticity,  among 
other  things,  legal  theory  developed  the 
doctrine  of  multiple,  recurrent  transmis- 
sion, known  as  tawatur.  According  to  this 
doctrine,  three  conditions  must  be  met  for 
the  tawatur  transmission  to  take  place.  First, 
the  channels  of  transmission  must  be  suffi- 
ciently numerous  as  to  preclude  any  possi- 
bility of  error  (q.v.)  or  collaboration  on  a 
forgery.  Second,  the  very  first  class  of 
transmitters  had  to  have  received  sensory 
knowledge  (see  seeing  and  hearing)  of 
what  the  Prophet  declared  to  be  revelation. 
Third,  these  two  conditions  must  be  met  at 
each  stage  of  transmission  beginning  with 
the  first  class  and  ending  with  the  present 
community. 

The  recurrent  mode  of  transmission 
yields  necessary,  certain  knowledge,  so  that 
the  mind,  upon  receiving  reported  infor- 
mation of  this  type,  need  not  even  exercise 
its  faculty  of  reasoning  and  reflection. 
Upon  hearing  recurrent  transmissions  of 
the  verses,  the  mind  has  no  choice  but  to 
admit  the  contents  of  the  verses  a priori  as 
true  and  genuine.  Unlike  acquired  knowl- 
edge, which  occurs  to  the  mind  only  after  it 
conducts  inferential  operations,  necessary 
knowledge  is  lodged  in  the  mind  spontane- 
ously (see  knowledge  and  learning). 
Thus,  upon  hearing  a verse,  or  for  that 
matter  any  report,  from  a single  transmit- 
ter, one  is  presumed  to  have  gained  proba- 
ble knowledge  of  its  contents  and  its 
authenticity.  In  order  to  reach  a level  of 
necessary  knowledge,  the  verse  must  be 
transmitted  a sufficient  number  of  times 
and  each  time  by  a different  transmitter. 
Thus,  the  Qur’an’s  expansive  assimila- 
tion in  the  Muslim  community,  in  both 
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synchronic  and  diachronic  terms,  guaran- 
tees the  certainty  of  its  contents  in  the 
sense  that  its  language  is  passed  down 
through  generations  of  Muslims  in  com- 
plete and  accurate  fashion  (see  truth). 

But  does  this  guarantee  certitude  in  con- 
struing the  signification  of  its  language? 
Qur’anic  legal  language,  the  jurists  ad- 
mitted, suffers  in  many  instances  from 
ambiguity  — a situation  that  gave  rise  to 
the  taxonomy  known  as  muhkam/mutashabih 
(clear/ambiguous).  According  to  this  tax- 
onomy, the  Qur’an  contains  univocal  and 
equivocal  language,  the  former  having  the 
epistemological  status  of  certainty  because 
it  is  capable  of  but  one  interpretation 
yielding  a single,  unquestionable  meaning. 
The  latter,  however,  is  merely  probable 
since  it  lends  itself  to  be  construed  in  more 
than  one  way.  Thus,  in  theory,  the  qur’anic 
language  distinguishes  itself  from  pro- 
phetic hadlth  in  that  while  it  includes  both 
muhkam  and  mutashabih  — a problem  which 
also  pervades  the  hadlth  its  transmission 
is  deemed  to  be  ever  certain,  whereas  the 
hadlth ’s  transmission  is  considered  to  be 
often,  if  not  dominandy,  suspect  (see 
hadith  and  the  qur’an). 

Fashioned  thus,  the  theoretical  discourse 
was  agenda-laden.  In  order  to  exclude 
probability  from  the  mode  of  qur’anic 
transmission,  the  text  was  to  be  defined  by 
the  very  terms  of  the  transmission  that 
guaranteed  its  certainty.  In  other  words, 
instead  of  including  in  the  qur’anic  text 
material  that  could  be  defined  as  probable, 
the  textus  receptus  was  limited  to  that  body  of 
material  that  was  considered  to  have  un- 
dergone tawatur  transmission.  The  admit- 
tedly insignificant  material  that  boasted 
only  probabilistic  status,  such  as  Ibn 
Mas'ud’s  (d.  32/652-3)  recension,  was 
a priori  excluded  from  the  textus  receptus. 
Dubious  recensions  were  to  be  treated  as 
equivalent  to  prophetic  hadlths,  the  justifi- 
cation being  that  such  Companions  as 


Ibn  Mas'ud  may  have  thought  that  the 
material  they  had  heard  from  the  Prophet 
was  qur’anic  when  in  fact  it  was  from 
the  sunna. 

Be  that  as  it  may,  the  qur’anic  text  pre- 
sented the  jurist  with  no  problem  insofar 
as  transmission  and  authenticity  were  con- 
cerned. Rather,  the  difficulty  was  with 
hermeneutics;  i.e.  how  to  interpret  the 
qur’anic  language  in  the  ultimate  task  of 
constructing  legal  norms.  The  aim  of 
linguistic  interpretation  is  to  determine 
whether,  for  instance,  a word  is  ambiguous, 
univocal,  general,  particular,  constituting  a 
trope,  a command,  etc.  Each  word  is  ana- 
lyzed in  light  of  one  or  more  of  these  cate- 
gories, one  of  the  first  being  the  category 
of  tropes.  The  great  majority  of  legal  theo- 
rists maintain  that  most  words  in  the  Ara- 
bic language  are  used  in  their  real  sense 
and  that  metaphorical  language  is  limited. 
Some  jurists,  however,  such  as  Abu  Ishaq 
al-Isfara’lnl  (d.  418/1027),  are  reported  to 
have  taken  the  position  that  tropes  do  not 
occur  in  the  Arabic  language,  the  implica- 
tion being  that  the  Qur’an  is  free  of  meta- 
phors (see  metaphor).  A few  others  admit 
the  existence  of  metaphors  in  the  language 
but  reject  the  claim  that  the  Qur’an  con- 
tains any  such  words.  The  majority,  how- 
ever, hold  the  position  that  the  Qur’an 
does  contain  metaphors,  and  in  support  of 
this  they  adduce,  among  others,  q 19:4: 
“And  the  head  has  flared  up  with  grey 
hair.”  It  is  obvious  that  the  head  itself  does 
not  “flare  up”  and  that  the  metaphor  issues 
from  the  substitution  of  fire  (q.v.)  for  hair. 

Words  used  in  their  real  meanings  are 
said  to  be  either  clear  (mubayyan,  mufassar) 
or  ambiguous  (mujmal).  The  latter  category 
encompasses  all  expressions  the  denota- 
tions of  which  are  so  general  and  imprecise 
that  the  hearer  would  be  expected  to  un- 
derstand neither  the  intention  of  the 
speaker  nor  the  point  being  made.  The 
ambiguity  stems  from  the  fact  that  the  ref- 
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erent  in  the  case  of  such  words  includes 
several  attributes  or  different  genera.  In 
Q.  I7:33:  “And  he  who  is  killed  wrongfully, 
we  have  given  power  (sultan)  to  his  heir,” 
the  term  “power”  (see  power  and  impo- 
tence) is  utterly  ambiguous,  since  it  could 
refer  to  a variety  of  genera,  such  as  reta- 
liation (q.v.),  right  to  blood  money,  or  even 
the  right  to  pardon  the  murderer.  This 
ambiguity  explains  why  mujmal  words 
tend  to  prevent  texts  containing  them 
from  having  binding  legal  effect,  for  the 
ruling  or  the  subject  of  that  ruling  derived 
from  them  would  not  be  sufficiently  clear 
as  to  enable  Muslim  jurists  to  understand 
what  exactly  is  being  commanded.  It  is 
only  when  such  words  are  brought  out  of 
the  realm  of  ambiguity  into  that  of  clar- 
ity by  means  of  other  clear  “speech”  that 
the  legal  effects  of  mujmal  texts  become 
binding. 

Ambiguity  is  the  result  not  only  of  the 
use  of  vague  language,  as  evidenced  in  the 
aforementioned  verse,  but  also  of  homony- 
mous nouns  that  designate  more  than  one 
object.  An  example  illustrating  the  diffi- 
culty is  the  Arabic  word  ‘ayn,  which  equally 
refers  to  an  eye  (see  eyes),  to  the  spring 
(see  springs  and  fountains)  from  which 
water  issues,  and  to  a distinguished  person 
of  noble  lineage.  Furthermore,  ambiguity 
may  accrue  to  an  otherwise  clear  expres- 
sion by  virtue  of  the  fact  that  it  is  associ- 
ated with  an  ambiguous  statement.  For 
instance,  0.5:1:  “The  beast  of  cattle  is 
made  lawful  unto  you  (for  food)”  is,  as  it 
stands,  fairly  clear.  Immediately  thereafter, 
however,  the  verse  continues  with  the 
statement:  “except  for  that  which  is  un- 
announced for  you,”  thus  rendering  the 
earlier  statement  ambiguous,  since  what  is 
unannounced  cannot  be  known  without 
further  documentation. 

Univocal  language  in  the  texts  of  revela- 
tion is  known  as  nass,  since  its  meaning  is 
so  clear  as  to  engender  certitude  in  the 


mind.  When  we  hear  the  word  “four”  we 
automatically  know  that  it  is  neither  three 
nor  five,  nor  any  other  number.  To  know 
what  “four”  means  we  have  no  need  for 
other  language  to  explain  the  denotation  of 
the  word.  It  is  self-sufficiently  clear.  Against 
those  few  who  maintained  that  the  nass 
rarely  occurs  in  connection  with  legal 
matters,  the  majority  of  jurists  argue  that 
univocal  language  is  quite  abundant  in 
the  texts. 

Equivocal  words 

Words  whose  signification  is  not  readily 
obvious  are  of  two  types,  the  first  of  which 
includes  those  whose  meaning  is  so  general 
(amm)  that  they  need  to  be  particularized  if 
they  are  to  yield  any  legal  effects.  The  sec- 
ond type  includes  words  with  two  or  more 
possible  meanings,  one  of  which  the 
lahir  — is  deemed,  by  virtue  of  supporting 
evidence,  superior  to  the  others.  Words 
that  equally  include  two  or  more  individu- 
als of  the  genus  to  which  they  refer  are 
deemed  general  (’amm).  Thus  all  plurals  ac- 
companied by  a definite  article  are  general 
terms,  e.g.  al-muslimun,  “the  Muslims.” 

Some  jurists  considered  words  of  this  kind 
to  belong  to  the  category  of  the  general 
even  when  not  accompanied  by  a definite 
article.  In  addition  to  its  function  of  defin- 
ing words,  this  article  serves,  in  the  Arabic 
language,  to  render  words  applicable  to  all 
members  of  a class.  Accordingly,  when  the 
article  is  attached  to  singular  nouns,  these 
nouns  will  refer  to  the  generality  of  indi- 
viduals within  a certain  class.  Al-insan  or 
al-muslim  thus  refers  not  to  a particular 
individual  but,  respectively,  to  human  be- 
ings or  to  Muslims  generally.  Yet  another 
group  of  words  considered  to  be  general  is 
that  of  the  interrogative  particles,  classified 
in  Arabic  as  nouns. 

A general  word  in  the  Qur’an  may  be 
particularized  only  by  means  of  relevant 
words  or  statements  provided  by  the 
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revealed  texts.  By  relevant  is  meant  words 
or  statements  that  apply  to  the  same  genus 
denoted  by  the  general  word.  Particular- 
ization (takhsis)  thus  means  exclusion  from 
the  general  of  a part  that  was  subsumed 
under  that  general.  For  example,  while  in 
q,  2:238,  which  reads  “Perform  prayers,  as 
well  as  the  midmost  prayer  (see  noon),” 
the  midmost  prayer  is  specihed,  it  cannot 
be  said  to  have  been  particularized.  Partic- 
ularization would  have  applied  if  the  verse 
had  been  revealed  as  saying  “Perform 
prayers  except  for  the  midmost  one.” 

A classic  example  of  particularization  oc- 
curs in  Q 5:3,  “Forbidden  unto  you  (for 
food)  is  carrion,”  which  was  particularized 
by  a prophetic  report  allowing  the  con- 
sumption, among  others,  of  dead  fish  (see 
hunting  and  fishing).  This  example  also 
makes  clear  that  such  reports,  including 
solitary  ones,  can,  at  least  according  to 
some  jurists,  particularize  the  Qur’an.  Sim- 
ilarly, the  Qur’an  can,  as  one  can  expect, 
particularize  the  sunna.  Indeed,  the  vast 
majority  of  jurists  held  that  statements  in 
one  of  the  two  sources  could  particularize 
statements  in  the  other. 

There  are  at  least  two  other  types  of  par- 
ticularization that  apply  to  two  different 
texts.  The  first  type  of  particularization 
takes  place  when  a proviso  or  a condition 
(shart)  is  attached  to,  or  brought  to  bear 
upon,  a general  statement.  q 3:97,  for  ex- 
ample, reads:  “And  pilgrimage  (q.v.)  to  the 
house  (see  ka'ba;  house,  domestic  and 
divine)  is  a duty  unto  God  for  mankind, 
for  him  who  can  find  a way  thither.”  It  is 
plain  here  that  the  obligation  to  go  on  pil- 
grimage is  waived  in  the  case  of  those  who 
have  no  means  to  perform  it.  The  second 
type,  on  the  other  hand,  is  particulariza- 
tion by  means  of  introducing  into  the  gen- 
eral statement,  not  a condition,  but  a 
quality  (sifa).  This  is  known  as  the  qualifi- 
cation (taqyld)  of  an  unrestricted  (mutlaq) 
word  or  statement.  For  instance,  in  cases 


where  a man  swears  not  to  resume  a nor- 
mal marital  relationship  with  his  wife 
(<j.har),  but  later  does,  the  penalty  fixed  in 
the  Qur’an  is  “freeing  a slave”  (0.58:3). 

But  the  penalty  for  accidental  homicide 
is  “freeing  a believing  slave”  (0  4:92).  The 
attribute  “believing”  has  qualified,  or  par- 
ticularized, the  word  “slave.” 

When  a qualifying  attribute  is  to  be 
found  nowhere  in  the  texts,  the  unre- 
stricted expression  must  be  taken  to  refer 
to  the  general  category  subsumed  under 
that  expression.  And  when  a qualified 
word  appears  without  an  object  to  qualify, 
the  word  must  be  taken  to  apply  only  to 
that  case  which  is  subject  to  the  qualifica- 
tion. Some  difficulties  arise,  however,  con- 
cerning the  extent  to  which  the  principle  of 
qualification  should  be  applied  when  an 
unrestricted  word  meets  with  a qualifying 
attribute.  In  q 58:4,  it  is  stipulated  that  the 
penalty  for  lihar  is  either  “fasting  (q.v.)  for 
two  successive  months  (q.v.)”  or  “feeding 
sixty  needy  persons.”  Unlike  the  general 
command  to  feed  sixty  persons,  fasting 
here  is  qualified  by  the  requirement  that  it 
be  successive.  Since  these  are  two  different 
types  of  penance  (see  repentance  and 
penance),  one  relating  to  feeding,  the 
other  to  fasting,  the  qualification  applica- 
ble to  the  latter  must  not  be  extended  to 
the  former.  But  when  the  two  penances  (or 
rulings)  are  of  the  same  nature,  the  attri- 
bute must  be  taken  to  qualify  the  unre- 
stricted word  or  sentence.  For  instance, 
q.  2:282:  “have  witnesses  (attest  to  the  sale) 
when  you  sell  one  to  another”  is  qualified 
by  an  earlier  passage  in  the  same  verse 
stipulating  “call  to  witness,  from  among 
you,  two  witnesses,  and  if  two  men  are  not 
available,  then  a man  and  two  women”  (see 
witnessing  and  testifying;  gender). 

In  this  case,  both  the  qualified  and  the 
unrestricted  rulings  are  one  and  the  same, 
and  they  pertain  to  a single  case,  namely, 
concluding  a contract  of  sale  (see  selling 
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and  buying).  But  what  would  the  interpre- 
tative attitude  be  in  a situation  where  the 
qualihed  and  unrestricted  rulings  are  iden- 
tical but  the  cases  which  give  rise  to  them 
are  different?  Such  is  the  case  with  zihar 
and  accidental  homicide.  The  penalty  for 
the  former  is  “freeing  a slave”  whereas  for 
the  latter  it  is  “freeing  a believing  slave” 
fe  58:3,  4:92).  In  such  an  event,  the  latter 
must  be  considered  to  qualify  the  former,  a 
consideration  said  to  be  grounded  in  rea- 
soning, not  in  the  actual  language  of  the 
texts.  That  is  to  say,  in  the  contract  of  sale 
God  made  it  clear  in  the  language  (lafz)  of 
the  Qur’an  that  a witness  of  a certain  sort 
is  meant,  but  in  zihar  and  accidental  homi- 
cide there  is  no  provision  of  specific  lan- 
guage to  this  effect;  the  jurist  merely 
reasons,  on  the  basis  of  the  text,  that  this 
was  God’s  intention. 

We  have  said  that  equivocal  words  are 
classifiable  into  two  broad  categories,  one 
encompassing  general  terms  (’drum),  to- 
gether with  those  that  may  be  called  unre- 
stricted (mufassal),  and  the  other  including 
words  that  are  capable  of  more  than  one 
interpretation.  Through  a process  of  inter- 
pretation, technically  known  as  ta’wil,  one 
of  the  meanings,  the  zdhir,  is  deemed  by 
the  interpreter  to  be  the  most  likely  among 
the  candidates,  because  it  presents  evi- 
dence that  is  absent  in  the  case  of  the 
other  possible  meanings.  An  example  of 
this  sort  of  evidence  would  be  language 
that  takes  the  imperative  (amr)  or  prohi- 
bitive (nahy)  form,  to  mention  the  two 
most  significant  linguistic  types  in  legal 
hermeneutics. 

The  jurists  are  unanimous  in  their  view 
that  revelation  is  intended  to  lay  down  a 
system  of  obligation  and  that  the  impera- 
tive and  the  prohibitive  forms  (whose 
prototypes,  respectively,  are  “Do”  and 
“Do  not  do”)  constitute  the  backbone  of 
that  system’s  deontology.  Without  coming 
to  grips  with  the  hermeneutical  ramifica- 


tions of  these  two  forms,  obedience  to 
God  can  never  be  achieved.  For  it  is  chiefly 
through  these  that  God  chose  to  express 
the  greatest  part  of  his  revelation. 

Commands  and  prohibitions 
Perhaps  the  most  important  question  with 
regard  to  the  imperative  form  was  its  legal 
effect.  When  someone  commands  another 
by  saying  “Do  this,”  should  this  be  con- 
strued as  falling  only  within  the  legal  value 
of  the  obligatory  (wajib)  or  also  within  that 
of  the  recommended  (mandub)  or  the  indif- 
ferent (mubah)?  The  Qur’an  states  “Flold 
the  prayer”  (q  2:43),  a phrase  that  was 
unanimously  understood  to  convey  an  obli- 
gation. At  the  same  time,  the  Qur’an  stipu- 
lates “Write  (your  slaves  a contract  of 
emancipation)  if  you  are  aware  of  any 
good  in  them”  (q,  24:33),  language  which 
was  construed  as  a recommendation.  Fur- 
thermore, in  q 5:2,  the  statement  “When 
you  have  left  the  sacred  precinct,  then  go 
hunting”  was  taken  to  indicate  that  hunt- 
ing outside  the  Ka'ba  is  an  act  to  which  the 
law  is  indifferent. 

Adducing  such  texts  as  proof,  a minority 
among  the  jurists  held  that  the  imperative 
form  in  qur’anic  language  is  a homonym, 
equally  capable  of  indicating  obligation, 
recommendation  and  indifference.  Others 
maintained  that  it  signifies  only  recom- 
mendation. The  majority  of  jurists,  how- 
ever, rejected  these  positions  and  held  the 
imperative  to  be  an  instrument  for  decree- 
ing only  obligatory  acts.  Whenever  the 
imperative  is  construed  as  inducing  a legal 
value  other  than  obligation,  this  construal 
would  have  to  be  based  on  evidence  extra- 
neous to  the  imperative  form  in  question. 
Conversely,  whenever  the  imperative  form 
stands  apart  from  any  contextual  evidence 
(qarina),  it  must  be  presumed  to  convey  an 
obligation. 

Once  adopted  by  the  majority,  the  posi- 
tion that  the  imperative  form,  in  the 
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absence  of  contextual  evidence,  indicates 
obligation  was  given  added  support  by 
arguments  developed  by  a number  of  lead- 
ing jurists.  The  chief  argument  (drawn,  as 
would  be  expected,  from  both  the  Qur’an 
and  the  sunna)  is  that  when  God  com- 
manded Muslims  to  perform  certain  acts, 
he  meant  them  as  obligations  that  can  only 
be  violated  on  pain  of  punishment:  “When 
it  is  said  unto  them:  Bow  down,  they  bow 
not  down!  Woe  unto  the  repudiators  on 
that  day”  (q.  77:48-9). 

A corollary  of  the  determination  of  lin- 
guistic signification  is  that  the  jurist  needs 
to  reconcile  conflicting  texts  relevant  to  a 
particular  case  whose  solution  is  pending. 
He  must  first  attempt  to  harmonize  them 
so  that  each  may  be  brought  to  bear  upon 
a solution  to  the  case.  But  should  the  texts 
prove  to  be  so  contradictory  as  to  be  inca- 
pable of  harmonization,  the  jurist  must 
resort  to  the  theory  of  abrogation  (naskh) 
with  a view  to  determining  which  of  the 
two  texts  repeals  the  other.  Thus,  abroga- 
tion involves  the  replacement  of  one  text, 
which  would  have  otherwise  had  a legal 
effect,  by  another  one  embodying  a legal 
value  contradictory  to  the  first. 

Elaboration  of  the  theory  of  abrogation 
The  juridical  justification  for  the  theory  of 
abrogation  derives  from  the  common  idea, 
sanctioned  by  consensus,  that  the  religion 
of  Islam  abrogated  many,  and  sometimes 
all,  of  the  laws  upheld  by  the  earlier  reli- 
gions (see  SCRIPTURE  AND  THE  QUR’AN; 
RELIGIOUS  PLURALISM  AND  THE  QUr’an).  It 
is  a fundamental  creed,  furthermore,  that 
Islam  not  only  deems  these  religions  legiti- 
mate but  also  considers  itself  to  be  the 
bearer  of  their  legacy.  That  the  Prophet 
repealed  his  predecessors’  laws  therefore 
goes  to  prove  that  abrogation  is  a valid  her- 
meneutical instrument,  one  which  is  speci- 
fically approved  in  (3  2:106:  “Such  of  our 
revelation  as  we  abrogate  or  cause  to  be 


forgotten,  we  bring  (in  place)  one  better  or 
the  like  thereof,”  and  o 16:101:  “When  we 
put  a revelation  in  place  of  another,  and 
God  knows  best  what  he  reveals,  they  say: 
‘Lo,  you  are  but  inventing  Most  of  them 
know  not.’”  These  verses  were  taken  to 
show  that  abrogation  is  applicable  to  reve- 
lation within  Islam. 

It  must  be  stressed  that  the  wide  majority 
of  jurists  espoused  the  view  that  it  is  not 
the  texts  themselves  which  are  actually 
abrogated,  but  rather  the  legal  rulings 
comprised  in  these  texts.  The  text  qua  text 
is  not  subject  to  repeal,  for  to  argue  that 
God  revealed  conflicting  and  even  contra- 
dictory statements  would  entail  that  one  of 
the  statements  is  false,  which  would  in  turn 
lead  to  the  highly  objectionable  conclusion 
that  God  has  revealed  an  untruth. 

Why  there  should  be,  in  the  first  place, 
conflicting  and  even  contradictory  rulings 
is  not  a question  in  which  the  jurists  were 
very  interested.  That  such  rulings  existed, 
however,  was  undeniable  and  that  they 
should  be  made  to  abrogate  one  another 
was  deemed  a necessity.  The  criteria  that 
determined  which  text  abrogates  another 
mainly  revolved  around  the  chronology  of 
qur’anic  revelation  and  the  diachronic 
sequence  of  the  Prophet’s  career.  Certain 
later  texts  simply  abrogated  earlier  ones. 

But  is  it  possible  that  behind  abrogation 
there  are  latent  divine  considerations  at 
work  mitigating  the  severity  of  the  re- 
pealed rulings?  Only  a minority  of  jurists 
appears  to  have  maintained  that  since  God 
is  merciful  and  compassionate  he  aimed  at 
reducing  hardships  for  his  creatures  (see 
mercy).  Abrogating  a lenient  ruling  by  a 
less  lenient  or  a harsher  one  would  run 
counter  to  his  attribute  as  a merciful  God. 
Besides,  God  himself  had  pronounced  that 
“He  desires  for  you  ease,  and  he  desires  no 
hardship”  (0,2:185).  Accordingly,  repealing 
a ruling  by  a harsher  one  would  contra- 
vene his  own  pronouncement.  Their  oppo- 
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nents,  however,  rejected  this  argument. 
They  maintained  that  to  say  that  God 
cannot  repeal  a ruling  by  another  which 
involves  added  hardship  would  be  tanta- 
mount to  saying  that  he  cannot,  or  does 
not,  impose  hardships  in  his  law,  and  this  is 
plainly  false.  Furthermore,  this  argument 
would  lead  to  the  absurd  conclusion  that 
he  cannot  cause  someone  to  be  ill  after 
having  been  healthy  or  blind  after  having 
enjoyed  perfect  vision  (see  illness  and 
health;  vision  and  blindness).  They 
reject  the  aforementioned  qur’anic  verse 
(q  2:185)  as  an  invalid  argument  since  it 
bears  exclusively  upon  hardships  involved 
in  a quite  specific  and  limited  context, 
namely,  the  fast  of  Ramadan  (q.v.).  They 
likewise  reject  their  opponents’  interpreta- 
tion of  the  qur’anic  verse  2:106,  which 
states  that  God  abrogates  a verse  only  to 
introduce  in  its  place  another  that  is  either 
similar  to,  or  better  than  it.  What  is  “bet- 
ter,” they  argue,  is  not  necessarily  that 
which  is  more  lenient  and  more  agreeable 
but  rather  that  which  is  ultimately  more 
rewarding  in  this  life  and  in  the  hereafter 
(see  reward  and  punishment;  eschato- 
logy). And  since  the  reward  is  greater,  it 
may  well  be  that  the  abrogating  text  com- 
prises a less  lenient  ruling  than  that  which 
was  abrogated. 

Criteria  for  abrogation 
If  God’s  motives  for  abrogation  cannot  be 
determined,  then  these  motives  cannot 
serve  to  establish  which  of  the  two  conflict- 
ing legal  rulings  should  repeal  the  other. 
The  criteria  of  abrogation  must  thus  rest 
elsewhere.  The  first,  and  most  convincing 
criterion  may  be  found  in  an  explicit  state- 
ment in  the  abrogating  text,  stating,  for 
instance,  that  it  was  revealed  specifically  in 
order  to  repeal  another.  The  second  is  the 
chronological  order  of  revelation,  namely, 
that  a later  text,  in  point  of  time,  repeals 
an  earlier  one.  The  difficulty  that  arises 


here  is  to  determine  the  chronology  of 
texts.  The  first  obvious  evidence  is  one  that 
appears  in  the  text  itself,  as  with  the  previ- 
ous criterion.  But  such  explicit  statements 
are  admittedly  difficult  to  come  by.  Most 
conflicting  texts  therefore  have  to  be  dated 
by  external  evidence. 

The  third  criterion  is  consensus.  Should 
the  community,  represented  by  its  scholars, 
agree  to  adopt  one  ruling  in  preference  to 
another,  then  the  latter  is  deemed  abro- 
gated since  the  community  cannot  agree 
on  an  error.  The  very  fact  of  abandoning 
one  ruling  in  favor  of  another  is  tanta- 
mount to  abrogating  the  disfavored  ruling. 
A number  of  jurists,  however,  rejected  con- 
sensus as  having  the  capability  to  abrogate, 
their  argument  being  that  any  consensus 
must  be  based  on  the  revealed  texts,  and  if 
these  texts  contain  no  evidence  of  abroga- 
tion in  the  first  place,  then  consensus  as  a 
sanctioning  instrument  cannot  decide  in 
such  a matter.  To  put  it  differently,  since 
consensus  cannot  go  beyond  the  evidence 
of  the  texts,  it  is  the  texts  and  only  the  texts 
that  determine  whether  or  not  one  ruling 
can  abrogate  another.  If  a ruling  subject  to 
consensus  happened  to  abrogate  another 
conflicting  ruling,  the  abrogation  would  be 
based  on  evidence  existing  in  the  texts,  not 
on  consensus. 

If  consensus  is  rejected  as  incapable  on 
its  own  of  abrogating  a ruling,  it  is  because 
of  a cardinal  principle  in  the  theory  of 
abrogation  which  stipulates  that  derivative 
principles  cannot  be  employed  to  abrogate 
all  or  any  part  of  the  source  from  which 
they  are  derived.  This  explains  why  con- 
sensus and  juridical  inference  (qiyas),  both 
based  on  the  Qur’an  and  the  sunna,  were 
deemed  by  the  great  majority  of  jurists, 
and  in  fact  by  mainstream  Sunnism,  to 
lack  the  power  to  repeal  either  prophetic 
reports  or  qur’anic  verses. 

The  other  cardinal  principle,  to  which 
resort  is  quite  often  made  in  jurisprudential 
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arguments,  is  that  an  epistemologically 
inferior  text  cannot  repeal  a superior  one. 
Thus  a text  whose  truth  or  authenticity  is 
only  presumed  (=  probable:  lanm)  can  by 
no  means  abrogate  another  text  qualified 
as  certain  (qat‘,yaqln).  On  the  other  hand, 
texts  which  are  considered  of  equal  episte- 
mological value  or  of  the  same  species  may 
repeal  one  another.  This  principle  seems  to 
represent  an  extension  of  Q 2:106  which 
speaks  of  abrogating  verses  and  replacing 
them  by  similar  or  better  ones.  Hence,  it  is 
a universal  principle  that,  like  the  Qur’an, 
concurrent  prophetic  reports  (mutawatir) 
may  abrogate  one  another.  The  same  rule 
applies  in  fact  to  solitary  reports  (ahad). 
Furthermore,  according  to  the  logic  of  this 
principle,  an  epistemologically  superior 
text  can  abrogate  an  inferior  one.  Thus 
the  Qur’an  and  the  concurrent  sunna  may 
abrogate  solitary  reports,  but  not  vice 
versa. 

Within  the  Qur’an  and  the  sunna,  more- 
over, a text  expressing  a pronouncement 
(qawl)  may  repeal  another  text  of  the  same 
species,  just  as  a text  embodying  a deed 
(ji‘l)  may  repeal  another  text  of  the  same 
kind.  Moreover,  in  conformity  with  the 
principle  that  a superior  text  may  repeal 
an  inferior  one,  the  abrogation  of  a 
“deed-text”  by  a “pronouncement-text”  is 
deemed  valid.  For  the  latter  is  equal  to  the 
former  in  that  it  represents  a statement  rel- 
ative to  a particular  ruling,  but  it  differs 
from  the  former  in  one  important  respect: 
namely,  that  a “pronouncement-text”  tran- 
scends itself  and  is  semantically  brought  to 
bear  upon  other  situations,  whereas  the 
“deed-text”  is  confined  to  the  very  situa- 
tion which  gave  rise  to  it  in  the  first  place. 

A “deed-text”  bespeaks  an  action  that  has 
taken  place;  it  is  simply  a statement  of  an 
event.  A “pronouncement-text,”  on  the 
other  hand,  may  include  a command  or  a 
generalization  that  could  have  ramifica- 
tions extending  beyond  the  context  in 


which  it  was  uttered,  q 6:135  and  155, 
taken  to  be  “pronouncement-texts,”  enjoin 
Muslims  to  follow  the  Prophet.  So  does 
Q 33:21:  “Verily,  in  the  messenger  of  God 
you  have  a good  example  (uswatun).” 

Since  one  qur’anic  verse  can  repeal  an- 
other, it  was  commonly  held  that  a verse 
may  abrogate  a prophetic  report,  particu- 
larly because  the  Qur’an  is  deemed  to  be  of 
a more  distinguished  stature.  In  justifica- 
tion of  this  view,  some  jurists  further  ar- 
gued that  since  the  Qur’an  is  accepted  as 
capable  of  particularizing  the  sunna,  it 
can  just  as  easily  abrogate  it.  Other  jurists, 
while  adopting  the  position  that  the 
Qur’an  can  repeal  the  sunna,  rejected  the 
argument  from  particularization.  Particu- 
larization, they  held,  represents  an  imper- 
fect analogy  with  abrogation  the  latter 
entails  a total  replacement  of  one  legal  text 
by  another,  whereas  the  former  does  not 
involve  abrogation,  but  merely  delimits 
the  scope  of  a text  so  as  to  render  it  less 
ambiguous. 

Qur’an  and  sunna 

The  qur’anic  abrogation  of  the  sunna  has 
also  historical  precedent  to  recommend  it. 
One  such  precedent  was  the  Prophet’s 
peace  treaty  with  the  Qurayshls  (see 
quraysh)  of  Mecca  (q.v.)  whereby  he 
agreed  to  return  to  Mecca  all  those  who 
converted  to  Islam  as  well  as  those  who 
wished  to  join  his  camp.  But  just  before 
sending  back  a group  of  women  who  had 
adopted  Islam  as  a religion,  q 60:10  was 
revealed,  ordering  Muslims  not  to  continue 
with  their  plans,  thereby  abrogating  the 
Prophet’s  practice  as  expressed  in  the 
treaty.  Another  instance  of  qur’anic  abro- 
gation is  found  in  verses  Q 2:144  and  2:150, 
which  command  Muslims  to  pray  in  the 
direc  tion  of  Mecca  instead  of  Jerusalem 
(q.v.),  the  direction  which  the  Prophet  had 
earlier  decreed  to  be  valid  (see  qhbla). 

More  controversial  was  the  question  of 


LAW  AND  THE  Q^UR3AN 


163 

whether  the  sunna  can  repeal  the  Qur’an. 
Those  who  espoused  the  view  that  the 
Qur’an  may  not  be  abrogated  by  the  sunna 
advanced  2:106  which,  as  we  have  seen, 
states  that  if  God  repeals  a verse,  he  does 
so  only  to  replace  it  by  another  which  is 
either  similar  to,  or  better  than  it.  The 
sunna,  they  maintained,  is  neither  equal 
to,  or  better  than  the  Qur’an,  and  thus  no 
report  can  repeal  a qur’anic  verse.  On  the 
basis  of  the  same  verse  they  furthermore 
argued  that  abrogation  rests  with  God 
alone,  and  that  this  precludes  the  Prophet 
from  having  the  capacity  to  abrogate. 

On  the  other  hand,  the  proponents  of  the 
doctrine  that  the  sunna  can  abrogate  the 
Qur’an  rejected  the  view  that  the  Prophet 
did  not  possess  this  capacity,  for  while  it  is 
true  that  he  could  act  alone,  he  did  speak 
on  behalf  of  God  when  he  undertook  to 
abrogate  a verse.  The  central  argument 
of  the  proponents  of  this  view,  however, 
revolved  around  epistemology:  both  the 
Qur’an  and  the  concurrent  reports  yield 
certitude,  and  being  of  equal  epistemologi- 
cal status,  they  can  abrogate  each  other. 
Opponents  of  this  argument  rejected  it  on 
the  grounds  that  consensus  also  leads  to 
certainty  but  lacks  the  power  to  repeal. 
Moreover,  they  maintained,  the  epistemo- 
logical equivalence  of  the  two  sources  does 
not  necessarily  mean  that  there  exists  a 
mutuality  of  abrogation.  Both  solitary 
reports  and  qiyas,  for  instance,  lead  to 
probable  knowledge,  and  yet  the  former 
may  serve  to  abrogate,  whereas  the  latter 
may  not.  The  reason  for  this  is  that  these 
reports  in  particular,  and  the  sunna  in 
general,  constitute  the  principal  source 
(asl)  from  which  the  authority  for  qiyas  is 
derived.  A derivative  can  by  no  means 
repeal  its  own  source  and  since,  it  was 
argued,  the  Qur’an  is  the  source  of  the 
sunna  as  well  as  superior  to  it,  the  sunna 
can  never  repeal  the  Qur’an. 

Another  disagreement  with  far-reaching 


consequences  arose  concerning  the  ability 
of  solitary  reports  to  repeal  the  Qur’an 
and  the  concurrent  sunna.  One  group  of 
jurists,  espousing  the  view  that  solitary 
reports  can  abrogate  the  Qur’an  and  con- 
current sunna,  maintained  that  their  posi- 
tion was  defensible  not  only  by  rational 
argument  but  that  such  abrogation  had 
taken  place  at  the  time  of  the  Prophet. 
Rationally,  the  mere  notion  that  a certain 
solitary  report  can  substitute  for  a particu- 
lar concurrent  sunna  or  a qur’anic  verse  is 
sufficient  proof  that  this  sunna  or  verse 
lacks  the  certitude  that  is  otherwise  associ- 
ated with  it.  Since  certainty  is  lacking,  the 
solitary  report  would  not  be  epistemologi- 
cally inferior  to  the  Qur’an  and  the  con- 
current sunna,  and  therefore  capable  of 
abrogating  the  latter.  It  was  further  argued 
that  solitary  reports  had  been  commonly 
accepted  as  capable  of  particularizing  the 
concurrent  sunna  and  the  Qur’an,  and  that 
if  they  had  the  power  to  particularize,  they 
must  have  the  power  to  repeal.  But  the 
most  convincing  argument  in  support  of 
this  position  was  perhaps  that  which  drew 
on  the  dynamics  of  revelation  at  the  time 
of  the  Prophet.  A classical  case  in  point  is 
q 2:180,  which  decrees  that  “It  is  pre- 
scribed for  you,  when  death  approaches 
one  of  you,  if  he  has  wealth,  that  he  be- 
queath unto  parents  and  near  relatives  (see 
family;  kinship)  in  kindness.”  This  verse, 
some  jurists  maintained,  was  abrogated  by 
the  solitary  report  “No  bequest  in  favor  of 
an  heir.”  Since  parents  and  near  relatives 
are  considered  by  the  Qur’an  as  heirs, 

Q 2:180  was  considered  repealed,  this  con- 
stituting clear  evidence  that  solitary  reports 
can  repeal  the  Qur’an  and,  a fortiori,  the 
concurrent  sunna. 

The  opponents  of  this  doctrine  rejected 
any  argument  which  arrogated  to  solitary 
reports  an  epistemological  status  equal  to 
that  of  the  Qur’an  and  the  concurrent 
sunna.  The  very  possibility,  they  argued,  of 
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casting  doubt  on  the  certainty  generated 
by  these  texts  is  a priori  precluded.  As  they 
saw  it,  solitary  reports,  being  presumptive 
to  the  core,  can  by  no  means  repeal  the 
Qur’an  or  concurrent  reports.  Further- 
more, any  attempt  at  equating  particular- 
ization with  abrogation  is  nullified  by  the 
fact  that  particularization  involves  the  sub- 
stitution of  partial  textual  evidence  for 
other  evidence  by  bringing  two  texts  to 
bear,  conjointly,  upon  the  solution  of  a 
given  legal  problem.  Abrogation,  in  con- 
trast, and  by  definition,  entails  the  com- 
plete substitution  of  one  text  for  another, 
the  latter  becoming  devoid  of  any  legal 
effect.  The  example  of  qiyas  served  to 
bolster  this  argument:  this  method  of  legal 
inference  is  commonly  accepted  as  capable 
of  particularizing  the  Qur’an  and  the 
sunna  but  it  cannot,  by  universal  agree- 
ment, repeal  these  sources.  Finally,  oppo- 
nents of  this  doctrine  dismissed  the 
occurrence  of  abrogation  on  the  basis  of  a 
solitary  report  in  the  case  of  bequests  as  an 
instance  of  faulty  hermeneutics.  The  soli- 
tary report  “No  bequest  in  favor  of  an 
heir”  did  not,  they  insisted,  abrogate  the 
aforementioned  qur’anic  verse.  Rather,  the 
verse  was  abrogated  by  q 4:11  which  stipu- 
lates that  parents,  depending  on  the  num- 
ber and  the  degree  of  relation  of  other 
heirs,  must  receive  fixed  shares  of  the 
estate  after  all  debts  have  been  settled  and 
the  bequest  allocated  to  its  beneficiary.  The 
specification  that  the  parents’  shares  are 
determined  subsequent  to  the  allocation  of 
the  bequest  is  ample  proof  that  it  is  this 
verse  which  repealed  q 2:180,  and  not  the 
solitary  report.  If  anything,  these  jurists 
argued,  this  report  served  only  to  confirm 
the  qur’anic  abrogation,  a fact  made  clear 
in  the  first  part  of  the  report  a part  usu- 
ally omitted  by  those  who  used  it  to  sup- 
port their  case  for  the  abrogation  of 
qur’anic  verses  by  solitary  reports.  In  its 
entirety,  the  report  reads  as  follows:  “God 


has  given  each  one  his  due  right;  there- 
fore, no  bequest  to  an  heir.”  The  attribu- 
tion of  the  injunction  to  God,  it  is  argued, 
is  eloquent  confirmation  that  the  Prophet 
acknowledged  and  merely  endorsed  the 
abrogation  of  q 2 : 1 80  by  q 4: 1 1 . 

The  Qur'an  in  later  legal  discourse 
The  preceding  outline  represents  the 
mainstream  juristic  discourse  on  the 
Qur’an,  discourse  which  was  to  dominate 
legal  theory  until  the  nineteenth  century. 
Nonetheless,  there  were  a number  of  theo- 
retical attempts  to  formulate  different  legal 
concepts  of  the  Qur’an’s  function  in  law. 
The  most  notable  and  influential  of  these 
was  al-Shatibl’s  (d.  790/1388)  singular  and 
creative  doctrine. 

Al-Shatibl’s  holistic  theory 
Going  beyond  the  conventional,  atomistic 
view  of  the  Qur’an,  al-Shatibl  presents  us 
with  a unique  theory  in  which  the  text  is 
seen  as  an  integral  whole,  where  one  verse 
or  part  cannot  be  properly  understood 
without  reference  not  only  to  other  parts 
but  also  to  the  particular  and  general  cir- 
cumstances in  which  the  text  was  revealed 
(asbab  al-nuzul).  Without  such  a referential 
approach,  the  meaning  of  the  verses  and 
the  intention  of  God  behind  revealing 
them  will  not  be  intelligible  to  the  human 
mind.  All  this,  however,  presupposes  full 
knowledge  of  the  linguistic  conventions 
prevalent  among  the  Arabs  during  the  time 
of  revelation  (see  Arabic  language; 
language,  concept  of).  God  addressed 
the  Arabs  in  a language  they  understood 
with  reference  to  a reality  that  was  specific- 
ally theirs,  and  since  both  language  and 
reality  may  — and  al-Shatibl  implies  that 
they  do  - differ  from  later  usages  and 
realities,  the  jurist  must  thoroughly  ground 
himself  in  the  linguistic  and  historic  con- 
text of  the  Qur’an’s  revelation. 

Thus  adequate  knowledge  of  the  Arabic 
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language  and  of  the  circumstances  of 
revelation,  coupled  with  a holistic  read- 
ing of  the  text,  can  guarantee  what  al- 
Shatibl  deems  a reasonable,  moderate, 
and  middle-of-the-road  interpretation.  To 
be  properly  understood,  a qur’anic  verse 
must  be  viewed  in  light  of  the  verses  that 
preceded  it  in  time.  Passages  in  the  text 
revealed  later  must  therefore  be  explained 
in  terms  of  the  earlier  ones  just  as  the 
entire  Medinan  revelation  must  be  viewed 
in  light  of  the  Qur’an’s  Meccan  phase. 

And  within  each  of  the  phases  (Medinan 
and  Meccan),  the  latter  verses  are  to  be 
interpreted  only  after  full  consideration  is 
given  to  what  was  revealed  earlier.  An 
example  of  this  general  principle  is  the 
Meccan  sura,  Surat  al-An‘am  Q 6,  “The 
Cattle”),  which  embodied  a holistic  struc- 
ture of  the  universal  principles  (usul  kul- 
liyya)  of  the  law.  Setting  aside  any  part  of 
it  will  lead  to  blighting  the  entire  legal 
system.  When  the  Prophet  migrated  to 
Medina  (see  emigration),  q 2,  Surat  al- 
Baqara  (“The  Cow”),  was  revealed  in  or- 
der to  explicate  the  general  principles  of 
the  law.  Though  some  of  these  details  ap- 
peared elsewhere,  here  are  found  specific 
laws  of  ritual,  diet,  crime,  commercial 
transactions  (see  breaking  trusts  and 
contracts),  marriage,  etc.  The  universal 
principles  established  in  q 2 concerning  the 
preservation  of  one’s  religion,  life,  mind, 
offspring  and  property  are  all  confirmed 
in  the  sUra.  Thus  what  was  revealed  in 
Medina  subsequent  to  Surat  al-Baqara 
must  be  viewed  in  its  light.  The  signifi- 
cance of  chronology  here  can  hardly  be 
exaggerated. 

That  the  later  sUras  and  verses  explain 
what  was  revealed  prior  to  them  in  time 
leads  to  a certain  hierarchy  in  the  Qur’an, 
with  the  very  early  sUras  being  the  most 
comprehensive.  Even  if  a Medinan  verse 
appears  general  in  scope,  there  must  al- 
ways be  a more  general  verse  revealed  ear- 


lier, the  later  verses  always  supplementing 
the  earlier  ones.  The  Meccan  revelation 
thus  constitutes  the  ultimate  reference,  par- 
ticularly those  parts  of  it  revealed  at  the 
outset  of  the  Prophet’s  career.  These  latter 
lay  down  the  most  general  and  universal 
principles,  namely,  the  protection  of  the 
right  to  religion,  life,  thought,  progeny 
and  property.  Later  revelation,  particularly 
the  Medinan,  may  complement  these 
principles,  but  they  primarily  provide 
explanations  and  details  relative  to  these 
universals. 

Whether  or  not  the  Qur’an  contains  all 
the  details  of  the  law,  God  perfected  for 
Muslims  their  religion  by  the  time  the  last 
verse  of  the  text  was  revealed.  Citing  q 5:3, 
“Today  I have  perfected  your  religion  for 
you,”  al-Shatibl  argues  that  the  Qur’an 
contains  all  the  basic  elements  of  faith, 
spiritual  and  practical.  It  treated  of  all 
things  and,  conversely,  nothing  that  is 
essential  in  religion  and  life  stands  outside 
its  compass. 

The  logical  consequence  of  this  argu- 
ment represents  no  less  than  a complete 
relegation  of  the  prophetic  sunna  to  a sec- 
ondary status  and  al-Shatibl,  to  be  sure, 
does  reach  this  very  conclusion.  But 
though  the  Qur’an  lays  down  the  founda- 
tions of  the  law  and  religion,  no  rulings 
should  be  extracted  from  it  without  con- 
sulting the  sunna  because  the  latter,  just 
like  the  Medinan  revelation,  provides  ex- 
planation of  and  detailed  annotation  to 
the  Qur’an.  Nevertheless,  al-Shatibl  af- 
firms the  completeness  and  self-sufficiency 
of  the  latter  and,  in  consequence,  rejects 
the  view  that  the  sunna  offers  any  substan- 
tive addition  to  the  Qur’an. 

Al-Shatibl’s  position  here  is  no  doubt 
novel,  signaling  a total  departure  from  the 
conventional  view  propounded  in  legal 
theory.  He  asserts  that  in  the  jurisprudent’s 
reasoning  about  individual  legal  cases,  the 
Qur’an  merits  attention  before  the  sunna. 
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The  latter’s  demotion  to  second  place  here 
is  the  result  of  the  higher  degree  of  certi- 
tude the  Qur’an  enjoys.  While  both 
sources  as  a whole  are  certain,  the  individual 
verses  possess  a degree  of  certitude  higher 
than  that  enjoyed  by  individual  prophetic 
reports. 

The  traditional  doctrine  of  legal  theory 
affirms  that  when  the  Qur’an  is  ambiguous 
on  a particular  matter,  or  when  it  fails  to 
address  a given  problem  with  exactitude 
and  clarity,  the  sunna  intervenes  to  deter- 
mine the  specific  intent  of  the  divine  law- 
giver. A case  in  point  is  the  qur’anic 
injunction  to  cut  off  the  thief’s  hand.  The 
sunna  delimited  the  qur’anic  instruction  by 
decreeing  that  the  punishment  can  only  be 
imposed  when  theft  is  accompanied  by 
breaking  and  entering  and  when  the  value 
of  the  stolen  goods  exceeds  a certain  pre- 
scribed amount.  In  the  same  vein,  the  gen- 
eral qur’anic  permission  for  matrimony 
was  narrowed  down  by  the  sunna  in  the 
form  of  a ban  on  marriage  with  the  mater- 
nal or  paternal  aunt  of  one’s  wife.  Al- 
Shatibl  does  accept  the  authority  of  the 
sunna  in  such  cases,  but  only  insofar  as  it 
complements  the  Qur’an.  The  sunna,  in 
his  view,  merely  brings  out  and  articulates 
the  intention  of  the  Qur’an.  If  a jurist 
establishes  the  exact  meaning  of  a verse, 
we  cannot  say,  al-Shatibl  analogically 
argues,  that  the  ruling  based  on  that  verse 
stems  from  the  authority  of  the  jurist  him- 
self. He,  like  the  sunna,  functions  only  as 
an  interpreter  of  what  is  ultimately  the 
very  word  of  God. 

Al-Shatibl  on  competing  evidence  in 

legal  cases 

When  the  jurist  is  presented  with  two  dif- 
ferent or  contradictory  pieces  of  evidence, 
both  of  which  enjoy  the  same  degree  of 
certainty  — thus  precluding  the  possibility 
of  one  superseding  the  other  the  com- 
mon practice  was  to  choose  the  evidence 


that  was  more  suitable  to  the  particular 
case  at  hand,  even  though  it  might  not  be 
qur’anic.  Al-Shatibl  sees  no  problem  with 
doing  so  because  the  evidence  in  the  sunna 
represents,  in  the  final  analysis,  an  expla- 
nation or  reformulation  of  a general 
qur’anic  text.  Put  differently,  the  evidential 
competition  is  not  between  the  Qur’an  and 
the  sunna,  but,  ultimately,  between  two  dif- 
ferent or  seemingly  contradictory  state- 
ments within  the  Qur’an.  The  latter, 
al-Shatibl  reaffirms,  contains  the  essence  of 
the  shari'a,  while  anything  else  represents, 
so  to  speak,  footnotes  to  the  self-sufficient 
book.  Here  al-Shatibl’s  hypothetical  inter- 
locutor replies  by  citing  a number  of 
qur’anic  verses  (such  as  0.4:59,  5:92,  59:7) 
to  the  effect  that  the  Prophet  must  be 
obeyed  and  that  his  sunna  constitutes  a 
source  of  authority  equal  to  that  of  the 
Qur’an.  The  specific  directive  to  bow  to 
the  Prophet’s  authority  clearly  indicates 
that  he  did  introduce  injunctions  unspeci- 
fied in  the  Qur’an.  Several  prophetic 
reports  to  the  same  effect  are  then  cited, 
condemning  those  who  make  the  Qur’an 
their  sole  reference. 

But  al-Shatibl  does  not  see  how  this  evi- 
dence refutes  his  position.  When  the  sunna 
clarifies  a verse  pertaining  to  a particular 
legal  ruling,  the  same  ruling  ultimately 
remains  grounded  in  the  Qur’an,  not  the 
sunna.  Both  God  and  the  Prophet  presum- 
ably bestow  on  it  a certain  authority.  Dis- 
tinguishing between  the  two  sanctioning 
authorities  does  not  entail  differentiating 
between  two  different  rulings.  In  other 
words,  when  the  Qur’an  calls,  as  it  does, 
upon  believers  to  obey  God  and  the 
Prophet,  it  is  understood  that  the  Prophet’s 
authority  derives,  in  the  final  analysis,  from 
that  of  God.  And  since  no  distinction  is 
being  made  between  two  different  rulings 
belonging  to  a single  case,  then  there  is  no 
proof  that  the  sunna  contains  material  that 
falls  outside  the  compass  of  the  Qur’an. 


167 


LAW  AND  THE  QUR’AN 


A major  role  which  the  surma  plays  vis-a- 
vis  the  Qur’an  is  to  privilege  one  verse  over 
another  in  deciding  a particular  case  of 
law.  For  instance,  the  Qur’an  generally  per- 
mitted the  consumption  of  good  food  and 
forbade  that  of  putrid  victuals  without, 
however,  defining  the  status  of  many  spe- 
cific types.  The  sunna  then  intervened  to 
decide  each  kind  in  accordance  with  the 
principles  regulated  in  the  Qur’an,  by  sub- 
suming certain  foods  under  one  legal  norm 
or  the  other.  In  this  way,  the  meat  of  don- 
keys and  certain  predatory  animals  came 
to  be  prohibited.  Similarly,  God  forbade 
the  ingestion  of  inebriants  but  permitted 
non-alcoholic  beverages.  The  rationale 
behind  this  prohibition  was  the  effect  of 
alcohol  on  the  mind  in  distracting  the 
Muslim  from  worshipping  his  lord,  let 
alone  its  negative  social  effects.  The  sunna 
interfered  here  by  determining  to  which 
of  the  two  categories  date -wine  and  semi- 
intoxicating  beverages  belong.  On  the  basis 
of  qur’anic  data,  the  sunna  furthermore 
articulated  the  classic  dictum  that  any  bev- 
erage which  inebriates  when  consumed  in 
large  quantities  is  prohibited  even  in  small 
quantities. 

Al-Shatibl  on  the  subsidiarity  of  the  sunna 
But  all  this  does  not  change  the  fact  that 
the  roots  of  the  sunna  ultimately  lay  in  the 
book.  Indeed,  the  sunna  may  contain  some 
legal  subject  matter  which  is  found  neither 
in  a terse  statement  of  the  Qur’an  nor  even 
in  its  more  ambiguous  or  indirect  passages 
(see  difficult  passages).  Yet,  its  subject 
matter  still  has  its  origins  in  the  Qur’an.  It 
is  al-Shatibl’s  fundamental  assumption  that 
each  qur’anic  verse  or  statement  possesses 
multifaceted  meanings,  some  direct  and 
others  oblique.  While  a verse  may  exist  in 
its  own  particular  context  and  may  appear 
to  have  an  immediate,  obvious  meaning, 
this  very  verse  may,  at  the  same  time,  man- 
ifest another  meaning  that  is  identical  to 


those  found  in  other  verses.  Put  differently, 
a group  of  verses  may  have  one  theme  in 
common  which  happens  to  be  subsidiary 
to  the  main  meaning  in  each  verse.  The 
inductive  corroboration  of  one  verse  by 
the  others  lends  the  common  theme  a 
certain  authority  that  would  reach  the 
degree  of  certitude.  But  whereas  this 
theme  remains  hidden  in  the  linguistic  ter- 
rains of  the  Qur’an,  the  sunna  reveals  it  in 
the  form  of  a prophetic  report.  The  result 
of  one  such  case  of  corroboration  is  the 
well-known  and  all-important  prophetic 
report  “No  injury  and  counter  injury  in 
Islam.” 

The  Qur’an,  however,  does  provide  what 
al-Shatibl  characterizes  as  the  most  im- 
portant foundation  of  the  law,  namely,  the 
principles  that  aim  to  serve  the  interests  of 
people,  be  they  those  of  the  individual  or 
the  community.  For,  after  all,  the  entire 
enterprise  of  the  shari‘a  was  instituted  in 
the  interests  of  Muslims  whether  these  per- 
tain to  life  in  this  world  or  in  the  hereafter. 
In  order  to  safeguard  these  interests,  the 
shan‘a  seeks  to  implement  the  principles  of 
public  welfare.  The  sunna,  in  the  detail  it 
lends  to  particular  cases,  is  none  other  than 
an  extension  and  detailed  elaboration  of 
the  all-embracing  qur’anic  principles. 

By  relegating  the  sunna  to  a status  subsid- 
iary to  the  Qur’an  and  by  hierarchically 
and  chronologically  structuring  qur’anic 
material,  al-Shatibl  was  aiming  at  achiev- 
ing a particular  result.  He  was  of  the  opin- 
ion that  Meccan  revelation,  with  all  its 
characteristic  universality,  is  general  and 
simple  in  nature,  intended  for  an  unlet- 
tered audience  (see  illiteracy).  It  is 
addressed  to  the  community  at  large,  to 
the  legal  expert  and  layman  alike.  Every 
Muslim,  hailing  from  any  walk  of  life,  can 
comprehend  it  and  can  thus  heed  its  in- 
junctions without  any  intermediary.  The 
Medinan  revelation,  on  the  other  hand, 
came  down  to  explicate,  in  some  technical 
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detail,  the  universal  principles  laid  down 
earlier.  Hence,  only  the  legal  experts  are 
equipped  to  deal  with  and  understand  the 
Medinan  text.  The  complexity  of  its  sub- 
ject matter  simply  precludes  the  layman 
from  confronting  it  directly. 

The  universality  and  generality  of  the 
Meccan  revelation  in  effect  means  that  it  is 
devoid  of  mitigation  and  juridical  license. 
The  Medinan  texts  were  thus  revealed  in 
order  to  modify  and  qualify  the  rigor  that 
was  communicated  at  an  earlier  point  in 
time.  Al-Shatibl  reminds  us  at  this  stage 
that  the  Sufis  set  aside  the  Medinan  li- 
censes and  adhered  solely  to  the  stringent 
demands  of  the  Meccan  suras  (see  sufism 
and  the  qur’an).  He  strongly  insinuates 
that  the  Sufis  attempted  to  impose  their 
view  of  the  law  upon  the  general  public  of 
laymen.  By  insisting  on  the  intellectual 
simplicity  of  the  Meccan  revelation,  al- 
Shatibl  was  in  effect  arguing  that  laymen 
should  lie  left  alone  to  understand  and 
comply  with  this  revelation.  He  seems  to 
say  that  if  the  Sufis  choose  to  subject  them- 
selves to  rigorous  piety  (q.v.),  so  be  it.  But 
it  is  not  within  their  legitimate  right  to 
impose  their  will  and  perception  of  the  law 
on  the  community  of  laymen.  In  these 
terms,  he  addresses  himself  equally  to  the 
jurisconsults  who,  he  advises,  must  not 
make  evident  to  the  public  any  of  their 
practices  that  are  unusually  strict.  It  is, 
therefore,  for  the  purpose  of  achieving  this 
end  that  al-Shatibl  recast  the  traditional, 
mainstream  qur’anic  methodology  in  a 
new  form. 

The  Qur’an  in  modern  legal  reform 
It  is  to  be  stressed  that  of  all  traditional 
sources  and  legal  elements,  the  Qur’an 
alone  survives  largely  intact  in  modern 
thinking  with  respect  to  the  sources  of  law. 
The  prophetic  hadlth  is  being  largely  and 
progressively  marginalized;  consensus  is 
being  radically  reformulated  and  recast  to 


fit  western  principles  of  parliamentary 
democracy;  qiyas  has  been  largely  aban- 
doned; public  interest  (maslaha,  istislah)  and 
juristic  preference  (istihsan)  are  still  being 
invoked,  but  they  too  are  being  laden  with 
modern  notions  which  would  render  them 
unrecognizable  to  a traditional  jurist. 

While  it  is  true,  however,  that  the  Qur’an 
survives  intact  in  the  sense  that  no  change 
has  been  effected  in  the  perception  of  its 
contents  and  authority  (see  contempo- 
rary CRITICAL  PRACTICES  AND  THE 
qur’an;  EXEGESIS  OF  THE  QUR’AN:  EARLY 
MODERN  AND  CONTEMPORARY),  it  has,  as 

have  all  the  other  sources,  been  stripped  of 
the  traditional  interpretive  tools  that  were 
employed  in  exploiting  its  positive  legal 
repertoire.  Thus,  such  notions  as  the 
ambiguous,  univocal  and  metaphorical  are 
no  longer  deemed  pertinent  for  the  mod- 
ern legal  interpretation  of  the  text. 

Much  of  the  law  of  personal  status  in  the 
Muslim  world  today  still  derives  from  the 
shari’a,  although  certain  changes  and  modi- 
fications in  this  law  have  taken  place.  The 
Qur’an  afforded  a good  deal  of  subject 
matter  in  the  construction  of  family  law,  a 
fact  which  explains  why  the  reformers  have 
been  reluctant  to  affect  fundamental  re- 
form in  a legal  sphere  that  has  been  for 
centuries  so  close  to  the  heart  of  Muslims. 

But  the  fact  remains  that  the  modern  law 
of  Muslim  states  has  no  theoretical,  reli- 
gious or  intellectual  backing.  Realizing  the 
total  collapse  of  traditional  legal  theory, 
usul  al-fiqh,  a number  of  twentieth-century 
Muslim  intellectuals  have  attempted  to  for- 
mulate a theoretical  substitute  for  the  tra- 
ditional methodology  of  the  law.  The  great 
majority  of  reformers  have  been  unsuc- 
cessful in  their  quest  to  construct  a new 
theoretical  function  for  the  Qur’an.  To 
varying  degrees,  they  have  intentionally  or 
otherwise  abandoned  the  traditional  theo- 
retical apparatus  and  yet  at  the  same  time 
have  failed  to  locate  a theoretical  substitute 
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that  is  direly  needed.  Many  have  reduced 
the  law  to  a fairly  narrow  utilitarian  con- 
cept, thereby  relegating  revelation  to  a 
position  subservient  to  utilitarian  impera- 
tives. One  of  the  most  notable  reformers, 
and  one  in  whose  theory  the  Qur’an  plays 
a major  role,  is  the  Pakistani  scholar  and 
intellectual  Fazlur  Rahman  (d.  1988). 

Rahman’s  method 

Rahman  takes  strong  exception  to  the  tra- 
ditional theory  and  its  authors,  blaming 
them  for  a fragmented  view  of  the  revealed 
sources,  especially  the  Qur’an.  In  his  opin- 
ion, both  the  traditional  legal  theorists  and 
the  exegetes  treated  the  Qur’an  verse  by 
verse,  and  the  sunna,  report  by  report.  The 
lack  of  cross-reference  to  the  textual 
sources  was  thus  responsible  for  the  ab- 
sence of  an  effective  Weltanschauung  that  is 
cohesive  and  meaningful  for  life  as  a 
whole.  A central  ingredient  in  the  task  of 
understanding  the  qur’anic  message  as  a 
unity  is  to  analyze  it  against  a background, 
and  that  background  is  the  Arabian  society 
in  which  Islam  first  arose.  Thus  a thorough 
understanding  of  the  Meccan  social,  eco- 
nomic and  tribal  institutions  becomes  nec- 
essary in  order  to  understand  the  import 
of  revelation  for  the  purpose  of  universal- 
izing it  beyond  the  context  of  the  Prophet’s 
career. 

In  an  attempt  to  explain  the  significance 
of  understanding  the  Qur’an  as  a whole 
and  within  a situational  context,  Rahman 
takes  the  case  of  alcoholic  beverages,  de- 
clared prohibited  by  the  traditional  jurists. 
As  we  have  already  seen,  the  Qur’an  ini- 
tially considered  alcohol  among  the  bless- 
ings of  God,  along  with  milk  (q.v.)  and 
honey  (q.v.;  £)  16:66-9).  Later,  when  Mus- 
lims moved  to  Medina,  some  Companions 
urged  the  Prophet  to  ban  alcohol.  Conse- 
quently, q 2:219  was  revealed,  stipulating  a 
qualified  prohibition  of  wine.  Thereafter, 
on  two  successive  occasions  (q,  4:43,  5:90-1), 


wine  was  finally  banned  categorically. 

From  this  gradual  prohibition  of  alcohol, 
the  jurists  concluded  that  the  last  verse, 

5:90-1,  abrogated  those  which  preceded 
it,  and  in  an  attempt  to  rationalize  this 
abrogation  they  resorted  to  what  Rahman 
terms  the  “law  of  gradation,”  according  to 
which  the  Qur’an  sought  to  wean  Muslims 
from  certain  ingrained  habits  in  a piece- 
meal fashion,  instead  of  commanding  a 
sudden  prohibition.  Hence,  it  was  neces- 
sary to  support  this  law  of  gradation  by 
other  considerations  in  order  to  make  the 
contradiction  between  the  various  verses 
intelligible.  In  the  Meccan  period,  the 
Muslims  were  a small  minority,  constitut- 
ing an  informal  community,  not  a society. 

It  appears,  Rahman  says,  that  alcohol  con- 
sumption in  the  midst  of  this  community 
was  in  no  way  a common  practice.  But 
when  the  more  prominent  Meccans  con- 
verted to  Islam  at  a later  stage,  there  were 
many  who  were  in  the  habit  of  drinking 
alcohol.  The  evolution  of  this  minority 
into  a community  and  then  into  an  infor- 
mal state  coincided  with  the  growing  prob- 
lem of  alcohol  consumption;  hence  the 
final  qur’anic  prohibition  imposed  on  all 
inebriating  substances. 

It  is  thus  necessary  to  draw  from  the  iso- 
lated verses,  which  are  particular  and  frag- 
mented in  nature,  a general  principle  that 
embodies  the  rationale  behind  a certain 
ruling.  The  failure  of  the  traditional  jurists 
to  elicit  such  principles,  Rahman  argues, 
has  led  to  chaos.  A telling  example  of  this 
failure  may  be  found  in  the  case  of  poly- 
gamous marriage.  In  (44:2,  the  Qur’an 
alludes  to,  and  forbids,  the  guardians’ 
abuse  and  unlawful  seizure  of  the  property 
of  orphaned  children  with  whom  they 
were  entrusted.  In  £>4:127,  the  Qur’an 
says  that  these  guardians  should  marry  the 
orphaned  girls  when  they  come  of  age 
rather  than  return  their  property  to  them. 
Accordingly,  in  £>  4:3  the  Qur’an  says  that 
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if  the  guardians  cannot  do  justice  to  the 
orphan’s  property  and  if  they  insist  on 
marrying  them,  then  they  may  marry  up 
to  four,  provided  that  they  treat  them  justly. 
If  they  cannot  afford  them  such  a treat- 
ment, then  they  must  marry  only  one.  On 
the  other  hand,  (4  4:129  stipulates  that  it  is 
impossible  to  do  justice  among  a plurality 
of  wives.  Like  the  case  of  alcohol,  the 
Qur’an  is  seemingly  contradictory  here: 
while  it  permits  marriage  to  four  wives  if 
they  can  be  treated  with  justice,  it  declares 
that  justice  can  never  be  done  in  a poly- 
gamous marriage.  But  it  must  not  be  for- 
gotten, Rahman  asserts,  that  the  whole 
qur’anic  discussion  occurred  within  the 
limited  context  of  orphaned  women,  not 
unconditionally.  The  traditional  jurists 
deemed  the  permission  to  marry  up  to  four 
wives  as  carrying  a legal  force,  whereas  the 
demand  to  do  justice  to  them  was  consid- 
ered to  be  a mere  recommendation,  devoid 
of  any  binding  effect.  With  this  interpreta- 
tion, the  traditional  jurists  turned  the  issue 
of  polygamy  right  on  its  head,  taking  a 
specific  verse  to  be  binding  and  the  general 
principle  to  be  a recommendation.  In 
“eliciting  general  principles  of  different 
order  from  the  Qur’an. . . the  most  general 
becomes  the  most  basic  and  the  most  de- 
serving of  implementation,  while  the  spe- 
cific rulings  will  be  subsumed  under  them” 
(Rahman,  Interpreting  the  Qur’an,  4g).  In 
accordance  with  this  principle,  Rahman 
argues,  the  justice  verse  in  polygamous 
marriages  should  have  been  accorded  a 
status  superior  to  that  of  the  specific  verse 
giving  permission  to  marry  up  to  four 
wives.  The  priority  given  to  the  justice 
verse  in  this  case  is  further  supported  by 
the  recurrent  and  persistent  qur’anic 
theme  of  the  need  to  do  justice. 

Rahman’s  “double  movement  theory” 

The  task  of  eliciting  general  principles 
from  specific  rulings  in  the  Qur’an  and  the 


sunna  must  be  undertaken,  then,  with  full 
consideration  of  the  sociological  forces 
that  produced  these  rulings.  Inasmuch  as 
the  Qur’an  gives,  be  it  directly  or  obliquely, 
the  reasons  for  certain  ethical  and  legal 
rulings,  an  understanding  of  these  reasons 
becomes  essential  for  drawing  general 
principles.  The  multifaceted  ingredients 
making  up  the  revealed  texts,  along  with 
those  ingredients  making  up  the  back- 
ground of  revelation,  must  therefore  “be 
brought  together  to  yield  a unified  and 
comprehensive  socio-moral  theory 
squarely  based  upon  the  Qur’an  and  its 
sunna  counterparts”  (Rahman,  Towards 
reformulating,  221).  But  it  may  be  objected 
that  the  process  of  eliciting  general  prin- 
ciples in  this  manner  is  excessively  sub- 
jective. In  refuting  this  claim,  Rahman 
invokes  the  fact  that  the  Qur’an  speaks  of 
its  own  purposes  and  objectives,  a fact  that 
should  contribute  to  minimizing  subjectiv- 
ity. Furthermore,  whatever  difference  of 
opinion  results  from  the  existing  subjec- 
tivity should  be  of  great  value,  provided 
that  each  opinion  is  seriously  and  carefully 
considered. 

This  process  of  eliciting  general  princi- 
ples represents  the  first  step  towards  imple- 
menting a new  methodology  of  the  law. 
This  methodology  consists  of  two  move- 
ments of  juristic  thought,  one  proceeding 
from  the  particular  to  the  general  (i.e.  eli- 
citing general  principles  from  specific 
cases),  the  other  from  the  general  to  the 
particular.  Hence  the  designation  of  Rah- 
man’s methodology  as  “the  double  move- 
ment theory.”  In  the  second  movement, 
the  general  principles  elicited  from  the 
revealed  sources  are  brought  to  bear  upon 
the  present  conditions  of  Muslim  society. 
This  presupposes  a thorough  understand- 
ing of  these  conditions,  equal  in  magnitude 
to  that  required  to  understand  the  revealed 
texts  against  their  background.  But  since 
the  present  situation  can  never  be  iden- 
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deal  to  the  prophetic  past,  and  since  it 
could  differ  from  it  “in  certain  important 
respects,”  it  is  required  that  “we  apply 
those  general  principles  of  the  Qur’an  (as 
well  as  those  of  the  sunna)  to  the  current 
situation  espousing  that  which  is  worthy 
of  espousing  and  rejecting  that  which  must 
be  rejected”  (Rahman,  Interpreting  the 
Qur’an,  49).  Just  what  the  criteria  are  for 
rejecting  certain  “important  respects” 
and  not  others  is  a crucial  question  that 
Rahman  does  not  seem  to  answer  deci- 
sively. For  if  these  respects  are  important 
and  yet  are  capable  of  being  neutralized, 
then  there  is  no  guarantee  that  essential 
qur’anic  and  sunnaic  elements  or  even 
principles  will  not  be  set  aside. 

The  weakness  of  Rahman’s  methodology 
also  lies  in  the  not  altogether  clear  mech- 
anics of  the  second  movement,  that  is,  the 
application  of  the  systematic  principles 
derived  from  the  revealed  texts  and  their 
contexts  to  present-day  situations.  Fur- 
thermore, the  relatively  few  cases  which  he 
repeatedly  cites  in  his  writings  on  the  sub- 
ject do  not  represent  the  full  spectrum  of 
cases  in  the  law,  with  the  result  that  his 
methodology  may  be  considered  incapable 
of  providing  a scope  comprehensive 
enough  to  afford  modern  Muslims  the 
methodological  means  of  solving  problems 
different  in  nature  than  those  he  so  fre- 
quently cites.  What  of  those  cases  for 
which  a textual  statement  is  available  but 
no  information  as  to  the  context  of  its  rev- 
elation? Or,  still,  how  do  modern  Muslims 
address  fundamental  problems  facing  their 
societies  when  no  applicable  qur’anic  or 
sunnaic  text  can  be  located?  That  Rahman 
does  not  seem  to  provide  answers  for  such 
questions  may  be  a function  of  his  interest 
in  elaborating  a methodology  confined  in 
outlook  to  the  revealed  texts  rather  than  a 
methodology  of  law  proper. 

Wael  Hallaq 
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Lawful  and  Unlawful 

That  which  is  legally  authorized,  and  that 
which  is  not.  Among  its  various  legislative 
pronouncements,  the  Qur’an  declares  cer- 
tain objects  and  actions  lawful  or  unlawful. 
The  words  halal,  “lawful,  allowed,  per- 
mitted,” and  haram,  “unlawful,  forbidden, 
prohibited,”  and  cognate  terms  from  the 
triliteral  roots  h-l-l  and  h-r-m,  respectively, 
most  often  designate  these  two  categories 
and  are  of  relatively  frequent  occurrence. 
Qur’anic  declarations  of  lawfulness  or 
unlawfulness  are  limited  to  a relatively  few 
areas  of  the  law  as  later  elaborated  by 
Muslim  jurists:  for  the  most  part,  ritual, 
family  law  and  dietary  matters  (see  ritual 
AND  THE  Qur’an;  FAMILY;  MARRIAGE  AND 
divorce;  food  and  drink).  On  the  other 
hand,  the  lawful/unlawful  rubric  also  has 
non-legislative  functions  in  the  Qur’an. 
Although  the  seemingly  primary  categories 
of  halal  and  haram  were  largely  eclipsed  by 
jurisprudential  rubrics  that  were  developed 
subsequently,  the  terms  retained  signifi- 
cance in  ascetic  thought  (see  asceticism) 
and  have  recently  become  prominent  in 
popular  handbooks  of  religious  law. 

Vocabulary 

Apart  from  denoting  lawfulness,  the  root 
h-l-l  indicates  an  exit  from  the  ritual  state 
connected  with  the  pilgrimage  (q.v.)  and 
re-entry  into  the  profane  state  ( iclha  halal- 
tum,  q 5:2;  see  ritual  purity).  In  this 
sense,  too,  it  is  the  antonym  of  h-r-m  (see 


below).  Concretely,  it  refers  to  dissolution 
(e.g.  q 66:2,  metaphorically,  of  an  oath;  see 
breaking  trusts  and  contracts;  oaths) 
and  also  alighting  (e.g.  q 20:86,  again  met- 
aphorically, of  God’s  wrath;  see  anger). 
The  most  common  means  for  indicating 
lawfulness  in  the  Qur’an  is  to  use  the  caus- 
ative verb  ahalla,  “to  make  lawful,”  usually 
with  God  as  the  subject  (e.g.  q 7:157,  “He 
makes  the  good  things  lawful  for  them”) 
but  it  is  sometimes  passive  (e.g.  q 5:1,  con- 
cerning certain  livestock;  see  animal  life; 
bounty).  In  one  instance  it  occurs  in  the 
first  person  plural,  in  an  address  to 
Muhammad  (q  33:50;  see  form  and 
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and  style  of  the  quR’AN).  Very  occasion- 
ally, people  are  made  the  subject  of  this 
verb,  to  suggest  that  they  wrongly  deem 
something  lawful  (e.g.  q 9:37,  though  words 
derived  from  h-r-m  are  more  common  in 
such  accusations;  see  below).  Finally,  it 
should  be  noted  that  the  intransitive  verb 
halla,  “to  be  lawful,”  occasionally  appears 
in  the  negative,  to  indicate  that  something 
is  not  lawful  (e.g.  q 2:230,  providing  that 
one’s  wife  ceases  to  be  lawful,  i.e.  available 
for  sexual  intercourse,  after  divorce).  The 
Qur’an  also  employs  the  adjectives  hill  and 
halal  to  indicate  lawfulness  (e.g.  in  q 5:5 
and  q 8:69,  respectively,  concerning  cer- 
tain foods). 

Words  derived  from  the  root  h-r-m  not 
only  connote  God’s  making  something  un- 
lawful but  also  frequently  express  the  idea 
of  sacredness  (see  sanctity  and  the 
sacred),  e.g.  al-shahr  al-haram,  “the  sacred 
month”  (q  2:194;  see  months);  al-haram, 
“the  sacred  precinct,”  where  the  Ka'ba 
(q.v.)  is  located  (q  28:57);  hurum,  persons  in 
the  ritual  state  associated  with  pilgrimage 
(e.g.  q 5:1);  and  hurumat,  certain  sacred  or- 
dinances or  institutions  (q  2:194;  22:30). 
The  A-r-m-derived  counterpart  to  ahalla  is 
the  causative  verb  harrama,  “to  make  un- 
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lawful,”  and,  as  in  the  case  of  the  former, 
God  is  frequently  its  subject  (e.g.  q 2:173, 
concerning  foods).  The  Qur’an  does  not 
employ  an  intransitive  verb  derived  from 
h-r-m,  making  do  instead  with  the  passive 
of  harrama  (e.g.  q 5:3,  also  concerning 
foods)  and  the  related  passive  participle 
(e.g.  Q 6:145,  again  concerning  foods;  the 
corresponding  participial  form  from  ahalla 
is  not  found  in  the  Qur’an).  A number  of 
passages  use  harrama  in  the  first  person  plu- 
ral and  in  most  of  these  God  recounts  how 
he  had  previously  made  certain  things, 
especially  foods,  unlawful  for  the  Jews 
(q  4:160;  6:146;  16:118;  28:12;  see  JEWS  AND 
Judaism).  The  counterpart  of  the  adjective 
halal  is  haram,  though  they  only  appear  to- 
gether twice  (ft  10:59;  16:116).  There  is  no 
A-r-m-derived  equivalent  to  the  form  hill 
but  in  ft  21:95  the  Kufan  tradition  of 
variant  readings  (see  readings  of  the 
qur'an)  substitutes  the  word  hirm  for  haram 
(see  Jeffery,  Materials,  e.g.  62,  codex  of  Ibn 
Mas'ud).  Later  legal  theorists  paired  hill 
with  the  non-qur’anic  term  hurma  (e.g. 
Fakhr  al-Dln  al-RazI  [d.  606/1210], 

Mahsul,  i,  15). 

Especially  in  regard  to  dietary  rules,  halal 
and  haram  parallel  to  a degree  the  Levitical 
categories  of  clean  and  unclean,  respec- 
tively. As  noted,  though,  halal  and  haram 
also  connote  profaneness  and  sacredness, 
respectively,  suggesting  a potentially  puz- 
zling link  between  what  is  sacred  and  what 
is  unclean.  Possibly,  a pre-qur’anic  connec- 
tion existed  between  sacredness  and  ritual- 
related  restrictions  (haram)  on  the  one  hand 
and  the  profane  state  and  a general  lack  of 
restrictions  (halal)  on  the  other.  Thus,  the 
objects  of  qur’anic  prohibitions  would 
have  been  assimilated  to  a category  of  ritu- 
ally mandated  restrictions  rather  than  rit- 
ual impurity  (see  Heninger,  Purete).  How- 
ever that  may  be,  the  qur’anic  terms  are 
paralleled  to  some  extent  by  the  Hebrew 


pair  mutar  and  asur,  meaning  permitted 
(“loosened,”  semantically  equivalent  to 
h-l-l)  and  forbidden  (q.v.;  Wansbrough, 

Qs,  174)- 

Certain  other  terms  in  the  Qur’an  also 
connote  lawfulness  and  unlawfulness.  A 
number  of  passages  use  the  word  junah, 
“sin,”  in  variants  of  the  phrase  “It  is  not  a 
sin  for  you  to...”  as  an  indirect  means  of 
describing  lawful  activities  (e.g.  ft  2:198, 
permitting  commercial  activity  while  in 
the  ritual  state  required  of  pilgrims;  see 
markets;  selling  and  buying;  sin, 
major  and  minor).  Rhetorically,  passages 
employingjima/i  often  imply  that  the  activ- 
ity in  question  might  have  been  thought 
unlawful  and  hence  required  clarification. 
Commentators  (see  exegesis  of  the 
qur’an:  classical  and  medieval)  gloss 
the  word  hijr  as  meaning  haram  in  two  pas- 
sages. In  ft  6:138,  unnamed  persons  de- 
clare certain  produce  and  livestock  hijr, 
which  means,  according  to  the  commenta- 
tors, that  it  was  declared  haram,  “off-limits, 
or  sacrosanct,”  in  connection  with  a pagan 
rite  (e.g.  Tabari,  Tafslr,  xii,  139-40).  In 
ft  25:22,  the  phrase  hijr  mahjur  appears  in 
the  following  sentence:  “On  the  day  they 
see  the  angels  (see  angel),  there  will  be  no 
glad  tidings  then  for  the  wrongdoers,  and 
they  will  say  hijran  mahjuran.”  Some  com- 
mentators attribute  the  phrase  in  question 
to  the  angels  and  gloss  it  as  meaning  haram 
muharram,  that  is,  either  paradise  (q.v.)  or 
the  glad  tidings  (see  good  news)  will  be 
“stricdy  forbidden”  to  the  wrongdoers  (e.g. 
Baydawl,  Anwar,  ii,  37).  The  phrase  hijr 
mahjur  also  appears  in  ft  25:53,  where  it 
seems  to  refer  concretely  to  physical  sepa- 
ration (e.g.  Baydawl,  Anwar,  ii,  43),  and  the 
word  hijr  appears  alone  in  ft  89:5,  where  it 
is  traditionally  understood  to  mean  “intelli- 
gence” (e.g.  Baydawl,  Anwar,  ii,  401;  see 
intellect;  knowledge  and  learning). 
The  word  suht  appears  at  ft  5:42  and  twice 
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at  q.  5:62-3,  always  in  the  phrase  “eaters/ 
eating  of  suht”  (akkaliina  lil-suhti,  aklihimu 
l-suhta),  an  apparently  derogatory  reference 
to  the  Jews.  The  commentators  took  suht  to 
refer  either  generally  to  unlawful  gain  or 
specifically  to  bribes  accepted  by  Jewish 
judges  (e.g.  Tabari,  Tafsir,  x,  318-24,  447-8), 
thus  connecting  it  with  the  remainder  of 
Q 5:42,  in  which  the  Prophet  is  given  per- 
mission to  adjudicate  Jewish  legal  matters. 
In  Leviticus  22:25,  a Hebrew  cognate, 
mashhat,  refers  to  inherent  “corruption”  or 
“mutilation”  which  renders  certain  ritual 
offerings  unfit  (see  consecration  of 
animals;  corruption)  but  the  more  usual 
sense  of  the  biblical  Hebrew  cognate  is 
“destruction,”  which  is  how  a related  Ara- 
bic word  is  used  at  q 20:61.  According  to 
Jeffery  ( For.  vocab.,  165-6),  suht  means  “un- 
lawful” in  a technical  sense.  He  notes 
an  interesting  parallel  with  the  Talmud 
(Shabb.  140b,  discussing  the  principle  of 
bal  tashhit  derived  from  Deut  20:19)  but  opts 
for  a Syriac  origin  of  the  word  ( suhta , “de- 
pravity, corruption”).  The  remainder  of 
this  discussion  deals  only  with  words  de- 
rived from  the  roots  h-l-l  and  h-r-m. 

What  is  lawful  and  unlawful? 

As  noted  above,  qur’anic  declarations  of 
lawfulness  and  unlawfulness  pertain  mostly 
to  ritual,  dietary  law  and  family  law.  For 
example,  it  5:96  declares  the  hunting  of 
land  animals  while  in  the  ritual  state  for 
the  pilgrimage  to  have  been  outlawed  (hur- 
rima)  but  fishing  and  eating  the  catch  lawful 
{uhilla,  see  hunting  and  fishing).  In  re- 
gard to  dietary  matters,  the  most  promi- 
nent and  oft-repeated  rule  provides  that 
God  has  made  unlawful  (harrama)  carrion 
(q.v.),  blood,  swine  flesh  and  what  is  conse- 
crated to  other  than  God  (q,  2:173;  16:115; 
and  with  slight  variations  at  £ 5:3  and 
6:145).  The  largest  number  of  rules  that 
use  this  rubric  concern  family  law. 

Q.  4:22-4,  for  example,  details  which 


women  have  been  made  unlawful  (hurrimat) 
to  marry  and  which  lawful  (uhilla).  A note- 
worthy principle  of  Islamic  commercial 
law  at  (4  2:275  provides  that  God  made 
lawful  (ahalla)  sales  transactions  and  for- 
bade (harrama)  usury  (q.v.). 

In  contrast  to  the  many  overdy  legislative 
passages  which  pronounce  on  lawfulness 
and  unlawfulness,  other  passages  employ 
the  lawful/unlawful  rubric  to  suggest  that 
the  Muslims  are,  perhaps,  subject  to  fewer 
legal  restrictions  than  previous  communi- 
ties. Several  such  passages  use  words  de- 
rived from  the  roots  h-l-l  and  t-y-b  to  sug- 
gest that  God  has  begun  to  expand  the 
category  of  the  lawful,  as  in  it  5:5:  “Today 
the  good  things  (al-tayyibat)  have  been 
made  lawful  for  you  (uhilla  lakum)”  (see 
also  q 2:172-3  [with  h-r-m\;  5:4,  88;  7:157; 
16:114).  Other  passages  contain  an  implicit 
or  explicit  charge  that  certain  human  be- 
ings have  mistakenly  declared  things  lawful 
or  unlawful  (mostly  the  latter).  These  fall 
into  three  main  groups:  those  in  which 
people  are  enjoined  not  to  outlaw  what 
God  has  provided  (q  5:87;  6:140;  7:32; 
10:59);  those  which  generally  complain  that 
people  have  wrongly  forbidden  or  made 
lawful  unspecified  things  (q  6:148;  9:29; 
16:35,  u6;  66:1);  and  those  in  which  people 
are  accused  of  wrongly  outlawing  (or  per- 
mitting) certain  specified  things,  mostly  in 
connection  with  pagan  practices  (see  gen- 
erally (J  6:138-50;  9:37;  See  IDOLATRY  AND 
idolaters). 

Finally,  several  passages  use  the  lawful/ 
unlawful  rubric  to  suggest  that  the  Jews 
labored  under  a more  burdensome  law 
than  the  Muslims,  either  because  the  for- 
mer created  unnecessary  rules  (q  3:93)  or 
because  God  wished  to  punish  them 
(q  4:160;  6:146;  16:118).  The  process  of  re- 
pealing this  more  onerous  law  imposed  on 
the  Jews  apparently  begins  with  Jesus  (q.v.), 
who  says  in  (4  3:50  that  he  has  come  as  a 
confirmation  of  the  Torah  (q.v.),  to  make 
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lawful  (li-uhilla)  some  of  the  things  which 
had  previously  been  forbidden  [hurrima, 
compare  Matt  5:17-9,  in  which  Jesus  denies 
that  he  has  come  to  relax  the  Law). 

Post-qur’anic  developments 
Early  commentators,  such  as  Ibn  ‘Abbas 
(d.  68/687)  and  Muhammad  al-Kalbl 
(d.  146/763)  are  said  to  have  recognized 
declarations  of  lawfulness  and  unlawful- 
ness (halal  wa-haram)  as  one  among  several 
fundamental  modes  of  qur’anic  discourse 
(Versteegh,  Arabic  grammar,  64,  106;  see  also 
Wansbrough,  qs,  149,  173-4;  see  literary 
structures  of  the  qur’an).  Exegetes  and 
legal  theorists,  however,  soon  moved  be- 
yond this  basic  qur’anic  distinction.  The 
commentator  and  grammarian  al-Farra’ 

(d.  207/822),  for  example,  differentiates 
between  qur’anic  prohibitions  (sing,  nahy) 
which  aim  merely  to  inculcate  proper  eti- 
quette (adab)  and  those  which  function  to 
outlaw  something  ( nahy  muharrim;  Kinberg, 
Lexicon,  863).  This  move  marks  the  extrac- 
tion of  an  abstracted  and  generalized  con- 
cept of  unlawfulness  (and  implicitly  lawful- 
ness), inferable  from  a text’s  language  and 
capable  of  being  applied  and  elaborated 
outside  the  confines  of  those  qur’anic  pas- 
sages that  used  the  root  h-r-m  (or  h-l-l).  Al- 
Shaffi  (d.  204/820),  for  example,  applied 
this  same  adab/tahnm  distinction  to  pro- 
phetic hadlth  (Shaft ‘I,  Risala,  par.  926-60; 
see  hadIth  and  the  qur’an). 

Scrutiny  of  the  variously  formulated  leg- 
islative provisions  in  revealed  texts,  and 
speculation  on  their  potentially  disparate 
legal  consequences,  led  jurists  to  a theory 
of  gradations  of  legal  obligation.  More 
precisely,  legal  theorists  developed  a classi- 
ficatory  scheme  of  moral  evaluations 
(ahkdm,  sing,  hukm)  to  which  all  human  acts 
could  be  assigned:  mandatory  (wajib),  rec- 
ommended (mandub),  merely  permitted 
(mubah),  disapproved  (makruh),  and  forbid- 
den (haram  or  mahzur).  In  a sense,  the  first 


four  categories  could  be  considered  refine- 
ments of  what  is  halal  (Jackson,  Islamic  law, 

1 18)  but  it  is  really  only  the  outer  categories 
of  mandatory  and  forbidden  that  have  the 
force  of  rules  (Weiss,  The  spirit,  18-9),  and 
they  do  not  parallel  the  categories  of  halal 
and  haram  [halal/ lawful  being  a broader 
and  different  sort  of  category  than  wajib / 
mandatory).  This  graded  scale  eclipsed  the 
fundamental  qur’anic  binary  of  halal/ 
haram,  which  came  to  be  applied  only  in 
much  more  limited  fashion  to  certain 
things  (e.g.  wine  [q.v.;  see  also  intoxi- 
cants]) and  persons  (e.g.  potential  spouses; 
Schacht,  Introduction,  121  n.  2;  see  pro- 
hibited degrees).  Contrasting  with  these 
developments  in  speculative  legal  herme- 
neutics, there  emerged  a pietistic  tendency 
to  view  the  world  as  fundamentally  divisi- 
ble into  realms  of  lawfulness  and  unlaw- 
fulness. This  “scrupulosity”  (for  a good 
example  of  which,  see  Cooperson’s  de- 
scription of  Ahmad  b.  Hanbal  [d.  241/ 

845 ],  Arabic  biography,  112-8)  may,  perhaps, 
be  considered  a concern  with  ritual  purity 
in  the  widest  possible  sense,  but  is  in  any 
event  connected  with  the  rise  to  promi- 
nence of  the  traditionists,  part  of  whose 
“programme”  was  “to  identify  the  catego- 
ries ‘forbidden’  and  ‘invalid’  ” (Schacht, 
Introduction,  46).  The  great  theologian 
al-Ghazali  (d.  505/1  in)  may  be  said  to 
have  reconciled  to  some  extent  the  legal- 
hermeneutical  and  ethical-ascetic  uses  of 
the  lawful/unlawful  rubric  in  Book  xiv  of 
his  Ihya  ’ ‘ulum  al-din  (Revivification  of  the 
religious  sciences),  the  Kitab  al-halal  wa-l- 
haram  (“Book  of  the  lawful  and  the  unlaw- 
ful,” Fr.  trans.  R.  Morelon,  Le  livre  du  licite  et 
de  I’illicite).  Al-Ghazall  criticizes  the  view 
that  the  world  has  become  so  corrupted 
that  one  is  no  longer  in  a position  to  ob- 
serve the  distinction  between  halal  and 
haram.  He  insists,  rather,  that  scrupulosity 
(warn),  an  even  stricter  standard  than 
haram,  is  still  possible.  Practicing  warac 
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requires  that  one  avoid  not  only  what  is 
haram  but  also  many  things  (and  actions) 
which,  though  technically  halal,  possess  the 
quality  of  shubha,  “dubiousness”  (for  the 
more  usual  technical  legal  meaning  of 
which,  see  Rowson,  Shubha).  Al-Ghazall’s 
technically  accomplished  analysis  repre- 
sents an  interesting  application  of  specula- 
tive modes  of  juridical  thinking  to  an  anti- 
theoretical,  pietistic  concern  (see 
THEOLOGY  AND  THE  QUr’an). 

In  recent  times,  a number  of  popular 
books  giving  practical  guidance  on  the  ap- 
plication of  Islamic  law  in  everyday  life 
take  the  categories  of  lawful  and  unlawful 
as  their  organizing  principle.  A prominent 
such  work  is  al-Halal  wa-l-haram  Ji  l-Islam 
(Eng.  trans.  The  lawful  and  the  prohibited  in 
Islam)  by  Yusuf  al-QaradawI  (b.  1926).  In 
the  introduction,  al-QaradawI  says  that  he 
is  the  first  to  author  a work  devoted  en- 
tirely to  the  topic  of  halal  and  haram.  What- 
ever al-Ghazall  might  have  thought  of  that 
claim,  al-Qaradawl’s  work  unleashed  a vir- 
tual flood  of  books  (some  critical  of  al- 
Qaradawl  for  his  liberal  views)  devoted  to 
distinguishing  the  halal  from  the  haram  in 
daily  life.  Such  works,  including  that  of  al- 
Qaradawl,  are  now  widely  available  in  lan- 
guages other  than  Arabic.  Their  contents 
derive,  however,  from  the  subsequently  de- 
veloped categories  of  classical  Islamic  law 
and,  as  such,  they  extend  well  beyond 
qur’anic  declarations  of  lawfulness  and 
unlawfulness,  to  cover  the  full  range  of 
activities  possible  in  contemporary  life. 

See  also  law  and  the  qur’an;  ethics 
and  the  qur’an. 

Joseph  E.  Lowry 
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Laziness  see  virtues  and  vices, 

COMMANDING  AND  FORBIDDING 

Leader  see  kings  and  rulers;  imam 

Leaf  see  WRITING  AND  WRITING 
instruments;  scrolls;  trees 

Learning  see  knowledge  and  learning 

Leather  see  hides  and  fleece;  animal 

LIFE 

Left  Hand  and  Right  Hand 

The  terminal  part  of  each  arm,  often  with 
connotations  of  evil  and  good,  respectively 
(see  good  and  evil;  hands).  The  left 
hand  (shimal,  pi.  shama’il,  mash'ama)  and  the 
right  hand  (yamin,  pi.  aymdn,  maymana)  ap- 
pear in  the  Qur’an  in  two  contexts:  first, 
the  hisab,  a record  or  statement  of  personal 


m 

deeds  to  be  given  to  every  person  on  the 
day  of  judgment  ( yawm  al-dui,  see  last 
judgment;  record  of  human  actions); 
second,  the  placement  of  the  resurrected 
(see  resurrection)  before  they  are  sent  off 
to  either  paradise  (q.v.)  or  hell  (see  hell 
and  hellfire).  In  this  connection,  the  left 
hand  or  the  left  side  is  attested  six  times 
and  the  right  hand  or  the  right  side  four- 
teen times. 

Those  who  refused  to  believe  in  the  resur- 
rection or  persisted  in  their  terrible  sins 
( al-hinth  al-’azim,  frequently  explained  as 
polytheism;  see  polytheism  and  atheism; 
sin,  major  and  minor)  will  receive  their 
record  in  their  left  hand  (q  56:41;  69:25) 
and  will  regret  having  relied  on  their 
wealth  or  power  ( sultan , q 69:25-9).  They 
are  identified  as  al-dallun  al-mukadhdhibun 
(those  who  erred  and  denied  Muhammad’s 
prophethood,  0,56:51;  see  astray;  error; 
opposition  to  muhammad).  They  will  be 
punished  (see  reward  and  punishment) 
with  burning  winds  (see  air  and  wind) 
and  boiling  waters  (see  water)  and  will  eat 
of  a tree  called  Zaqqum  (0  56:9,  41-56;  see 
agriculture  and  vegetation);  they  will 
be  fettered  with  a chain  seventy  cubits  long 
and  will  roast  in  hell  (0  56:92-4;  69:30-7; 
84:10-25;  90:19-20).  In  contrast,  those  who 
followed  their  imam  (q.v.;  generally  ex- 
plained as  prophets  or  holy  books;  see 
book;  prophets  and  prophethood)  and 
performed  good  deeds  (q.v.)  such  as  freeing 
a slave  (see  slaves  and  slavery),  feeding 
an  orphan  (see  orphans)  in  famine  (q.v.)  or 
exhorting  one  another  to  show  pity  and 
compassion  will  be  given  their  record 
(kitab)  in  their  right  hand  (q  17:71;  90:12-8). 
Their  reckoning  will  be  easy  (q  84:7-9)  and 
their  light  (q.v.)  will  run  forward  before 
them  and  by  their  right  hands  (q  57:12; 
66:8).  Their  abode  will  be  paradise,  there 
to  be  served  by  immortal  boys  while  enjoy- 
ing spreading  shade,  plentiful  waters, 
abundant  fruits  and  perfect  virgins  (q  56:8, 
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27-40,  90-1;  69:19-24;  see  houris).  They 
include  a group  from  among  the  pre- 
Muhammadan  believers  (al-sabiqun)  and 
Muhammad’s  followers  ( al-dkhirun , cf. 
Muqatil,  TafsTr,  iv,  219).  They  will  ask  one 
another  about  those  who  entered  hell 
{saqar,  q 74:39-56;  cf.  90:18  £). 

Exegetes  (see  exegesis  of  the  quR’AN: 
classical  and  medieval)  deal  extensively 
with  these  topics,  using  traditions  attrib- 
uted to  the  Prophet,  to  his  Companions 
(see  companions  of  the  prophet)  or  even 
to  qussas  (preachers  and  tellers  of  legends; 
see  hadIth  and  the  quR’AN).  They  make 
a connection  between  ashab  al-mash ; ama 
(q  56:9)  or  ashab  al-shimal  (q  56:41)  with 
those  who  will  be  given  their  records  (kitab) 
in  their  left  hand,  and  ashab  al-maymana 
(q  56:8)  or  ashab  al-yamln  (q  56:38,  90-1) 
with  those  who  will  be  given  their  kitab  in 
their  right  hand.  The  term  al-mutalaqqiyani 
recorded  in  q 50:17-8  is  explained  as  refer- 
ring to  the  two  “recording  angels”  sitting 
(qa’Td),  one  on  the  right  of  each  human  be- 
ing, recording  his  good  acts  (hasanat)  and 
one  on  the  left  recording  his  sins  (Ibn  al- 
JawzI,  Tabsira,  ii,  254).  These  records  form 
the  saha’if  al-a’mal,  which  will  be  presented 
during  the  final  reckoning  and  judgment. 
Exegetes  tried  to  elaborate  and  complete 
the  qur’anic  picture  of  the  various  ele- 
ments that  constitute  this  special  phase  of 
the  last  judgment.  Since  the  qur’anic  refer- 
ences to  this  reckoning  are  abundant  but 
not  always  sequenced,  there  were  many 
attempts  to  assign  a chronological  order  to 
the  different  stages  of  this  critical  process. 
The  most  prevalent  accounts  assert  that 
after  the  resurrection  each  person  will  be 
escorted  by  his  two  recording  angels 
(Qurtubl,  Tadhkira,  i,  295-6).  All  will  be 
gathered  in  the  courtyards  (‘arasat  al- 
qiyama).  Those  who  receive  their  kitabs,  in 
their  left  hands  or  behind  their  backs 
(ward’a  zahrihi,  q 84:10;  the  explanation  of 
receiving  the  book  behind  the  back  is  that 
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the  right  hands  of  these  people  will  be  fet- 
tered to  their  necks  and  their  left  hands 
will  be  turned  to  their  backs,  Ibn  Kathlr, 
Tafsir,  viii,  378-9  ad  54  84:7-10)  will  regret 
that  death  was  not  their  final  step  and  that 
now  they  must  be  judged  (see  judgment). 
Their  good  deeds  will  be  annulled  and 
their  bad  deeds  (see  evil  deeds)  will  be 
doubled  in  order  to  double  their  penalty 
(Qurtubl,  Jami\  xix,  271-3  ad  54  84:7-10). 
Their  reckoning  (hisab)  will  be  discussed, 
that  discussion  being  a sign  of  their  immi- 
nent punishment.  Those  who  receive  their 
kitabs  in  their  right  hands  will  undergo  an 
“easy  reckoning”  (hisab yasir,  <4  84:7)  con- 
sisting merely  of  a simple  ‘ard,  God’s  re- 
view or  inspection  of  the  resurrected 
(Qurtubl,  Tadhkira,  i,  382),  and  will  rejoin 
their  relatives  in  paradise.  Al-Hasan  al- 
Basrl  (d.  110/728)  speaks  about  three  ‘urud, 
the  first  and  the  second  comprising  ele- 
ments of  discussion  (jidal)  and  excuse 
(ma’iidhir),  the  third,  the  scattering  of  the 
sheets  (tatayur  al-suhuf  Ibn  Kathlr,  al- 
Nihaya,  ii,  41).  In  some  sources,  these 
records  (kutub)  are  connected  with  the 
mawazin,  “balances”  (recorded  in  (4  7:8,  9; 
23:102,  103;  101:6,  8;  see  instruments; 
weights  and  measures).  The  good  deeds 
will  tilt  the  balance  and  open  the  way  to 
paradise.  Those  whose  balance  of  good 
deeds  is  too  light  will  be  sent  to  hell 
(Schimmel,  Deciphering  the  signs,  219-41). 

There  were  attempts  to  interpret  the 
qur’anic  verses  dealing  with  ashab  al-yamm 
and  ashab  al-shimal  as  references  to  specific 
persons  or  parties  (see  parties  and  fac- 
tions). According  to  al-Zuhrl  (d.  124/742), 
the  first  two  brothers  to  receive  their  re- 
cords will  be  the  Companion  Abu  Salama 
b.  ‘Abd  al-Asad  who  will  receive  it  in  his 
right  hand  and  the  enemy  of  the  Prophet, 
Sufyan  b.  ‘Abd  al-Asad,  who  will  receive  it 
in  his  left  hand  (al-Nabll,  Awa’il,  34,  no. 
82).  Shl'l  sources  (see  sm‘ ism  and  the 
qur’an),  citing  a tradition  attributed  to 
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the  sixth  imam  Ja'far  al-Sadiq  (d.  148/765), 
report  that  (4  69:19  refers  to  ‘All  It.  Abl 
Talib  (q.v.)  as  the  first  to  receive  his  kitab  in 
his  right  hand  and  that  (4  69:25  refers  to 
Mu'awiya  b.  Abl  Sufyan  or  al-Shami 
la'anahu  llah,  “the  Syrian,  may  God  curse 
him,”  who  will  receive  his  kitab  in  his  left 
hand  (QummI,  Tafsir,  ii,  384;  MajlisI,  Bihar 
al-anwar,  viii,  518, 1.  11-12).  A report  attrib- 
uted to  ‘All  It.  Abl  Talib  attests  that  the 
ashab  al-yamm  in  (4  56:27  are  atjal  al- 
muslimin,  “children  of  Muslims”  (‘Abd  al- 
Razzaq,  Tafsir,  ii,  270;  Tabari,  Tafsir,  xxvii, 
179).  Qatada  (d.  ca.  1 17/735)  reportedly 
interpreted  “min  ashabi  l-yamin”  in  the  verse 
“ ‘Peace  be  with  you’  from  those  on  the 
right  hand”  ( fa-salamun  laka  min  ashabi 
l-yamin,  5456:91)  as  meaning  “from  God” 
(min  ‘ indi  llahi)  or  “from  his  angels”  (cf. 
Tabari,  Tafsir,  xxvii,  213);  but  al-Qumml 
(fl.  fourth/tenth  cent.;  Tafsir,  ii,  350)  reports 
that  the  reference  is  to  ashab  amir  al- 
mu  ’minin,  meaning  the  adherents  of  ‘All, 
the  “prince  of  the  believers.” 

The  question  of  qadar,  “predestination,” 
(see  FREEDOM  AND  PREDESTINATION)  which 
forms  part  of  the  pillars  of  belief  ( arkan  al- 
iman,  see  faith;  belief  and  unbelief)  is 
addressed  by  most  exegetes  when  they  deal 
with  the  question  of  ashab  al-yamin  or  ashab 
al-shimal.  Traditions  report  that  Muham- 
mad appeared  one  day  with  two  lists,  one 
in  each  hand:  the  one  in  his  right  hand 
containing  the  names  of  those  who  will  en- 
ter paradise,  and  the  other,  in  his  left  hand, 
containing  the  names  of  those  destined  for 
hell  (Tirmidhl,  Sahib,  no.  2067;  Ibn  Han- 
bal,  Musnad,  no.  6275).  The  records  (kutub) 
will  be  distributed  before  they  are  exam- 
ined and  each  group  will  be  directed  to 
their  destiny  (q.v.).  Since  one  of  the  most 
beautiful  names  of  God  (al-asma’ al-husna, 
see  god  and  his  attributes)  is  al-'adl, 

“the  righteous,”  authors  tried,  each  one 
according  to  his  creed  (see  greeds)  or  sec- 
tarian affiliation,  to  harmonize  the  contra- 
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dictory  qur’anic  statements.  This  trend  led 
to  the  belief  that  the  last  judgment  will  be 
a mere  formality.  Generally,  with  the  ex- 
ception of  the  Mu'tazila  (see  mu'tazilis) 
and  the  Qadariyya  (the  group  which  held 
the  position  of  free  will),  authors  discussing 
the  problem  of  the  last  judgment  dealt 
more  with  the  definition  of  a believer  or 
unbeliever  than  with  the  matter  of  deeds 
themselves  (Rippin,  Muslims,  68-82;  Gima- 
ret,  Theories,  335-6  [for  the  Mu'tazilites]). 

According  to  q 39:67,  on  the  day  of  res- 
urrection, “the  heavens  (see  heaven  and 
sky)  shall  be  rolled  up  in  his  right  hand.” 
Traditions  add  that  the  earth  (q.v.)  shall  be 
rolled  up  in  God’s  left  hand  (Muslim,  Sahih, 
Sifat  al-qiydma,  no.  4995;  see  apocalypse). 
Generally,  this  is  taken  to  refer  to  God’s 
power  (see  power  and  impotence),  espe- 
cially by  the  Mu'tazila  and  the  negators  of 
anthropomorphism  (q.v.),  but  some  circles, 
like  the  Hanballs  and  particularly  the 
Wahhabis,  interpret  it  literally.  Such  inter- 
pretation led  to  the  belief  that  God  has 
two  hands  but  that  both  are  right  ones, 
since  the  left  hand  is  an  epithet  of  created 
beings,  and  not  of  the  creator  (see  crea- 
tion): inna  li-khdliqindyadayn  kiltahuma 
yaminan,  layasara  li-khdliqind  idhi  l-yasaru  min 
sifati  l-makhluqin  (Ibn  Khuzayma,  al-Tawhid, 
66;  Ibn  Forak,  Alushkil  al-hadith,  37-8; 
Blachere,  Introduction,  216-21;  Gimaret, 

Dieu  a I’image,  202-4;  Abdel  Haleem,  Under- 
standing the  Qur’an,  107-22).  Sa'ld  b.  Jubayr 
(d.  95/714)  attributed  to  Ibn  ‘Abbas  a tradi- 
tion stating  that  the  letter  yd’  at  the  open- 
ing of  Q.  19  (kaf,  ha’,ya’,  ‘ayn  and  sad)  stands 
forj yamin  which  is  one  of  the  names  of 
God  ( Lisan  al-Arab,  s .v.y  m n’,  xiii,  459). 
According  to  a hadlth,  the  Ka'ba  (q.v.)  is 
considered  to  be  the  right  hand  of  God 
since  it  is  touched  and  kissed  (istildm) 
during  the  pilgrimage  (q.v.;  Lisan  al-Arab, 
op.  cit.). 

In  many  ancient  cultures,  the  right  side 
was  considered  better  than  the  left  side 
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{Gen  48:13-20).  It  symbolized  goodness  and 
kindness,  while  the  left  represented  evil, 
the  sinister,  the  bad.  In  Latin,  the  term 
sinistra  means  both  left  and  sinister.  In  the 
Bilile,  God’s  right  hand  represents  his 
strong  arm  {Exod  15:15;  Isa  62:8;  Ps 
118:15-6;  139:10).  The  Qur’an  itself  (as 
discussed  above)  and  later  Islamic  tradition 
attest  to  similar  understandings  of  “left” 
(shimal)  and  “right”  (yamin).  The  bay'a, 
“pledge  of  allegiance,”  must  be  performed 
with  the  right  hand  (see  contracts  and 
alliances;  oaths);  eating  with  the  left  is 
prohibited  since  this  hand  is  used  for 
cleansing  after  elimination  and  since  Satan 
(see  devil)  usually  eats  and  drinks  using  his 
left  hand  (Muslim,  Sahih,  no.  3763-6;  see 

FOOD  AND  DRINK;  RITUAL  PURITY;  LAWFUL 

and  unlawful).  One  should  enter  a 
mosque  (q.v.)  with  the  right  leg  and  leave 
with  left.  During  the  prayer  (q.v.),  it  is  pro- 
hibited to  expectorate  in  the  direction  of 
the  qibla  (q.v.)  or  the  right  side;  while  it  is 
permitted  toward  the  left  side  ('Abd  al- 
Razzaq,  Musannaf,  i,  430-4).  Until  recently, 
it  was  customary  in  some  Muslim  countries 
to  oblige  left-handed  children  to  use  their 
right  hand.  This  practice  is  based  on  the 
beliefs  mentioned  above  and  goes  back  at 
least  to  the  first  period  of  Islam:  when 
Khalid  b.  al-Walld  received  Abu  Bakr’s 
(q.v.)  letter  ordering  him  to  leave  Iraq  (q.v.) 
for  Syria  (al-Sham)  to  support  the  Muslim 
forces  there,  his  furious  reaction  was:  “this 
[decision]  was  surely  taken  by  the  left- 
handed  man,”  meaning  'Umar  b.  al- 
Khattab  (q.v.;  cf.  Tabari,  Ta’rikh,  iii,  415). 
‘Umar  was,  in  fact,  left-handed  (Lisan  al- 
Arab,  iv,  565,  !-s-r).  Finally,  it  is  worth  men- 
tioning that  the  Arabic  rootjy-!-)'  means 
both  “to  be  or  become  easy,  prosperous,” 
and  “left,  left  side.”  In  q 87:8,  al-yusra  is 
explained  as  paradise  and  in  q 92:10, 
al-  cusra  is  hell. 

The  terms  shimal  andyamin  also  represent 
north  and  south.  In  the  archives  of  Mari, 
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the  Old  Babylonian  royal  city  on  the  banks 
of  the  middle  Euphrates  river,  the  west 
Semitic yamina,  “right,”  designates  the  car- 
dinal point  south,  and  sim'al,  “left,”  indi- 
cates north.  This  use  of  south  and  north  is 
deduced  from  the  designation,  known  only 
from  Mari,  of  certain  tribes  as  dumu.Mes- 
yamina  and  dumu.Mes-simfil,  ‘sons  of  the 
right’  and  ‘sons  of  the  left’  respectively 
(Malamat,  Mari  and  the  early  Israelite  experi- 
ence, 33,  67-8;  cf.  id.,  Mari  and  the  Bible,  299). 
The  term  semol,  spelled  s-m-  appears  in 
Genesis  14:15  and  is  generally  translated  as 
“north”  — the  north  representing  calamity 
(Jer  1:14).  In  later  Jewish  sources,  the  Devil 
is  called  Sama’el  or  Semi’el  (see  samuel). 
The  Arabic  name  for  Greater  Syria  is  al- 
Sha’m  or  al-Sha’am.  Arab  lexicographers 
explain  that  this  name  is  derived  from 
shu}m,  “bad  luck,  misfortune”  (Bashear, 
Yemen,  351-3).  But,  might  one  also  suppose 
that  Sha’m  is  an  Arabic  derivation  of  the 
West  Semitic  Sim’al  = Shim’al,  particularly 
in  the  light  of  the  clear  etymology  of  al- 
Yaman  (Yemen),  another  ancient  Arabic 
designation  of  a geographic  area  and  a 
cardinal  point? 

Isaac  Hasson 
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Leg  see  anatomy;  anthropomorphism 

Legends  see  narratives;  myths  and 

LEGENDS  IN  THE  QUR’AN 

Legion  see  ranks  and  orders 

Legislation  see  LAW  and  the  qur’an 

Leper  see  illness  and  health 

Letters  see  mysterious  letters;  Arabic 
script 

Liar  see  LIE 

Lie 

To  deceive;  anything  which  deceives.  The 
polemical  context  of  the  qur’anic  revela- 
tion and  the  discursive  nature  of  qur’anic 
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scripture  make  lying  one  of  the  most  fre- 
quently mentioned  sins  in  the  Qur’an  (see 
sin,  major  and  minor).  Furthermore,  the 
Qur’an’s  oft-repeated  references  to  itself  as 
“the  truth”  (q.v.;  al-haqq ) and  the  declara- 
tion that  God  created  the  entire  world 
“with  truth”  (q  46:3),  make  dishonesty  a 
central  characteristic  of  unbelief  (kufr)  and 
polytheism  (shirk),  such  links  sometimes  be- 
ing explicitly  stated  ((4  16:39;  29:17;  see 

BELIEF  AND  UNBELIEF;  POLYTHEISM  AND 

atheism;  idolatry  and  idolaters). 

Thus,  the  foremost  liars  in  the  Qur’an  are 
polytheists  (mushrikun)  who  make  false 
claims  about  God  and  his  prophets,  among 
them  the  accusation  that  the  prophets  lie 
(see  prophets  and  prophethood).  Both 
sides  in  this  polemic  (see  polemic  and 
polemical  language)  use  the  same 
terms:  the  most  common  being  kadhaba, 
iftara  and  ijk.  In  the  mouths  of  unbelievers 
such  falsehoods  are  regarded  as  among  the 
most  serious  of  sins.  In  the  Qur’an,  various 
forms  of  kadhaba  are  attested  eighty-two 
times,  iftara  sixty  times,  and  ijk  in  the 
sense  of  “lie”  thirteen  times.  Other  terms 
include  zur,  attested  four  times,  and  a form 
of  kh-r-q  that  is  used  once  with  the  mean- 
ing to  “falsely  attribute”  (offspring)  to  God 
( kharaqu , j)  6:100;  see  god  and  his  attrib- 
utes; CHRISTIANS  AND  CHRISTIANITY; 
anthropomorphism). 

The  gravity  of  lying  is  seen  in  the  re- 
peated question  “who  is  more  wicked  than 
one  who  invents  falsehoods  about  God. . .” 
(wa/ [fa] -man  azlamu  mimman  iftara  i ala  llahi 
kadhiban).  This  question  is  posed  nine  times 
in  this  form  ((>  6:21,  93,  144;  7:37;  10:17; 

1 1 : 18;  18:15;  29:68;  61:7),  and  twice  with 
derivatives  of  k-dh-b  (q  6:157;  39:32).  This 
is  usually  directed  at  polytheists  but  q 61:7, 
following  an  excursus  on  those  who  re- 
jected Jesus  (q.v.),  seems  directed  at  Jews 
(see  jews  and  Judaism).  Commentators 
such  as  al-Tabari  (d.  310/923),  al- 
Zamakhsharl  (d.  538/1144)  and  al-RazI 


(d.  606/1210)  think  that  Jews  and  Chris- 
tians may  also  be  targets  in  other  cases. 
These  passages  and  others  also  show  that 
lying  in  the  sense  of  “freely  inventing  false- 
hoods” cannot  in  the  qur’anic  context  be 
wholly  dissociated  from  “denying  the 
truth”  (kadhdhaba)  as  in  “who  is  more 
wicked  than  one  who  invents  falsehoods 
about  God  or  (aw)  denies  the  truth”  (aw- 
kadhdhaba  bi-l-haqq,  q 29:68).  Due  to  this, 
and  to  the  fact  that  terms  such  as  kadhaba 
and  kharaqa  may  denote  not  only  a false 
statement  that  the  speaker  knows  to  be 
false  (and  by  which  he  means  to  deceive 
others),  but  also  a false  statement  that  the 
speaker  thinks  true,  it  is  sometimes  difficult 
to  restrict  the  qur’anic  meaning  of  “lies”  to 
“freely  invented  falsehoods”;  for  those  who 
cling  to  what  is  simply  false  — or  dress  the 
truth  with  falsehood  — ( batil  in  t>  2:42;  cf. 
29:68  and  eleven  other  places)  are  also 
taken  to  task  (see  error;  astray).  The 
hypocrites  ( mundfiqun , see  hypocrites  and 
hypocrisy)  are,  in  the  case  of  Muham- 
mad’s prophetic  mission,  the  second  most 
prominent  liars  after  the  polytheists.  “God 
bears  witness  that  the  hypocrites  are  lying” 
(q,  63:1;  see  also  q 3:167  and  9:77;  see  wit- 
nessing and  testifying).  Other  notable 
liars  include  those  who  slander  other 
people’s  wives  (the  scandal  of  ’A’isha, 
q,  24:11-24;  see  ‘a’isha  bint  abi  bakr; 
gossip;  wives  of  the  prophet),  Joseph’s 
(q.v.)  brothers  and  Potiphar’s  wife  (<4  12:17, 
23-8;  see  women  and  the  qur’an)  and, 
of  course,  poets  (q.  26:224-6;  see  poetry 
AND  poets). 

Daniel  Beaumont 
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Life 

The  vital  force  that  distinguishes  organic 
from  inorganic  matter.  At  the  heart  of  the 
qur’anic  evocation  of  life  are  a paradox 
and  two  paradigms.  The  paradox  arises 
from  a dual  attitude  to,  or  sense  of,  “life” 
(hay at).  On  the  one  hand,  life  as  an  animat- 
ing force  in  the  body  is  perceived  as  utterly 
sacred.  Humans  are  urged  not  to  kill  their 
children  (q.v.)  out  of  fear  of  being  reduced 
to  poverty  ( imlaq , q 17:31;  see  poverty  and 
the  poor).  God  promises  that  he  will  pro- 
vide for  both  parent  and  child  (see  family; 
parents)  and  warns  that  infanticide  (q.v.) 
is  a grievous  sin  (see  sin,  major  and 
minor).  The  sanctity  of  life  is  stressed 
again  a little  later  in  the  same  sura:  “Nor 
take  life  (al-nafs)  — which  God  has  made 
sacred  (allati  harrama  Allah)  — except  for 
just  cause”  ( bi-l-haqq , q 17:33;  see  blood- 
shed; murder;  retaliation).  Yusuf  ‘All’s 
translation  of  nafs  in  Q 17:33  is  closer  to  the 
corporeal  sense  intended  than  Arberry’s 
which  reads:  “And  slay  not  the  soul  (al-nafs) 
God  has  forbidden  (q.v.),  except  by  right 
(bi-l-haqq).” 

Life  in  the  sense  of  living  out  one’s  cor- 
poreal existence  is,  however,  paradoxically 
fraught  with  danger,  illusion  and  decep- 
tion. The  Qur’an  exhibits  an  almost  pla- 
tonic rejection  of  the  life  of  this  world 
(al-hayat  al-dunya),  characterizing  it  as  noth- 
ing but  “play  and  amusement”  (la’ib  wa- 
lahw)  and  contrasting  it  with  the  reward  of 
the  righteous  in  the  hereafter  (q  6:32;  see 

GOOD  AND  EVIL;  REWARD  AND  PUNISH- 
MENT). There  is  a virtual  repetition  of  the 
same  words  in  5)  57:20  where  this  leitmotiv 
of  al-hayat  al-dunya  as  la  ‘ib  wa-lahw  is  fur- 
ther amplified  by  its  being  powerfully 
designated  as  “goods  and  chattels  of 
deception”  (mata’ al-ghuriir) . In  the  empha- 
sis placed  by  the  text  on  a physical  world  of 
transitory  illusion  and  deception,  and  the 
explicit  contrast  in  Q 6:32  of  this  world  and 


the  next,  there  are  obvious  echoes  of  the 
lament  in  Ecclesiastes  1:2-3. 

The  first  paradigm  flows  directly  from 
God’s  qur’anic  designation  as  “the  living” 

( al-hayy,  q 2:255;  3:2;  20:111;  25:58;  40:65; 
see  god  and  his  attributes):  God  is 
the  central  focus  of  life  (al-hayat)  in  the 
Qur’an.  From  him  all  else  that  is  alive  takes 
its  being;  by  him  everything  is  created  ex 
nihilo  (see  creation;  cosmology).  To  use 
Ibn  Slna’s  (d.  428/1037)  famous  phrase,  the 
production  of  all  other  life  means  that  God 
is  “the  necessitating  force  behind  exist- 
ence” ( wajib  al-wujud,  Goichon,  Lexique, 
417-8).  The  Throne  Verse  (see  throne  of 
god),  which  enshrines  this  concept  in  the 
Qur’an,  is  rightly  accorded  considerable 
prominence  and  respect  in  Islam: 

God!  There  is  no  god  but  he,  the  living  (al- 
hayy),  eternal  (al-qayyum).  No  slumber  can 
seize  him,  nor  sleep  (q.v.).  His  are  all  things 
in  the  heavens  (see  heaven  and  sky)  and 
on  earth  (q.v.).  Who  is  there  who  can  inter- 
cede (see  intercession)  in  his  presence 
except  as  he  permits?  He  knows  what 
[appears  to  his  creatures  as]  before  or  be- 
hind them.  Nor  shall  they  compass  aught 
of  his  knowledge  except  as  he  wills.  His 
throne  does  extend  over  the  heavens  and 
the  earth,  and  he  feels  no  fatigue  in  pre- 
serving them  both.  For  he  is  the  most  high, 
the  supreme  [in  glory]  ((4  2:255). 

This  Throne  Verse  is  “one  of  the  most 
famous  and  beloved  of  the  verses  of  the 
Qur’an,  frequently  recited  as  a protection 
against  harm  or  evil”  (Netton,  Popular  dic- 
tionary, 45;  see  POPULAR  AND  TALISMANIC 
USES  OF  the  qur’an;  everyday  life,  the 
qur’an  in).  It  is  a verse  which  proclaims 
God’s  life,  his  self-subsisting  and  eternal 
nature,  his  vigilance,  his  divine  ownership 
of  his  creation,  his  omniscience,  his  divine 
will  (see  freedom  and  predestination), 
his  transcendence  and  unknowableness,  his 
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power,  his  glory  (q.v.)  and  his  unity.  It  thus 
encapsulates  a lucid,  thumbnail  sketch  of 
many  of  the  most  important  divine  attrib- 
utes. Although  they  are  articulated  as  sepa- 
rate epithets,  “the  living”  (al-hayy)  and  “the 
eternal”  (al-qayyum)  are  logically  to  be 
identified  as  a unity  according  to  the  classi- 
cal doctrine  of  the  oneness  of  God  ( tawhid ', 

see  POLYTHEISM  AND  ATHEISM;  ETERNITY). 

Commenting  on  this  verse,  Yusuf  ‘All 
(1872-1953)  notes:  “His  Life  is  absolute  Life, 
his  Being  is  absolute  Being,  while  others 
are  contingent  and  evanescent...”  (Yusuf 
‘All,  Holy  Qur'an,  103,  n.  297).  For  Islam  and 
the  Qur’an,  God  is  life  and  the  creator  and 
divine  dispenser  of  life. 

R.  Arnaldez  (Hayat,  302)  reminds  us  that 
“al-Zamakhsharl  [d.  538/1 144]  states  that 
hayy,  in  the  technical  language  of  the  theo- 
logians, describes  one  who  has  knowledge 
and  power”  (see  knowledge  and  learn- 
ing; power  and  impotence).  This  con- 
centration of  “life”  and  “power”  is  an 
ancient  archetype  of  the  divine  as  seen, 
for  example,  in  the  hieroglyphic  portrayals 
of  the  deities  in  Egypt  (q.v.;  see  Hornung, 
Conceptions  of  God,  igg-200;  but  cf.  230-3). 
Further,  such  ancient  archetypes  portray 
an  idea  of  “the  creator’s  loving  care”  for 
his  creation  - rather  than  Aristotle’s  “un- 
moved” First  Mover.  In  the  Islamic  para- 
digm, as  well,  the  creator  maintains 
(chosen)  life  by  means  both  ordinary  and 
extraordinary.  Divine  benefaction  and  sus- 
tenance (rizq)  is  mentioned  frequently  as 
are  such  acts  of  intervention  as  sending 
angels  (see  angel)  to  fight  on  the  side  of 
Muhammad  at  the  battle  of  Badr  (q.v.)  in 
2/624  (0.3:123-5;  8:4,  9). 

The  verses  in  the  Qur’an  which  refer  to 
life  (al-hayat)  and  to  God  as  “the  living” 
(al-hayy),  were  revealed  in  a particular  his- 
torical milieu  (see  history  and  the 
qur’an;  chronology  and  the  qur’an). 
Despite  such  barbarities  as  the  burial  alive 
of  newly  born  female  infants  (see  0 17:31; 


Yusuf  ‘All,  Holy  Qur’an,  703  n.  2214),  the 
pre-Islamic  notion  of  Mecca  (q.v.)  as  a 
sanctuary  for  visitors  and  as  a sacred  terri- 
tory ( haram , see  geography)  together  with 
the  concept  of  sacred  months  (q.v.;  Sha- 
ban,  Islamic  history,  3;  0 2:194,  217),  illustrate 
an  environment  in  which  there  was  some 
attempt  at  respect  for,  and  preservation  of, 
life.  Later  under  the  new  qur’anic  dispen- 
sation, blood  revenge  ( tha’r,  see  blood 
money)  would  be  replaced  by  just  retalia- 
tion ( qisas , see  Q 2:178-9;  17:33),  thus  inau- 
gurating a new  “respect  for  life”  and, 
theoretically,  further  diminution  of  blood- 
shed and  life  lost. 

God’s  fundamental  generative  power 
whereby  he  creates  new  life  ex  nihilo  is  a 
basic  leitmotiv  of  the  sacred  text.  It  is 
clothed  with  a basic  biology  (q  23:12-16; 
see  biology  as  the  creation  and 
stages  of  life)  in  which  the  human  body 
is  portrayed  as  developing,  dying  (see 
death  and  the  dead)  and  then  being 
brought  to  life  again  (lit.  tub'athuna,  q 23:16) 
on  the  day  of  judgment  ( yawm  al-qiyama, 
see  last  judgment).  The  image  here  is  of 
new,  eternal  life  being  born,  or  reborn,  out 
of  the  distress,  fires,  convulsions  and  ter- 
rors of  that  last  day,  with  a greater  fire 
(q.v.),  that  of  hell,  as  the  final  reward  of 
the  wicked  (q  52:13-4;  see  hell  and  hell- 
fire).  While  eternal  life  will  be  born  out  of 
the  cataclysm  of  the  last  day,  humankind’s 
diurnal  present  life  (al-hayat  al-dunya)  is  lik- 
ened in  the  Qur’an  to  rainwater  ( ma ’,  see 
water;  nature  as  signs;  blessing).  This 
is  sent  down  by  God  from  the  skies  to 
refresh  the  earth  (see  agriculture  and 
vegetation),  assist  in  the  production  of 
food  and  provide  an,  albeit  ephemeral, 
earthly  paradise  (q.v.)  which  God  will  cause 
to  pass  (q  10:24;  see  food  and  drink; 
garden).  It  is  this  temporary  aspect  of  the 
results  of  the  life-giving  water  which  is 
stressed  here,  together  with  the  transient 
dimension  of  human  life.  There  is  a vivid 


LIFE 


184 


and  obvious  contrast  that  can  be  made 
between  these  images  and  the  water  imag- 
ery of  the  New  Testament  in  which  it  is 
proclaimed  “The  water  I give  him  will  be  a 
spring  of  water  within  him,  that  flows  con- 
tinually to  bring  him  everlasting  life”  (John 
4:14;  see  SCRIPTURE  AND  THE  QUR’an). 

The  first  paradigm  mentioned  above  is 
that  of  God’s  creative  gift  of  life  and  of  the 
individual’s  grateful  return  of  that  life  to 
God  at  the  moment  of  death.  This  life  has, 
ideally,  been  enriched  by  faith  (q.v.)  and 
good  works  (q,  2:277;  9:1:9-20;  see  good 
deeds)  if  paradise  is  to  be  the  final  destina- 
tion of  the  individual  (see  gratitude  and 
ingratitude;  gift-giving).  In  the  begin- 
ning, God  creates  the  first  man,  Adam  (see 
adam  and  eve),  from  clay  (q.v.),  breathes 
into  him  his  spirit  (q.v.)  and  displays  him  to 
the  angels  for  their  admiration  and  respect 
(q  15:26-39).  There  is  an  archetypical  “gift- 
ing” at  the  beginning  of  human  time  of 
new  life  to  a new  creation.  And  God  does 
not  forget  his  creation  but  guides,  sustains 
and  cures  the  previous  life  he  has  instituted 
(q  26:78-80;  see  astray;  illness  and 
health),  sends  the  final  revelation,  that  of 
the  Qur’an  as  the  last  and  ultimate  guide- 
book to  paradise  (q,  31:3;  see  revelation 
and  inspiration).  On  the  last  day,  he  will 
raise  the  old  life  to  a new  one  Q 26:81;  see 
resurrection).  According  to  this  para- 
digm, God,  the  archetypical  and  only  cre- 
ator and  controller  of  life,  gives  life  twice, 
first  at  birth  and  then  by  ultimately  raising 
his  creation  to  a new  form  of  existence 
(ft  56:60-2). 

The  second  paradigm  interwoven  into, 
and  to  be  extrapolated  from,  the  fabric  of 
the  Qur’an  is  that  of  life  as  a journey  (q.v.) 
from  terrestrial  to  celestial  life.  Man’s  life 
involves  much  exertion  and  a hard  toiling 
(kadih,  see  work)  towards  his  lord  (q.v.)  but 
the  final  encounter  is  assured  (q  84:6)  after 
a journey  from  “stage  to  stage”  ( tabaqan  'an 


tabaqin,  <4  84:19).  As  Yosuf  ‘All  puts  it  in  his 
comment  on  the  latter  verse:  “Man  travels 
and  ascends  stage  by  stage.  In  (4  67:3  the 
same  word  in  the  form  tibaqan  was  used  of 
the  heavens,  as  if  they  were  in  layers  one 
above  another.  Man’s  spiritual  life  may 
similarly  be  compared  to  an  ascent  from 
one  heaven  to  another”  (Yusuf  ‘All,  Holy 
Qur’an,  1711  n.  6047). 

During  the  life  journey  the  human  is 
tested  (q.  2:155;  3:186;  47:31;  57:25;  see 
trial)  and  perhaps  the  archetypical 
“questing  and  testing”  encounter  in  the 
Qur’an,  one  which  graphically  illustrates 
that  in  such  testing  God’s  ways  are  not 
human  ways,  is  the  famous  encounter 
between  Moses  (q.v.;  Musa)  and  al-Khidr 
(see  khadir/khidr).  This  occupies  a sub- 
stantial section  of  the  eighteenth  sura, 
Surat  al-Kahf  (“The  Cave,”  18:60-82). 
The  essential  nature  of  a human’s  life  jour- 
ney (a  journey  palely  adumbrated  in  this 
qur’anic  encounter  between  Moses  and 
al-Khidr  but  with  a different  objective)  is 
that  it  is  always  a return  to  God,  for  re- 
ward or  punishment.  The  created  return 
to  their  source,  the  creator  (q_  6:60,  72; 
10:45-6). 

Life,  then,  in  the  Qur’an  has  both  a 
macro  and  a micro  dimension,  if  it  is 
viewed  in  terms  of  ajourney  (rihla).  From 
the  global  or  macro  viewpoint,  all  living 
beings,  originating  in,  and  created  by,  God, 
are  journeying  en  masse  in  multifarious 
form  towards  the  final  cataclysm  of  the  last 
day,  a day  of  rebirth  as  well  as  destruction: 
“One  day  the  earth  will  be  changed  to  a 
different  earth,  and  so  will  be  the  heavens” 
Q 14:48;  see  apocalypse).  From  a micro 
perspective,  each  human  life  has  an  indi- 
vidual path  to  tread  and  an  individual  sal- 
vation (q.v.)  to  achieve:  the  wicked  will  be 
reborn  to  new  life  in  eternal  torment  and 
the  just  and  the  righteous,  who  have  fol- 
lowed “the  straight  path”  ( al-sirat  al- 
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mustaqim,  see  path  or  way)  articulated  so 
clearly  and  so  often  in  the  Qur’an,  will  be 
reborn  to  eternal  bliss.  It  is  a return  and  a 
rebirth  to  a new  life  which  will  be  accom- 
plished in  profound  haste,  almost  as  if  both 
return  and  rebirth  were  long  overdue,  or 
the  divine  cosmic  patience  with  humanity 
had  suddenly  exhausted  itself:  “On  that 
day  we  shall  leave  them  to  surge  (yamuju) 
like  waves  on  one  another:  the  trumpet  will 
be  blown,  and  we  shall  collect  them  all  to- 
gether (q  18:99) The  day  whereon  they 

will  issue  from  their  sepulchres  in  sudden 
haste  (sira’an)  as  if  they  were  rushing 
(yufiduna)  to  a goal-post  [fixed  for  them]  ” 

(a  70:43)- 

In  conclusion,  earthly  life,  the  return  and 
the  eschaton  are,  for  the  Muslim,  different 
aspects  of  a single,  multi-dimensional, 
eschatological  frame  (see  eschatology). 
This  is,  as  it  were,  our  ultimate  paradigm 
and  ultimate  paradox.  Real  life,  for  Islam, 
of  necessity  involves  death  coupled  with  a 
realizable  eschatology  whose  basis  is  eter- 
nal life: 

All  of  human  history,  then,  moves  from 
the  creation  to  the  eschaton.  Preceding  the 
final  judgement  will  come  signs  (both  cos- 
mic and  moral)  signaling  the  arrival  of  the 
Hour  as  well  as  the  specific  events  of  the 
resurrection  and  assessment.  Within  this 
overall  structure  is  the  individual  cycle 
which  specifies  the  events  of  creation, 
death  and  resurrection.  Part  of  the  fatalis- 
tic determinism  of  the  pre-Islamic  Arabs 
was  their  sense  that  each  human  life  is  for  a 
fixed  term  or  ajal.  It  is  immutably  set;  on 
the  appointed  day  one’s  life  comes  to  an 
end.  This  idea  of  an  ajal  is  repeated  in  the 
Qur’an,  both  for  individuals  [<J  6:2;  7:34; 
16:61;  20:129]  and  for  nations  [q  10:49, 
I5:4"5]”  (Smith  and  Haddad,  Islamic  under- 
standing, 5). 


This  remains  the  fundamental  Islamic 
paradigm  for  both  medieval  and  modern 
Islamic  theology  (see  theology  and  the 
qur’an),  whatever  the  glosses  of  individual 
verses  (dyat)  by  contemporary  exegesis  (see 

EXEGESIS  OF  THE  QUR’AN:  EARLY  MODERN 

and  contemporary).  It  is  worth  noting, 
however,  that  the  medieval  philosophers 
(falasifa)  often  developed  a different  set  of 
conceptions  about  the  cycle  of  life,  some  of 
which  appear  difficult  to  reconcile  with  the 
basic  theological  positions  of  the  Qur’an 
(see  Arnaldez,  Hayat,  303). 

Ian  Richard  Netton 
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Life  after  Death  see  eschatology; 
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Lifetime  see  destiny;  fate;  life;  death 

AND  THE  DEAD 

Light 

The  emanation  from  a light-giving  body: 
the  essential  condition  for  vision  (see 
vision  and  blindness;  seeing  and 
hearing)  - the  opposite  of  darkness 
(q.v.).  The  Qur’an  is  rich  in  references  to 
light,  both  in  the  literal  sense  of  the  word 
as  well  as  in  symbolic  and  metaphoric 
senses  (see  metaphor;  symbolic 
imagery).  The  most  common  word  for 
light  is  nur,  although  diya ’ also  appears  on 
three  occasions  (also  misbah  and  siraj;  see 
also  lamp  and  fire). 

Light  as  nur  most  frequently  appears  jux- 
taposed to  darkness  (zulumat).  This  is  most 
common  in  the  phrase  “From  the  darkness 
into  the  light”  (mina  l-zulumati  ila  l-nuri) 
which  appears  at  least  seven  times  in  the 
Qur’an  (q  2:257;  5:16;  14:1,  5;  33:43;  57:9; 
65:11).  In  this  context,  light  functions  both 
as  that  with  which  one  can  see  clearly  in 
a literal  sense  and  also  as  a metaphoric 
source  of  guidance  and  illumination, 
wherein  darkness  is  akin  to  ignorance  (q.v.) 
and  being  led  astray  (q.v.).  In  the  first 
sense,  light  versus  darkness  is  compared  to 
having  sight  versus  being  blind  (e.g. 
q 13:16:  “Say:  Is  the  blind  equal  with  one 
who  sees  or  is  darkness  equal  with  light?”; 
this  verse  is  repeated  almost  verbatim  in 
q 35:19).  Elsewhere  the  direct  connection 
between  light  and  seeing  versus  darkness 
and  not  seeing  is  clearly  evoked:  “God 
took  away  their  light  and  left  them  in 
darkness  so  they  could  not  see”  (q  2:17), 
and  the  evocative  “Or  like  the  darkness 
in  a deep  ocean  surmounted  by  crashing 
waves  with  dark  clouds  above  — dark- 
nesses, one  on  top  of  the  other.  If  he 
puts  out  his  hand  he  can  hardly  see  it. 
Therefore  for  anyone  for  whom  God  did 


not  make  a light,  there  is  no  light” 

(q  24:40). 

In  its  sense  as  guidance,  light  is  very 
closely  related  to  the  important  issues  of 
revelation  and  prophecy  (see  revela- 
tion and  inspiration;  prophets  and 
prophethood).  The  Torah  (q.v.)  and  Gos- 
pel (q.v.;  injil)  are  referred  to  as  “guidance 
and  light”  (hudan  wa-nurun)  in  q 5:44  and 
q 5:46.  This  is  repeated  for  the  Torah 
again  in  q 6:91:  “Say:  Who  sent  down  the 
book  (q.v.)  that  Moses  (q.v.;  Musa)  brought 
as  light  and  guidance  for  humankind  (nuran 
wa-hudan  lil-nas)?”  Elsewhere,  the  word 
diya' is  used  for  the  revelation  sent  to 
Moses:  “Indeed  we  gave  Moses  and  Aaron 
(q.v.;  Harun)  the  criterion  (q.v.;  al-furqan ) 
and  a light  (diya’an)  and  a reminder  for 
those  who  do  right”  (q  21:48;  see  memory). 

Light  is  also  used  to  indicate  the  revela- 
tion received  by  Muhammad  (see  names 
of  the  quR’AN):  “So  believe  in  God  and 
his  messenger  (q.v.),  and  the  light  (nur)  that 
we  sent  down”  (q  64:8);  “And  thus  we  sent 
to  you  a spirit  (q.v.;  ruh)  by  our  command. 
You  did  not  know  what  the  book  was  nor 
faith  (q.v.),  but  we  made  it  a light  (nur)  with 
which  we  guide  whom  we  wish  of  our 
servants”  (q  42:52);  “O  humankind!  Indeed 
a proof  (q.v.;  burhari)  has  come  to  you  from 
your  lord  (q.v.).  And  we  sent  down  to  you  a 
manifest  light  (nuran  mubinan)”  (q  4:174). 
The  majority  of  instances,  however,  ap- 
pear to  use  “light”  (nur)  as  a reference  to 
prophecy  rather  than  qur’anic  revelation: 
“There  has  come  to  you  from  God  a light 
and  a clear  [or  manifest]  book  (kitabun 
mubinun )”  (q  5:15);  “It  is  those  who  believe 
in  him,  honor  him,  help  him,  and  follow 
the  light  that  is  sent  down  with  him  it  is 
they  who  will  prosper”  (q  7:157).  In  one 
instance,  Muhammad  is  referred  to  expli- 
citly as  a source  of  light:  “And  an  inviter  to 
God  by  his  leave,  and  a light-giving  lamp 
(sirajan  muniran)”  (q  33:46;  see  names  of 
the  prophet). 


LIGHT 


187 

The  word  mubin,  normally  translated  as 
“clear”  or  “manifest,”  has  a special  signifi- 
cance in  instances  where  “light”  refers  to 
revelation  and  prophecy,  since  in  Arabic 
mubin  and  the  root  b-y-n  mean  not  only 
“clear”  but  also  “readily  apparent.”  Thus 
phrases  such  as  kitab  mubin,  “clear  book”  (as 
in  (5  5:15  mentioned  above)  or  the  common 
ayat  bayyanat,  “manifest  signs  (q.v.),  clear 
verses  (q.v.),”  carry  a connotation  of  being 
“lit  up”  and  clearly  visible,  not  just  “clear” 
in  the  sense  of  “easily  understood.” 

Three  verses  refer  to  the  light  (nur)  of 
God:  “And  the  earth  will  shine  with  the 
light  of  its  lord”  (q  39:22);  two  are  almost 
identical  in  their  phrasing:  “They  wish  to 
extinguish  the  light  of  God  with  their 
mouths,  but  God  will  not  allow  but  that  he 
would  perfect  his  light,  even  though  the 
unbelievers  detest  it”  (q  9:32;  also  q 61:8; 
see  belief  and  unbelief).  Commentators 
on  the  Qur’an  (see  exegesis  of  the 
qur’an:  classical  and  medieval)  have 
understood  this  variously  to  refer  to  the 
glory  (q.v.)  of  God  or  to  his  message. 

Light  also  refers  to  the  sun  (q.v.)  and 
moon  (q.v.)  where  moonlight  is  called  nur 
and  sunlight  diya’:  “He  is  the  one  who 
made  the  sun  a light  and  the  moon  a light 
( ja'ala  l- shams  diya’ an  wa-l-qamar  nuran, 
q 10:5).  Elsewhere,  the  moon  is  referred  to 
as  light  (nur)  while  the  sun  is  called  a lamp 
[siraj,  q.  71:16;  cf.  25:61;  78:13). 

The  most  important  reference  to  light  is 
in  q 24:35:  “God  is  the  light  of  the  heavens 
and  the  earth.  The  parable  of  his  light  is  as 
a niche  (mishkat)  in  which  is  a lamp;  the 
lamp  encased  in  glass;  the  glass  as  if  it 
were  a shining  star  lit  from  a blessed  tree, 
an  olive,  neither  of  the  east  nor  of  the 
west,  whose  oil  would  burn  bright  even  if 
no  fire  touched  it.  Light  upon  light,  God 
guides  to  his  light  whom  he  wishes,  and 
God  puts  forth  parables  for  human  beings, 
and  God  is  knowing  of  all  things.”  The 
sura  of  the  Qur’an  in  which  this  verse 


occurs  is  named  Surat  al-Nur,  “The 
Light,”  and  the  verse  is  popularly  known  as 
the  Light  Verse  (ayat  al-nur).  It  has  enjoyed 
a special  significance  in  mystical  commen- 
taries on  the  Qur’an  (see  sufism  and  the 
qur’an).  Thus  the  early  and  influential 
Sufi  Sahl  al-Tustarl  (d.  283/898)  sees 
this  verse  as  a reference  to  the  “light  of 
Muhammad”  (nur  Muhammad),  which  func- 
tions in  its  primordial  sense  as  a veil  to  hide 
the  inscrutable  nature  of  God  (Bowering, 
Mystical,  149-51).  The  Persian  mystic 
Ruzbihan  Baqll  al-ShlrazI  (d.  606/1209) 
took  a particularly  esoteric  reading  of  this 
verse,  speaking  of  a darkness  of  non-being 
(zulmat  al-‘adam)  lying  between  the  letters 
kaf  and  nun  of  the  word  kawn,  “existence,” 
and  untouched  by  the  light  of  either  letter 
(see  Arabic  script).  Kawn,  existence,  is  like 
an  illuminated  niche,  lit  up  by  the  light  of 
divine  qualities  [sifat;  see  god  and  his 
attributes).  By  looking  at  this  niche  we 
can  see  the  light  of  the  letters  kaf  and  nun 
of  “existence”  (ShlrazI,  Arabs,  81;  cf. 
Bursawl,  Tafslr,  vi,  152  £,  for  further  discus- 
sion of  this  verse). 

Light  as  an  important  religious  concept 
became  central  to  Sufi  practice  and  in  the 
philosophy  of  virtually  all  Muslim  neo- 
Platonists  (see  philosophy  and  the 
qur’an).  It  also  occupied  a central  place  in 
the  Persian  Islamic  philosophical  tradition 
commonly  referred  to  as  the  illumination 
(ishraqT)  school,  whose  most  famous  expo- 
nent, Shihab  al-Dln  Yahya  al-Suhrawardl, 
was  executed  for  holding  heretical  beliefs 
in  587/1  ig  1 (see  heresy;  literature  and 
the  qur’an). 

Jamal  J.  Elias 
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Lightning  see  weather 

Lion  see  ANIMAL  LIFE 

Lips  see  ANATOMY 

Listen  see  hearing  and  deafness;  seeing 

AND  HEARING 

Literacy 

The  ability  to  read  and,  often,  to  write.  Lit- 
eracy (framed  in  contemporary  Arabic  by 
expressions  such  as  ma’rifat  al-qira'a  wa-l- 
kitaba,  thaqafa  and  their  derivatives)  is  in 
many  cultures  considered  a primary  requi- 
site for  learning  and  education.  In  Arabia 
at  the  beginning  of  the  first/seventh  cen- 
tury, however,  oral  transmission  of  knowl- 
edge, memorization  and  the  spoken  word 
had  a long  tradition  and  were  highly  ap- 
preciated among  the  tribes  (see  tribes  and 
clans;  orality  and  writing  in  Arabia; 
memory;  speech).  Until  that  time,  the 
use  of  writing  and  written  matter  due 
also  to  the  material  conditions  at  that 
time  - played  a minor  role  (see  material 
culture  and  the  qur’an).  Apparently 
reflecting  this  situation,  the  Qur’an  seems 
to  consider  issues  related  to  literacy  of  sub- 
ordinate importance  to  those  of  its  coun- 
terpart, illiteracy.  Nevertheless,  literacy  is 
implied  to  a certain  extent  and  acquires 
significance  whenever  mention  is  made  of 
the  holy  book  (q.v.;  al-kitab,  al-Qur'ari),  read- 
ing and  teachings  from  holy  scriptures 
(kutub,  suhuf),  knowledge  and  education  in 


more  general  terms  (see  knowledge  and 
learning),  or  means  of  writing  such  as  ink 
and  pencil  (see  writing  and  writing 
materials;  instruments). 

The  qur’anic  statements  concerning  the 
theologically  important  question  of 
whether  the  Arabian  Prophet  was  literate 
or  not  remain  ambiguous.  In  (4  25:5,  for 
example,  Muhammad’s  opponents  (see 
opposition  to  muhammad)  discredit  the 
Prophet  by  claiming  that  he  was  not  re- 
ceiving a divine  revelation  but  was  merely 
relying  on  “writings  of  the  ancients  ( asatvr 
al-awwalin,  see  generations)  which  he  has 
written  down  [or  which  he  has  had  written 
down]  (iktatabaha)  and  which  were  dictated 
to  him  (tumid  i alayhi ) at  dawn  and  in  the 
early  evening  (q.v.;  see  also  day,  times 
of).”  On  the  other  hand,  t>  29:48  addresses 
Muhammad  by  stating  “not  before  this 
[revelation]  did  you  read/recite  (tatlu)  any 
book  or  inscribe  it  with  your  right  hand, 
for  then  those  who  follow  falsehood  would 
have  doubted.”  (For  this  question  and  for 
the  possible  meanings  of  al-nabi  al-ummi, 
see  Gunther,  Muhammad,  7-12;  see  also 
ummi;  illiteracy.) 

The  five  verses  that  are  generally  consid- 
ered by  Muslim  tradition  to  comprise  the 
first  revelation  to  Muhammad  stress  the 
written  nature  of  religious  knowledge: 

Read/recite  (iqra)  in  the  name  of  your 
lord  who  created.  Created  man  of  a blood- 
clot  (see  blood  and  blood  clot)!  Read/ 
recite  [words  of  the  holy  scripture] ! And 
your  lord,  the  most  generous,  is  the  one 
[variant  a:]  who  taught  [the  use  of]  the  pen 
[variant  b:]  who  taught  by  the  pen.  Taught 
man  what  he  knew  not  [before]!  (<4  96:1-5). 

Although  another  tradition  favors  (3  74:1-5 
as  the  first  verses  revealed,  q 96:1-5  never- 
theless belongs  to  the  very  oldest  parts  of 
the  textus  receptus  of  the  Qur’an.  This  would 
mean  that  Islam,  from  its  very  beginning, 
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in  a remarkably  impressive  way  prioritizes 
the  gaining  of  (religious)  knowledge,  learn- 
ing and  education. 

q 96:4-5,  “who  taught  by  the  pen,  taught 
man  what  he  knew  not”  (allaclhi  ' allama  bi-l- 
qalami;  ‘allama  l-insana  ma  lamya’lam)  seems, 
according  to  a translation  variant,  to  make 
an  allusion  to  the  “art  of  writing”  as  being 
a divinely  granted  human  ability.  The 
prepositional  expression  bi-l-qalami  is  then 
not  to  be  understood  as  instrumental 
(“with  the  help  of  the  pen”)  but  as  a kind 
of  second  object  (“the  pen,”  like  in 
Q 2:282,  with  its  allusion  to  God’s  teaching 
writing;  see  grammar  and  the  qur’an). 
This  understanding,  “who  taught  writing 
with  the  pen”  (‘allama  al-khatta  bi-l-qalami), 
is  reported  to  have  been  found  in  the 
ancient  Qur’an  codex  of  ‘Abdallah  b.  al- 
Zubayr,  who  was  a member  of  the 
commission  appointed  by  the  third  caliph, 
‘Uthman  (r.  23-35/644-56),  to  collect 
officially  and  publish  the  text  of  the 
Qur’an  (cf.  Jeffery,  Materials,  229;  see 

COLLECTION  OF  THE  QUR’AN;  CODICES  OF 

the  qur’an).  It  would  indicate  that  God  is 
the  one  who  taught  humankind  the  script 
“and  other  things”  they  did  not  know 
before  (ma’a  ashya’a ghayri  dhalika,  Tabari, 
Tafsir,  xii,  646)  by  teaching  them  the  use  of 
the  pen.  This  understanding  is  reflected  in 
the  Qur’an  translations  by  Yusuf  ‘All,  “He 
who  taught  (the  use  of)  the  pen,”  Shakir, 
“Who  taught  (to  write)  with  the  pen,”  and 
Paret  (see  also  Noldeke,  Review,  723;  and 
Paret,  Kommentar,  515). 

It  is  also  possible  (as  a second  variant), 
however,  to  understand  the  phrase  as  a 
general  reference  to  knowledge  of  the 
revelation  (see  revelation  and  inspira- 
tion), which  has  been  handed  down  by 
God  to  humankind  through  holy  scriptures 
(Buhl,  Das  Le ben,  137-8;  Bell,  Origin  of  Islam, 
93-4;  id.,  Qur'an,  ii,  635;  Paret,  Kommentar, 
515;  the  translations  by  Arberry,  “Who 
taught  by  the  pen,”  and  Pickthall,  “Who 


teacheth  by  the  pen”  are  in  this  vein).  Such 
an  understanding  would  associate  the  con- 
tent of  these  — God’s  teachings  - with 
the  “guarded  tablet”  ( al-lawh  al-mahjug, 
q 85:22;  see  preserved  tablet;  heav- 
enly book),  on  which  the  revelation  is 
preserved  in  heaven  in  written  form  (see 
also  Fiick,  Das  Problem,  1).  It  would  refer 
to  the  heavenly  archetype  of  the  Qur’an, 
whose  “pages  [are]  highly-honored,  up- 
lifted, purified  by  the  hands  of  scribes 
(safara)  noble,  pious”  (q  80:13-5;  see  also 
85:21-2;  56:77-80;  98:2-3;  74:52;  for  safara 
meaning  “scribes,”  “reciters”  or  “angels,” 
see  Tabari,  Tafsir,  xii,  445-6;  Qurtubl, 

Jami‘,  xix,  216;  for  the  Semitic  context  of 
safara  that  clearly  indicates  the  meaning  of 
“scribes,”  see  Horovitz,  Proper  names,  229; 
furthermore  Jeffery,  Qur’an,  13,  15;  Paret, 
Kommentar  502). 

On  the  other  hand,  this  passage  could  re- 
fer more  specifically  to  the  holy  scriptures 
(see  also  q 2:151;  4:113;  6:91;  55:1-4),  which 
had  emerged  from  the  heavenly  “tablet” 
and  which  had  been  revealed  to  prophets 
before  Muhammad  (such  as  suhuf  Ibrahim 
wa-Musa,  the  “scrolls  of  Abraham  [q.v.] 
and  Moses  [q.v.],”  in  q 87:18-9;  also  2:53; 
46:12;  see  prophets  and  prophethood). 
Jews  and  Christians  had  been  reading 
these  older  scriptures  ( yaqra  una  l-kitab, 

Q 10:94),  even  though  some  among  them 
had  denied  them  when  Muhammad  came 
to  them  (q  2:101-2;  see  jews  and  Judaism; 
CHRISTIANS  AND  CHRISTIANITY).  (For  the 
meaning  of  kitab  and  ahl  al-kitab  in  the 
Qur’an,  see  book,  people  of  the  book, 
scripture  and  the  qur’an;  Augapfel, 

Das  kitab,  also  provides  specific  informa- 
tion; cf.  Berg,  Tabari’s  exegesis;  Buhl,  ‘Die 
Schrift’;  Kiinstlinger,  Die  Namen;  Tisdall, 
‘The  Book’.) 

The  term  tala,  “reading”  and/or  “re- 
citing,” occurs  sixty-three  times  in  the 
Qur’an:  the  Children  of  Israel  (q.v.)  study 
the  scripture  ( tatluna  l-kitab,  q 2:44);  Jews 
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read  in  the  Torah  (q.v.;  q 3:93);  Jews  and 
Christian  read/recite  their  scripture 
( yatluna  l-kitab,  q 2:113),  some  of  them  at 
night  (q  3:113;  see  day  and  night).  Read- 
ing the  scripture  in  an  accurate  manner 
means  to  believe  in  God  or,  believe  in  it 
(i.e.  the  Scripture;  q 2:121).  Biblical  narra- 
tives, which  provide  exemplary  instruction 
for  believers,  are  reported  to  have  been 
read,  and  it  is  said  that  they  be  read/“re”- 
cited:  such  narratives  include  the  story  of 
Cain  and  Abel  (q.v.;  q 5:27),  Solomon  (q.v.; 
Q 7:175),  Noah  (q.v.;  Q 10:71),  Abraham 
(q  26:69),  Moses  and  the  Pharaoh  (q.v.; 

Q 28:3).  Q 18:83  indicates  that  Muhammad 
(or  possibly  Moses)  is  even  directed  to 
read/recite  something  relating  to  dhu 
l-qarnayn  (generally  understood  to  be  Alex- 
ander the  Great,  but  possibly  here  refer- 
ring to  the  devil  [q.v.] ; see  Alexander) 
when  asked  about  him.  But  reading  or 
reciting  is  not  solely  a human  activity: 
satans  read/re-cite  (tatlu)  something  about 
Solomon  (q  2:102). 

Most  times,  however,  tala  refers  in  general 
terms  to  reading  the  holy  scriptures  (kitab, 
suhuf),  reciting  verses  of  the  Qur’an,  or 
reading  the  Qur’an  (q  2:44,  1 13;  129,  151, 
252;  3:58,  101,  108,  164;  6:151;  8:2,  31;  10:15, 
16,  61;  13:10;  17:107;  18:27;  19:58;  1973; 
22:72;  23:66,  105;  27:92;  28:45,  53;  28:59; 
29:45,  5b  3i:7;  33:3T  34T3;  37:3;  39:7b 
45:6,  8,  25,  31;  46:7;  62:2;  65:11;  68:15  like 
83:13;  98:2;  see  RECITATION  OF  THE 
qur’an).  Tala  'ala  indicates  more  emphatic- 
ally that  God  establishes  a rule  for  people, 
which  they  learn  by  reading/reciting  the 
teachings  of  the  holy  book  (q  4:127;  5:1; 
22:30;  23:72;  see  law  and  the  qur’an; 

BOUNDARIES  AND  PRECEPTS;  LAWFUL  AND 

unlawful;  forbidden;  prohibited 
degrees).  In  Q 68:15  and  Q 83:13,  an  un- 
named unbeliever  is  mentioned  who, 

“when  our  signs  (q.v.)  are  read/ re-cited  to 
him,”  will  say  “[these  are  only]  ‘writings  of 
the  ancients’.”  That  the  expression  asatw 


al-awwalm,  which  is  relevant  in  this  regard 
as  well,  refers  to  “writings”  can  be  under- 
stood, for  example,  from  Q 68:37,  “Or  do 
you  have  a book  in  which  you  study!”  (For 
further  references,  see  illiteracy;  for 
vasturuna  meaningyakhuttuna,  yaktubiina,  see 
Tabari,  Tafslr,  xii,  177-8.) 

Another  important  term,  qara’a,  also  indi- 
cates both  “reading”  and  “reciting.”  Only 
the  verses  of  q 96:1-3  start  with  the  imper- 
ative, iqra  \ to  introduce  God’s  command  to 
the  Prophet  to  “repeat”  verses  of  the  reve- 
lation (see  also  Paret,  Muhammed,  47-8). 

This  mode  of  introduction,  “re-cite”  or 
“read,”  seems  to  express  in  one  word  the 
primary  motive  for  the  entire  proclamation 
of  the  Qur’an  and  its  programmatic  char- 
acter: Muhammad  was  called  upon  to 
speak  aloud  a holy  text.  If  qara’a  means 
“reciting,”  however,  it  would  not  necessar- 
ily imply  a writing  or  the  ability  to  read  as 
prerequisites.  If  it  refers  to  “reading,” 
Muslim  commentators  have  noted  that 
Muhammad  was  inspired  by  a scripture  in 
a divine  language  (see  language,  con- 
cept of),  which  would  not  require  any 
knowledge  of  reading  or  writing  profane 
language.  (For  the  idea  that  it  was  a “writ- 
ing” from  which  Muhammad  was  ordered 
to  “read,”  see  the  famous  biography  of 
the  Prophet  by  Ibn  Ishaq  [d.  ca.  150/ 

767];  see  Ibn  Ishaq,  Sira,  i,  236,  n.  5;  Ibn 
Ishaq-Guillaume,  106;  see  also,  Schoeler, 
Charakter,  59-117;  for  the  etymology  and  the 
meaning  of  the  word  “Qur’an,”  see  names 
of  THE  qur’an,  ARABIC  LANGUAGE; 
ARABIC  SCRIPT,  SCRIPTURE  AND  THE 

qur’an;  recitation  of  the  qur’an.) 

q 7:145  confirms  that  God  had  “written” 
(kataba)  for  Moses  “an  admonition  (see 
exhortations)  of  every  kind,  and  a dis- 
tinguishing of  everything,”  and  he  had 
done  so  “upon  the  tablets,”  which  he  had 
handed  over  to  Moses  on  Mount  Sinai 
(q.v.)  so  that  he  would  command  his  people 
according  to  those  laws  (see  command- 
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ments).  q 5:110  states  that  God  had  taught 
Jesus  (q.v.)  the  “book  (kitab),  the  wisdom 
(q.v.),  the  Torah  and  the  Gospel”  (q.v.;  see 
also  q 3:48-9).  The  Qur’an  is  taught  by 
God  as  well  (q  53:5;  55:1-2).  It  is  then  the 
duty  of  God’s  messengers  (see  messenger) 
to  “read”  God’s  signs  to  the  people  (yatlu 
'alayhim  ayatihi)  and  to  “teach  them  the 
book  and  the  wisdom,  and  [to]  purify 
them”  (q  3:164;  also  q 2:129,  151;  4:113; 
62:2;  65:4). 

A warning  of  certain  writings  is  given  in 
q 2:78-9;  there  are  books  written  by  some 
Jews  who  do  not  “read”  (or  consciously 
“ignore”)  the  holy  scripture  but  fabricate 
by  themselves  writings  different  from  the 
holy  text  as  revealed  (see  forgery):  “And 
there  are  some  among  them  (i.e.  the  Jews) 
who  are  not  reading  the  holy  scripture 
(ummiyyun),  who  do  not  know  the  book  but 
know  only  fancies  and  mere  conjectures. 
But  woe  to  those  who  write  the  book  with 
their  hands  and  then  say  ‘This  is  from 
God,’  that  they  may  sell  it  for  a small  price. 
So  woe  to  them  for  what  their  hands  have 
written ” 

The  books  in  which  all  the  deeds  of  hu- 
man beings  are  recorded  until  the  day  of 
judgment  (see  last  judgment),  and  the 
idea  that  God  “writes”  (kataba)  everything 
that  people  do,  are  mentioned  many  times 
(see  record  of  human  actions).  For 
example,  the  Qur’an  warns  that  God 
“write  [s]  down  what  they  (the  people)  send 
before  and  what  they  have  left  behind.  [He 
has]  taken  account  of  everything  in  a clear 
register”  (q  36:12);  his  “messengers  (i.e.  the 
guardian  angels)  are  writing  down  what 
you  are  devising”  (q  10:21;  also  43:80); 
“everything  that  they  have  done  is  in  the 
scrolls  (of  the  former  generations);  and 
everything,  great  or  small,  is  inscribed 
(mustatar)”  (q  54:52-3);  God  “writes  down” 
(wa-llahuyaktubu)  everything  that  some  peo- 
ple think  up  all  night  (or  plo t,yubayyituna) 
“other  than”  what  you  [Muhammad]  say 


(q  4:81;  cf.  also  Paret,  Der  Koran,  68). 

Sura  68,  entitled  “The  Pen,”  starts  with 
the  oath  “[I  swear]  by  the  pen,  and  that 
which  they  inscribe”  (wa-l-qalami  wa-ma 
yasturuna).  This  verse,  possibly  the  second 
oldest  verse  in  the  qur’anic  revelation 
(Tabari,  TafsTr,  xii,  645),  lends  itself  to  sev- 
eral explanations:  it  is  understood  to  allude 
to  (a)  the  art  of  writing  or  (b)  the  scripture 
of  revelation  or,  again,  to  (c)  the  pen  with 
which  all  the  deeds  and  the  fate  of  every 
person  are  recorded  (Paret,  Kommentar,  516). 
Medieval  commentators  draw  special  at- 
tention to  the  latter  concept,  i.e.  that  be- 
fore heaven  (see  heaven  and  sky),  water 
(q.v.)  and  earth  (q.v.),  God  created  the  pen 
which  inscribes  all  happenings  until  the 
day  of  resurrection  (q.v.;  awwalu  ma  khalaqa 
llahu  al-qalam...,  based  on  a prophetic  say- 
ing; see  e.g.  J'abarl,  Tafsir,  xii,  177-8).  Inci- 
dentally, the  idea  of  the  many  pens  and 
seas  of  ink  ( midad \ q 18:109;  cf.  31:27)  also 
occurs  in  Jewish  sources  (cf.  Strack/Biller- 
beck,  Kommentar,  ii,  587;  Haeuptner,  Koran- 
ische  Hinweise,  99-100). 

Writing  as  a way  to  fix  juridical  matters, 
however,  is  clearly  favored  in  the  Qur’an. 

In  q 2:282-3,  the  need  for  people  who  are 
able  to  write,  the  importance  of  written 
documents,  and  the  practices  of  writing 
and  dictating  become  evident.  Detailed  in- 
structions as  to  how  to  proceed  are  even 
given:  “O  believers,  when  you  contract  a 
debt  (q.v.)  one  upon  another  for  a stated 
term,  then  write  it  down!  And  let  a writer 
(katib)  write  it  down  between  you  justly. 
And  let  not  any  writer  refuse  to  write  it 
down,  as  God  has  taught  him  [i.e.  the  art 
of  writing].  So  let  him  write  it  down.  And 
let  the  debtor  dictate!  [. . .]  And  if  the 
debtor  be  a fool,  or  weak,  or  unable  to  dic- 
tate himself,  then  let  his  guardian  (see 
guardianship)  dictate  justly...  [...]  And 
be  not  loath  to  write  it  down,  whether  it 
(i.e.  the  amount)  be  small  or  great. . . ! That 
is  more  equitable  in  God’s  sight...  But  take 
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witnesses  whenever  you  are  trafficking  one 
with  another!  And  let  neither  a scribe  nor  a 
witness  suffer  harm.  [...]  And  if  you  are 
upon  a journey,  and  you  do  not  find  a 
writer,  then  a pledge  [?]  in  hand  [should  be 
required]”  (cf.  Tabari,  Tafsir,  iii,  1 17;  Tyan, 
Histoire,  i,  73;  Schacht,  Origins,  186;  Nol- 
deke,  go,  i,  78-84;  Buhl,  Das  Leben,  136-8; 
Khoury,  Koran,  iii,  249-54  f°r  mc>re  detailed 
explanations  and  references). 

Sebastian  Gunther 
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Literary  Structures  of  the  Qur’an 

Rhetorical,  grammatical  and  linguistic 
devices  utilized  in  the  conveyance  of 
meaning.  The  message  of  the  Qur’an  is 
couched  in  various  literary  structures, 
which  are  widely  considered  to  be  the  most 
perfect  example  of  the  Arabic  language 
(q.v.;  see  also  language  and  style  of  the 
qur’an).  Arabic  grammars  were  written 
based  upon  the  qur’anic  language  (see 
grammar  and  the  qur’an),  and,  by  the 
general  consensus  of  Muslim  rhetoricians, 
the  qur’anic  idiom  is  considered  to  be  sub- 
lime. This  article  is  concerned  with  these 
literary  structures  and  how  they  produce 
meaning  in  the  Qur’an  in  an  effective  way. 

Muslim  doctrine  holds  that  the  Qur’an  is 
inimitable,  its  inimitability  (q.v.)  lying  not 
only  in  its  matchless  literary  style  (see  form 
AND  STRUCTURE  OF  THE  QUr’an)  blit  also 
in  its  religious  content.  As  such,  the  Qur’an 
is  considered  the  avowed  miracle  (see 
miracles)  of  the  prophet  Muhammad, 
testifying  to  the  truth  (q.v.)  of  his  prophet- 
hood  and  the  enduring  veracity  of  his  mes- 
sage (see  prophets  and  prophethood; 
messenger).  These  doctrinal  consider- 
ations frame  classical  Muslim  consider- 
ations of  the  literary  structures  of  the 
Qur’an  and  their  manner  of  generating 
religious  meaning.  It  should  be  emphasized 
that  these  literary  structures  are  not 
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deemed  mere  otiose  embellishments  of  the 
text  of  the  Qur’an  but  are  rather  the  fac- 
tors that  produce  its  powerful  effect  in  the 
specific  forms  presented.  If  the  form  of  a 
qur’anic  text  is  changed  in  any  way,  how- 
ever small  or  seemingly  innocent,  the 
meaning  is  modified,  often  significantly. 
Take,  for  example,  “iyyaka  na’budu”  (q  1:5). 
By  syntactically  placing  the  pronominal 
object  (iyyaka)  before  the  verb  (na'buclu), 
rather  than  after  it  (as  the  pronominal 
suffix  - ka ),  the  meaning  of  the  qur’anic 
verse  is  specified  to  be  “only  you  do  we 
worship.”  This  is  significantly  different 
from  “we  worship  you”  (nalbuduka),  which 
declares  worship  of  God  but  does  not 
exclude  the  possibility  of  worshiping  other 
deities  as  well  (see  polytheism  and 
atheism).  Syntax,  therefore,  is  an  impor- 
tant element  of  the  literary  structures  of 
the  Qur’an,  for  it  helps  to  determine  the 
specific  meaning  of  the  text. 

A further  example  will  highlight  another 
aspect  of  the  quality  of  qur’anic  literary 
structures:  “wa-lakum  fi  l-qisasi  hayatun” 

(q  2: 17g),  which  means  “and  in  retaliation 
(q.v.),  there  is  life  for  you.”  Muslim  rhetori- 
cians have  compared  this  qur’anic  verse 
with  the  pre-Islamic  Arabian  proverb, 
“al-qatlu  anja  lil-qatli,  ” which  means  “killing 
is  more  likely  to  preclude  killing”  (see 

PRE-ISLAMIC  ARABIA  AND  THE  QUR’AN; 

murder;  blood  money).  Although  the  two 
statements  are  not  exactly  congruent,  they 
both  advocate  the  application  of  the  death 
penalty  in  cases  of  murder,  maintaining 
that  such  a punishment  results  in  a safer 
society,  as  it  both  deters  others  and  re- 
moves the  murderer  from  the  community 
(see  community  and  society  in  the 
qur’an;  chastisement  and  punishment). 
Attention  has  been  drawn  to  the  sound  of 
the  words  in  these  two  statements;  the 
phonemes  of  the  pre-Islamic  proverb  are 
difficult  to  pronounce  in  succession, 


alternating  — as  they  do  — between  the 
sounds  of  a and  q at  opposite  ends  of  the 
laryngeal  uttering  process,  interposed 
between  the  repetitive  dental  cluster  tl, 
whereas  the  phonemes  of  the  qur’anic 
verse,  in  contrast,  flow  easily  on  one’s 
tongue.  Phonology,  therefore,  is  another 
important  element  in  literary  structures, 
for  it  governs  and  ensures  the  acoustic  and 
phonic  fluidity  of  the  qur’anic  text,  helping 
it  to  achieve  good  reception  and  deliver  its 
meaning  effectively  (see  recitation  of 
the  qur’an). 

As  these  examples  demonstrate,  the  Ara- 
bic language  forms  the  basis  for  the  literary 
structures  of  the  Qur’an,  and  is  the  vehicle 
through  which  the  intended  meaning  has 
been  conveyed.  The  Qur’an  was  revealed 
to  the  prophet  Muhammad  in  Arabic,  as 
the  text  itself  reiterates  (e.g.  q 12:2;  20:113; 
39:28;  41:3;  42:7;  43:3)  and  it  is  in  Arabic 
that  his  contemporaries  first  heard  the 
message,  a message  that  affected  both  their 
hearts  (see  heart)  and  minds  (see  intel- 
lect). It  is  in  Arabic  that  later  generations 
of  Muslim  believers  of  all  ethnic  and  lin- 
guistic backgrounds  have  continued  to 
hear  and  recite  the  qur’anic  text,  the  text 
from  which  they  have  drawn  guidance  to 
shape  their  lives.  To  them  a translation  of 
the  Qur’an  into  any  other  language  is  not 
really  the  Qur’an  (lit.  “recitation”;  see 
orality;  orality  and  writing  in 
Arabia),  irrespective  of  its  accuracy  and 
faithfulness  to  the  Arabic  original.  Further- 
more, like  other  languages,  Arabic  has  its 
own  specific  way  of  conveying  meaning, 
which  has  been  connected  with  particular 
cultural  contexts;  the  Qur’an’s  use  of  this 
idiom  is  notably  unique  and,  for  believers, 
miraculous.  Muslims  therefore  celebrate 
this  unique  and  inimitable  Qur’an,  and 
aspire  to  retain  the  authentic  association 
of  language,  culture  and  faith  (q.v.)  so 
central  to  their  lives. 
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The  qur’anic  text  in  the  prophet  Muhammad’s 
lifetime 

According  to  tradition,  the  Qur’an  was 
revealed  piecemeal  to  the  prophet 
Muhammad  in  about  twenty-three  years 
(between  610  and  632  c.e.).  It  was  orally 
received  and  memorized  (see  memory), 
and  some  qur’anic  passages  were  probably 
written  down  by  his  literate  Companions 
(see  COMPANIONS  OF  THE  PROPHET)  On  flat 
stones,  shoulder  blades,  palm  leaves,  parch- 
ment and  other  materials  (see  codices 
of  the  qur’an;  literacy).  Although 
qur’anic  passages  of  different  lengths  were 
revealed  intermittently  - frequently  with 
specific  reference  or  in  response  to  particu- 
lar circumstances  and  events  — and  were 
thus  not  necessarily  intended  or  taken  as 
continuing  where  the  previously  revealed 
text  had  left  off  (see  occasions  of 
revelation;  chronology  and  the 
qur’an),  it  was  the  prophet  Muhammad 
who  — according  to  tradition  in- 
structed the  early  believers  as  to  the  proper 
placement  of  these  passages  in  the  larger 
(and  growing)  oral  text  that  would  become 
the  holy  scripture  of  Islam.  By  the  end  of 
Muhammad’s  life  in  10/632,  the  Qur’an 
had  1 14  suras  ranging  from  the  short- 
est — with  three  verses  (q  103,  108,  and 
no)  — to  the  longest,  with  286  verses  (q  2). 
Muslim  tradition  says  that  Muhammad 
designated  the  position  of  every  verse  but 
one  (q  4:176),  since  that  verse  was  revealed 
just  before  his  death.  His  Companions 
chose  the  place  for  this  verse  based  upon 
its  meaning,  context,  and  style  (see  Draz, 
Introduction,  15,  n.  3). 

The  qur’anic  text  after  the  prophet  Muhammad’s 
death 

When  the  oral  Qur’an  was  later  “col- 
lected” by  the  Prophet’s  Companions  in 
“book”  form  in  ca.  28/650,  the  114  suras 
were  arranged  largely  according  to  size, 
and  not  according  to  the  chronological  or- 


der of  revelation;  the  longer  suras  were 
placed  first  and  the  shorter  ones  followed 
in  a generally  descending  order  of  length. 
The  notable  exception  to  this  arrangement 
is  Q 1,  Surat  al-Fatiha  (“The  Opening”), 
which,  although  it  has  only  seven  verses, 
was  placed  at  the  beginning  of  the  qur’anic 
codex.  According  to  Muslim  tradition, 
copies  of  the  Qur’an  have  normally  been 
disseminated  in  this  form  since  its  initial 
collection  (one  revisionist  theory  of  the  col- 
lection and  compilation  of  the  Qur’an  is 
provided  by  John  Wansbrough,  who,  in  his 
Qur’anic  studies,  argues  that  the  Qur’an  did 
not  attain  its  current  form  until  about  the 
end  of  the  second/eighth  and  beginning  of 
the  third/ninth  century;  see  collection 
of  the  qur’an;  mushaf). 

One  should  keep  in  mind  the  originally 
oral  character  of  the  Qur’an  and  the 
amount  of  time  that  elapsed  before  each  of 
its  suras,  especially  the  longer  ones,  were 
revealed  in  their  entirety.  Hence,  it  is  nec- 
essary to  look  at  the  literary  structures  of 
the  suras  (q.v.)  to  discover  how  each  forms 
a unit,  canonically  constituting  one  chap- 
ter. Some  pre-modern  Muslim  exegetes 
(see  exegesis  of  the  qur’an:  classical 
and  medieval)  examined  these  structures, 
and  offered  theories  of  nazm  (lit.  “order”) 
highlighting  the  verbal  organization  of  the 
sura’s  wording  with  regard  to  its  syntax 
and  rhetorical  figures  of  speech  (see 
rhetoric  of  the  qur’an);  others  offered 
theories  of  munasaba  or  tanasub  (lit.  “rela- 
tionship”) about  the  linear  relatedness  of 
verses  (q.v.)  within  the  sura,  or  even  of  one 
sura  and  the  next.  But  the  treatment  of  the 
sura  as  a unit  was  not  really  broached  by 
Muslim  scholars  until  the  twentieth  cen- 
tury, notably  by  Amin  Ahsan  Islahl 
(1906-97)  and  Sayyid  Qutb  (1906-66). 

The  sura  as  a unit 

In  his  Tadabbur-i  Qur’an  (1967-80),  Amin 
Ahsan  Islahl  concentrates  on  the  semantic 
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and  thematic  content  of  the  sura  as  a 
coherent  unit.  He  finds  that,  semantically, 
the  suras  are  linked  in  complementary 
pairs  and  that  the  Qur’an  contains  seven 
groups  of  suras,  each  with  a block  of  Mec- 
can suras  and  a block  of  Medinan  ones, 
which  deal,  respectively,  with  theoretical 
and  practical  aspects  of  the  block’s  theme. 
Islahl’s  concept  is  insightful,  if  a little  too 
schematized,  but  it  does  not  give  literary 
structures  their  due  place  in  generating 
and  conveying  the  meaning  of  the  qur’anic 
sUras  in  his  systematized  scheme. 

In  his  Fl lilal  al-Qur’an  (1952-9),  Sayyid 
Qutb  focuses  on  the  coherent  unity  of  each 
stira  - mostly  with  regard  to  its  semantic 
and  thematic  qualities  — but  he  does  iden- 
tify structural  characteristics  related  to  its 
diction,  syntax,  imagery  and  phonology 
that  reflect  the  intended  meaning  and 
mood  of  the  sUra.  He  finds  that  each  sUra 
has  a core  or  central  point,  a theme  that  he 
calls  its  mihwar  (lit.  its  “axis”),  around 
which  it  revolves.  In  his  view,  the  sUra  may 
have  one  topic  (mawdu)  tightly  bound  to  its 
theme  or  it  may  have  more  topics  so 
bound;  the  theme  may  sometimes  be  dou- 
ble-lined (as  in  long  suras),  but  each  line 
(khatt)  of  the  theme  is  then  strongly  bound 
to  the  other.  For  example,  Sayyid  Qutb 
believes  that  q 2 has  a double-lined  theme 
whose  two  lines  are  strongly  bound  to- 
gether. The  first  thematic  line  revolves 
around  the  hostile  attitude  of  the  Jews  (see 
jews  and  Judaism)  to  Islam  in  Medina 
(q.v.)  and  their  friendly  relations  with  the 
Arabian  polytheists  and  hypocrites  (see 
hypocrites  and  hypocrisy).  The  second 
thematic  line  revolves  around  the  corre- 
sponding attitude  of  the  Muslims  in 
Medina  and  their  growth  as  a believing 
community  prepared  to  carry  the  responsi- 
bility of  God’s  call  after  Jewish  rejection. 
Both  lines  are  complementary  and  tightly 
bound  together  throughout  the  sUra,  which 
eventually  ends  as  it  began:  by  exhorting 


(see  exhortations)  human  beings  to 
belief  in  God  (see  belief  and  unbelief), 
his  prophets,  his  scriptures  (see  book; 
scripture  and  the  qur’an)  and  the 
metaphysical  unseen  world  (see  hidden 
and  the  hidden).  From  beginning  to  end, 
the  several  topics  of  the  sUra  are  related  to 
this  double-lined  theme. 

In  all  circumstances,  Sayyid  Qutb  be- 
lieves each  sUra  has  a special  atmosphere 
(jaww)  integrating  its  topic  or  topics  har- 
moniously and  a musical  rhythm  (iqa‘ 
musiqi)  consonant  with  its  topic  or  topics. 

He  maintains  that  both  jaww  and  iqa‘  musiqi 
strengthen  the  effective  delivery  of  its  in- 
tended meaning.  The  aesthetic  effects  of 
the  Qur’an’s  literary  structures  are  dis- 
cussed at  some  length  by  Sayyid  Qutb  in 
his  books  al-Taswir  al-fanni fi  l-Quran  (1945) 
and  Mashahid  al-qiyama fi  l-Qur’an  (1947), 
where  he  gives  a detailed  view  of  the  man- 
ner in  which  the  structures  generate  the 
intended  meaning  and  deliver  it  with  ver- 
bal beauty  and  psychological  power. 

Some  Western  scholars,  on  the  other 
hand,  have  criticized  the  Qur’an  because 
they  perceived  it  as  lacking  in  certain  liter- 
ary virtues.  None  other  than  T.  Noldeke 
stated  “dass  der  gesunde  Sprachsinn  der 
Araber  sie  fast  ganz  davor  beewahrt  hat, 
die  eigentlichen  Selsamkeiten  und 
Schwachen  der  Koransprache  nachzuah- 
men”  (Zur  Sprache,  22;  Fr.  trans.  “Le  bon 
sens  linguistique  des  Arabes  les  a presque 
entierement  preserves  de  Fimitation  des 
etrangetes  et  faiblesses  propres  a la  langue 
du  Coran,”  in  id.,  Remarques  critiques,  34). 
Thomas  Carlyle  (cf.  Arberrry,  Koran,  i,  12), 
no  mean  admirer  of  the  prophet  Muham- 
mad as  a hero,  thought  of  the  Qur’an  as 
“toilsome  reading”  and  considered  it  to  be 
“a  wearisome,  confused  jumble,  crude, 
incondite.”  R.A.  Nicholson  (cf.  Arberry, 
Koran,  ii,  9)  referred  to  European  readers 
of  the  Qur’an  who  held  that  “it  is  obscure, 
tiresome,  uninteresting;  a farrago  of 


LITERARY  STRUCTURES 

long-winded  narratives  and  prosaic  exhor- 
tations.” W.  Montgomery  Watt  (Watt-Bell, 
Introduction,  73)  spoke  of  “disjointedness”  as 
“a  real  characteristic  of  Qur’anic  style.” 

Yet  Mohammed  Marmaduke  Pickthall, 
the  first  modern  British  Muslim  to  make 
an  English  translation  of  the  Qur’an 
(which  he  did  not  call  “The  Qur’an,”  but 
pointedly  entitled  The  meaning  of  the  glorious 
Koran  and  subtitled  “An  explanatory  trans- 
lation”) refers  to  the  Qur’an  in  his  fore- 
word as  “that  inimitable  symphony,  the 
very  sounds  of  which  move  men  to  tears 
and  ecstasy.”  Another  Englishman,  Arthur 
J.  Arberry,  who  also  translated  the  Qur’an 
into  English,  offered  his  translation  as  only 
The  Koran  interpreted  and  devised  “rhythmic 
patterns  and  sequence-groupings”  in  it  to 
reflect  certain  aspects  of  its  literary  struc- 
tures in  Arabic.  Although  in  his  introduc- 
tion Arberry  admits  (Koran,  i,  24)  that  it  is 
“a  poor  copy  of  the  glittering  splendour  of 
the  original,”  he  later  says  that  each  “sura 
will  now  be  seen  to  be  a unity  within  itself, 
and  the  Koran  will  be  recognized  as  a sim- 
ple revelation,  self-consistent  to  the  highest 
degree”  (Koran,  ii,  15-6).  More  recently,  the 
works  of  Angelika  Neuwirth  have  focused 
on  the  literary  merit  and  integrity  of  whole 
suras  (cf.  e.g.  Neuwirth,  Zur  Struktur  der 
Yusuf-Sure;  see  also  N.  Robinson,  Discover- 
ing the  Qur'an). 

The  study  of  the  qur’anic  sura  as  a unit 
with  coherent  unity  is  still  in  need  of  fo- 
cused, philological  elaboration  in  modern 
scholarship.  With  the  possible  exception  of 
the  German  school  of  qur’anic  studies,  the 
analytical  tools  and  categories  for  such 
research,  as  well  as  the  relevant  technical 
methods  and  terminology,  need  to  be 
developed  and  established,  as  has  been 
achieved  however  dissonantly  — with 
the  study  of  other  scriptures  and  of  other 
literary  genres.  Such  a study  will  help 
better  understand  not  only  the  sura  and 
its  literary  structures,  but  also  ulti- 
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mately  — the  whole  Qur’an  as  a holy 
scripture  with  a singular  message.  The 
study  of  the  macrostructure  of  the  Qur’an 
should  build  on  the  conclusions  of  study- 
ing its  microstructures  as  manifested  in  the 
sura  and  its  individual,  componential  peri- 
copes  (see  narratives;  for  an  example  of 
the  contemporary  German  scholarship  on 
the  macro-  and  microstructures  of  the 
Qur’an,  see  the  eq  articles  by  Angelika 
Neuwirth,  esp.  suras;  form  and  struc- 
ture of  the  qur’an;  rhetoric  of  the 
qur’an). 

The  prose  of  the  Qur’an 
As  Arabic  is  the  language  of  the  Qur’an, 
its  use  in  a variety  of  literary  forms  should 
be  closely  examined.  To  be  noted  first  and 
foremost  is  the  fact  that  the  qur’anic  text  is 
written  in  prose.  It  is  a very  special  kind  of 
prose,  to  be  sure,  and  it  is  unique  in  many 
ways;  but  it  is  definitely  prose  and  not 
verse.  Classical  Arabic  verse  has  regular 
meter  and  recurring  rhyme  as  two  of  its 
basic  features,  which  are  partly  responsible 
for  its  symmetry  and  harmony.  These  fea- 
tures are  clear  in  the  long  tradition  of  the 
Arabic  qaslda,  the  ode.  The  prose  of  the 
qur’anic  text,  on  the  other  hand,  is  not  at 
all  metrical;  furthermore,  its  rhyme  is 
neither  regular  nor  constantly  based  on  an 
identical  rhyme -letter  as  in  classical  Arabic 
verse.  It  is  often  replaced  by  assonance, 
and,  sometimes,  completely  ignored. 

Muslim  scholars  have  been  reluctant  to 
call  the  prose  of  the  qur’anic  text  saj ) 
“rhymed  prose”  (q.v.),  possibly  because  this 
term  is  associated  with  the  prose  pro- 
nouncements of  pagan  priests  and  the 
prose  utterances  of  fortune-tellers  (see 
foretelling;  divination)  or  soothsayers 
(q.v.)  in  pre-Islamic  Arabia  (see  also 
poetry  and  poets),  as  well  as  with  the 
prose  of  later  Arabic  writings  in  Islamic 
history  characterized  by  a degree  of  artifi- 
ciality or  mannerism.  The  term  saj)  how- 
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ever,  is  not  appropriate  mainly  because  not 
all  of  the  qur’anic  text  is  written  in  rhymed 
prose.  Muslim  scholars  prefer  to  designate 
the  prose  of  the  qur’anic  text  as  one  di- 
vided into  fawasil,  “rhetorical  periods”  (sin- 
gular jasila).  Each  period  in  the  text  con- 
tains a semantic-grammatical  unit  forming 
an  aya,  “a  verse,”  usually  ending  with 
rhyme  or  assonance  echoing  the  rhyme  or 
assonance  of  other  verses  in  the  proximate 
textual  neighborhood.  Sometimes,  how- 
ever, a rhetorical  period  ends  without  such 
rhyme  or  assonance. 

An  aya  may  be  short  and  can  consist  of  as 
few  as  one  word  (e.g.  {>  69:1;  101:1)  or  even 
a couple  of  “mysterious  letters”  (q.v.)  at  the 
beginning  of  certain  suras  (e.g.  q 20:1; 

36:1).  It  may  also  be  quite  long  and  consist 
of  as  many  as  fifty  words  or  more.  When 
the  ayat  are  short,  the  effect  of  the  rhymes 
or  assonances  in  the  text  is  powerful 
because,  given  their  proximity  to  one 
another,  they  continue  to  ring  in  the  imme- 
diate memory  of  the  reader  or  listener  and 
instill  the  meaning  with  persistence.  When, 
however,  the  ayat  are  long,  the  effect  of  the 
rhymes  or  assonances  as  such  is  less  power- 
ful on  account  of  the  distance  between  one 
and  the  next,  thus  possibly  allowing  for 
them  to  fade  in  the  immediate  memory;  in 
these  instances,  however,  their  effect  is  usu- 
ally reinforced  through  their  inclusion 
within  a brief  rhyming  phrase  or  clause 
tagged  to  the  end  of  the  aya  as  a coda,  a 
device  which  can  serve  to  remind  the 
reader  or  listener  of  the  preceding  state- 
ment, pressing  it  home,  and  clinching  the 
argument  of  the  aya. 

A few  examples  will  suffice  to  demon- 
strate the  nature  of  rhyme  or  assonance 
in  both  the  short  and  long  verses  of  the 
Qur’an.  Some  examples  of  the  short  verses 
are  as  follows:  1.  After  the  basmala  (q.v.), 
q 112  (in  full)  reads:  (1)  qul  huwa  lldhu  ahad 
(2)  Allahu  l-samad  (3)  lamyalul  wa-lam  viilad 
(4)  wa-lamyakun  lahu  kufuwan  ahad.  Here  the 


rhyme  is  -ad.  To  be  noted  is  the  fact  that 
the  final  inflection  of  the  rhyme-word  is 
disregarded  lest  the  rhyme  be  broken; 
otherwise,  the  final  words  would  not  rhyme 
and  would  read,  respectively:  ahadun, 
l-samadu, yulad,  and  ahadun.  2.  Verses  9-11  of 
q 93  read:  (9 )fa-ammd  l-yatima  fa-la  taqhar 
(10)  wa-amma  l-sa’ila fa-la  tanhar  (11)  wa- 
ammd  bi-ni'mati  rabbika fa-haddith.  Here  the 
rhyme  of  verses  9 and  10  is  -ar  but  it  is 
ignored  in  verse  1 1 . Examples  of  long 
verses  are  as  follows:  1.  q 2:143  has  forty- 
five  words,  ending  with  the  coda  Inna  llaha 
bi-l-ndsi  la-ra’ufun  rahim,  the  rhyme  of  which 
is  -Tm,  echoing  the  majority  of  the  other 
rhymes  in  the  sUra,  which  consist  of  -im 
and  of  the  assonantal  -in  and  -un.  There 
are,  however,  verses  in  this  sUra  that  end  in 
-vr  (q  2:148)  or  -ab  (q  2:165-6),  or  -dr 
(q  2:167),  as  well  as  other  consonantal  end- 
ings, in  which  the  rhyme  or  assonance  of 
the  majority  of  the  verses  of  the  sUra  is  ig- 
nored. 2.  In  the  same  sUra,  verse  q 2:255 
has  fifty  words  and  ends  with  the  coda  wa- 
huwa  l-  \ aliyyu  l-  'agim.  The  verse  that  follows, 
Q,  2:256,  which  consists  of  twenty-four 
words,  ends  with  the  coda  wa-llahu  samT'un 
'aim.  Both  verses  rhyme  in  -Tm,  echoing 
most  of  the  other  rhymes  and  assonances 
in  the  sUra,  and  the  coda  in  each  reinforces 
and  clinches  the  argument  of  the  aya. 

From  the  above,  it  can  be  observed  that 
the  verses  of  the  qur’anic  text  are  of  vari- 
ous lengths.  In  the  longer  sUras,  the  verses 
are  usually  long  and  in  the  shorter  sUras 
they  are  usually  short,  but  this  is  not  an 
invariant  rule.  Even  within  a single  sUra, 
the  verses  vary  in  length.  Although  they 
tend  to  be  of  a fairly  similar  length,  they 
are  not  necessarily  equal  in  length  nor  are 
they  composed  of  parallel  and  correspond- 
ing syllables,  as  in  metrical  composition 
with  prosodic  feet,  to  produce  the  exact 
symmetry  of  versification.  Nonetheless,  the 
prose  of  the  qur’anic  text  has  a certain 
rhythm  to  it,  which  varies  from  sUra  to  sUra 


LITERARY  STRUCTURES 


198 


and  even  within  one  sura,  particularly  if  it 
is  a long  one.  This  rhythm  is  not  that  of  a 
fixed  meter  but  that  of  a unique  composi- 
tion that  allows  the  topic  at  hand  to  qualify 
it  and  modify  its  cadences,  using  verses  of 
varying  lengths,  mostly  with  rhymes  or 
assonances  and  sometimes  without.  The 
topic  of  the  sUra  may  gradually  unfold  dif- 
ferent aspects  of  its  major  theme,  and  the 
verses  of  the  sUra  may  accordingly  have  a 
different  rhyme-letter  for  each  aspect, 
especially  in  sUras  of  some  length;  but, 
again,  this  is  not  an  invariant  rule. 

In  sum,  the  prose  of  the  Qur'an  is  not 
totally  rhymed  prose,  nor  is  it  totally 
unrhymed  free  prose.  It  is  a unique  blend 
of  both,  with  an  important  contribution  by 
assonance,  couched  in  a variety  of  short 
and  long  verses  dispensed  in  sUras  of  vari- 
ous lengths.  The  different  patterns  of 
rhymes,  assonances  and  free  endings  in  the 
verses,  as  well  as  the  different  lengths  and 
rhythms  of  these  verses  and  the  varying 
lengths  of  the  sUras  themselves,  are  all  lit- 
erary structures  related  to  the  meaning 
offered.  In  the  final  analysis,  they  comprise 
an  essential  element  of  the  effective  deliv- 
ery of  the  total  message  of  the  Qur’an. 

Phonology 

From  the  Arabic  text  of  the  Qur’an,  it  is 
obvious  that  sound  plays  a major  role  in 
the  effect  its  words  produce,  an  effect  that 
a translation  of  the  Qur’an  into  other  lan- 
guages fails  to  preserve,  despite  the  best 
efforts  of  the  translators.  Arthur  J.  Arberry 
made  a genuine  effort  in  his  English  trans- 
lation of  the  Qur’an  “to  devise  rhythmic 
patterns  and  sequence-groupings  in  corre- 
spondence with  what  the  Arabic  presents.” 
Despite  his  commendable  effort,  he  admits 
that,  in  the  end,  his  interpretation  is  a poor 
echo  of  the  original,  as  noted  above. 

The  sound  of  Arabic  words  in  the 
Qur’an  is  an  important  element  of  literary 
structure  in  producing  a rhetorical 


medium  that  delivers  the  meaning  effec- 
tively. This  element  functions  at  different 
levels.  At  the  level  of  vocabulary,  there  is 
what  rhetoricians  would  come  to  describe 
as  the  “eloquence  of  the  single  word” 
(fasahat  al-mufrad):  the  individual  words  in 
the  Qur’an  consist  of  letters  that  flow 
harmoniously  without  tongue-twisting  dif- 
ficulties or  ear-jarring  sounds,  each  word 
agreeing  with  common  usage  and  the  mor- 
phological rules  of  Arabic.  These  later 
rhetoricians  also  noted  the  “eloquence  of 
composition”  (fasahat  al-murakkab)  with 
regards  to  the  wording  of  individual 
verses:  the  order  of  words  is  such  that  their 
phonemes  flow  with  ease  from  one  word  to 
the  next  in  pronunciation  and  are  aurally 
perceived  with  a pleasant  sensation.  Mean- 
while, the  construction  follows  the  rules  of 
correct  syntax,  allowing  variations  that 
cater  to  the  rhetorical  intention  and  effec- 
tiveness of  semantic  delivery.  At  the  level 
of  passages  consisting  of  shorter  or  longer 
sequences  within  a sUra,  the  verses  of  vary- 
ing lengths  are  threaded  together  by 
rhymes  and  assonances,  their  rhythms 
varying  according  to  their  topics  and  mod- 
ulated according  to  their  moods  in  order  to 
produce  maximum  effect.  At  the  level  of 
the  whole  Qur’an,  which  consists  of  short, 
middle-sized  and  long  sUras,  the  total  mes- 
sage leaves  a phonological  and  semantic 
impression  that  is  considered  absolutely 
sublime  and  that  has  often  been  said  to  go 
beyond  the  exquisite  harmony  of  music; 
this  is  “that  inimitable  symphony”  accord- 
ing to  Marmaduke  Pickthall.  Muslim  rhet- 
oricians have  called  this  unique  composi- 
tion of  the  Qur’an  nagm  al-Qur’dn  (lit.  “the 
order  of  the  Qur’an”),  a reference  to  the 
beautiful  fusion  of  its  wording  and  mean- 
ing in  accordance  with  principles  of  gram- 
mar, rhetoric,  and  phonology,  briefly  out- 
lined above.  Considering  the  Qur’an’s 
divine  provenance  to  be  a matter  of  faith 
and  deeming  its  content  transcendent  and 
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its  composition  unique,  Muslim  theolo- 
gians have  considered  it  to  be  the  prophet 
Muhammad’s  miracle  and  declared  it  to  be 
beyond  human  ability  to  imitate.  By  the 
early  part  of  the  third/ninth  century,  they 
developed  the  doctrine  of  i'jaz  al-Qur’an, 
literally,  the  Qur’an’s  incapacitation  (of 
humans  and  jinn  [q.v.]),  but  technically 
denoting  the  miraculously  inimitable  char- 
acter of  the  Qur’an.  According  to  the 
theologians,  the  doctrine  that  human 
beings  and  jinn  are  incapable  of  imitating 
the  Qur’an  has  been  proven  by  their  con- 
tinuing inability  to  meet  its  clear  challenge 
to  them  to  do  so  (<j  10:38;  11:13;  17:88;  see 
Boullata,  Rhetorical  interpretation, 

M9-57)' 

Transtextuality 

As  in  music,  repetition  plays  an  essential 
role  in  any  literary  text  of  poetic  effective- 
ness. In  the  Qur’an,  it  takes  the  form  of 
repeated  rhythms,  rhymes,  assonances, 
refrains,  patterns  of  structure  and  varia- 
tions on  the  same  theme.  It  is  meant  to 
inculcate  the  qur’anic  message  with  power 
while  employing  a sublime  language  that 
seizes  the  heart  and  mind  without  being 
enthralling  or  entrancing  in  the  pejorative, 
incantatory  sense  of  enslaving  comprehen- 
sion, spiritual  absorption,  and  meaningful 
reaction. 

Transtextuality  allows  several  kinds  of 
repetition,  whereby  a usage  with  strong 
associations  of  meaning  in  one  part  of  the 
Qur’an  is  encountered  in  another  part  or 
in  other  parts  of  it  with  echoes  of  the  ear- 
lier usage,  either  at  the  intratextual  level  of 
the  same  sura  or  at  the  intertextual  level  of 
all  the  suras.  Two  obvious  examples  of 
refrains  may  be  used  to  demonstrate  this 
repetition  at  the  intratextual  level.  The 
refrains  are  repeated  several  times,  with  a 
stronger  effect  each  time  as  the  text  builds 
to  a climax.  The  first  example  is  5)  55,  a 
sUra  consisting  of  seventy-eight  short 


verses,  of  which  thirty  are  a refrain  asking 
the  rhetorical  question:  “Which  then  of 
the  favors  (see  grace;  blessing)  of  your 
lord  (q.v.)  will  you  two  deny?”  The  first 
instance  of  this  refrain  occurs  after  verse 
12,  and  appears  thereafter  following  every 
verse  or  two;  after  verse  44,  the  refrain 
alternates  with  every  verse  until  the  end  of 
the  sUra.  The  sUra  enumerates  the  bounties 
of  God  to  the  two  kinds  of  creatures: 
human  beings  and  jinn  (see  creation).  It 
mentions  God’s  creation  of  humankind, 
the  jinn,  the  orderly  universe  and  the  world 
(see  cosmology)  with  its  wonders,  bless- 
ings, gifts,  bounties,  and  benefits  that  are 
granted  to  all  out  of  his  mercy  (q.v.).  One 
of  these  blessings  is  God’s  teaching  of  the 
Qur’an.  On  the  day  of  judgment  (see  last 
judgment),  all  creatures  will  be  rewarded 
or  punished  according  to  their  deeds  (see 
good  deeds;  evil  deeds;  record  of 
human  actions).  The  sUra  describes  the 
physical  features  of  the  reward  and  punish- 
ment (q.v.),  leaving  no  excuse  for  anyone  to 
deny  the  prior  favors  of  the  lord,  which  are 
incrementally  stressed  throughout  the  sUra, 
culminating  in  the  climax,  with  the  thirty 
repetitions  of  the  rhetorical  question. 

The  other  example  of  refrains  recurring 
throughout  a single  sUra  is  found  in  £ 77, 
which  consists  of  fifty  short  verses,  ten  of 
which  are  a refrain  in  the  form  of  a threat: 
“Woe  on  that  day  to  those  who  deny”  (see 
lie;  gratitude  and  ingratitude).  The 
day  in  question  is yawm  al-fasl,  “the  day  of 
decision,”  on  which  the  physical  features  of 
the  world  will  collapse  and  all  creatures 
will  be  brought  before  God  for  judgment 
(see  apocalypse).  The  sUra  begins  with  a 
succession  of  enigmatic  oaths  (q.v7.)  assur- 
ing everyone  that  what  has  been  promised 
will  indeed  occur.  Then  it  proceeds  to  a 
frightening  description  of  the  universe  as  it 
collapses.  Creatures  are  reminded  that 
God  had  created  them  and  the  world’s 
benefits  for  them.  They  are  reminded  that 
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God  had  destroyed  the  evil-doers  of  yore 
(see  generations)  and  will  punish  all  sin- 
ners (see  sin,  major  and  minor),  whose 
tricks  will  not  avail  against  them  nor  pro- 
tect them  from  the  blazing  flames  (see 
fire;  hell  and  hellfire).  Meanwhile,  the 
righteous  will  dwell  amid  shades  and  foun- 
tains, eating  fruits  and  consuming  and 
drinking  what  they  desire,  in  just  reward 
for  their  pious  lives  (see  garden;  para- 
dise; food  and  drink;  piety).  God’s 
favors  and  his  promised  punishment 
throughout  the  sura  are  punctuated  by  the 
repeated  threat  of  woe  to  those  who,  on 
that  day  of  decision,  deny  the  truth  of 
God’s  power,  but  will  not  be  permitted  to 
speak  and  excuse  themselves.  The  repeated 
threats  serve  to  highlight  the  fearful  pun- 
ishment and,  in  contrast,  the  blissfuljoy  of 
reward  (see  joy  and  misery;  hope). 

Repetitions  in  the  form  of  refrains  like 
these  two  examples  do  not  occur  elsewhere 
in  the  qur’anic  text.  There  are,  however, 
other  kinds  of  repetition  in  the  form  of 
words  or  turns  of  phrase  that  are  too  many 
to  enumerate,  which  contribute  to  that  spe- 
cific quality  of  the  qur’anic  style,  giving  it  a 
particular  tone.  That  which  was  called 
coda  above,  namely  a maxim  that  comes  at 
the  end  of  a verse  clinching  its  purport,  is 
an  example  of  such  a repetition,  a refrain 
that  occurs  in  the  Qur’an  at  both  the  intra- 
textual  and  the  intertextual  levels.  An 
example  of  such  a coda  is  wa-huwa  l-  ‘azizu 
l-hakim,  “And  he  is  the  mighty,  the  wise” 

(q  29:42).  This  also  occurs  without  the 
definite  article  but  usually  with  Allah 
(“God”)  instead  of  the  pronoun  huwa 
(“he”),  as  in  q 5:38:  wa-llahu  ‘azizun  hakim, 
“And  God  is  mighty,  wise.”  This  coda 
occurs  about  forty  times  in  the  Qur’an. 
Variations  — with  a different  attribute  of 
God  (see  god  and  his  attributes)  — also 
occur,  such  as  q 44:42:  innahu  huwa  l- ‘azizu 
l-rahim,  “Verily,  he  is  the  mighty,  the  merci- 
ful,” or  q 67:2:  wa-huwa  l- ‘azizu  l-ghajur, 


“And  he  is  the  mighty,  the  forgiving”  (see 
forgiveness).  Among  the  many  other 
codas  is  the  one  found  in  q 2:20:  inna  llaha 
‘ala  kulli  shay  ’in  qadir,  “Verily,  God  is  power- 
ful over  everything,”  which  also  occurs 
without  inna  (“verily”)  and  begins  with  wa 
(“and”),  as  in  q 2:284:  wa-llahu  ‘ala  kulli 
shay  ’in  qadir,  “And  God  is  powerful  over 
everything.”  The  pronoun  huwa  or  hu  may 
also  be  substituted  for  Allah,  as  in  q 30:50 
and  q 41:39,  respectively.  This  coda  occurs 
about  thirty  times  in  the  Qur’an. 

Another  form  of  repetition  in  the  Qur’an 
is  the  telling  of  punishment  stories  (q.v.),  in 
each  of  which  a messenger  is  sent  by  God 
to  a certain  people  to  teach  them,  to  turn 
them  away  from  their  evil  deeds  and  to 
warn  (see  Warner)  them  against  God’s 
punishment  if  they  do  not  heed.  When 
they  persist  in  their  evil  ways,  God’s  pun- 
ishment is  visited  upon  them  in  a variety  of 
terrible  ways.  Such  is  the  story  of  the  mes- 
senger Hud  (q.v.)  sent  to  the  Arabian  pre- 
Islamic  group  of  people  called  ‘Ad  (q.v.). 
Likewise,  it  is  the  story  of  the  messenger 
Salih  (q.v.)  sent  to  a certain  people  of 
ancient  Arabia  called  Thamud  (q.v.).  Some 
of  the  stories  have  biblical  equivalents, 
such  as  the  story  of  the  messenger  Shu'ayb 
(q.v.)  sent  to  the  people  of  Midian  (q.v.)  or 
the  story  of  Noah  (q.v.)  and  his  people  or 
of  Lot  (q.v.)  and  his  people  or  some  aspects 
of  the  story  of  the  prophet  Moses  (q.v.) 
and  Pharaoh  (q.v.).  q 26  contains  a group 
of  these  punishment  stories,  some  of  which 
are  repeated  with  variations  in  q 54,  q 7, 
q 11,  q 51,  and  elsewhere.  Not  only  is  the 
pattern  of  events  in  these  stories  generally 
parallel,  but  the  wording  is  often  similar, 
sometimes  even  identical  in  certain  parts  of 
the  story  (see  Welch,  Formulaic  features). 
The  oral  nature  of  the  original  qur’anic 
message  is  very  evident  in  these  stories, 
repeated  in  a variety  of  similar  ways  to  suit 
different  audiences  in  the  Prophet’s  life- 
time. Their  purpose,  then  and  later,  is  to 
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warn  and  threaten  unbelievers,  to  convince 
them  of  the  power  of  God  and  the  cer- 
tainty of  his  punishment,  and  to  reassure 
those  who  believe  in  God  and  accept 
Muhammad’s  message  that  he  is  truly 
God’s  messenger  sent  to  the  world  as  a 
Warner  and  a bearer  of  good  tidings  (see 
good  news)  about  a new  religion  and  a 
new  societal  order.  The  rhetoric  of  the- 
matic and  verbal  repetition  in  the  stories 
inculcates  this  purpose  strongly  and  helps 
instill  the  meaning  effectively. 

Imagery  and figurative  language 
Metaphors  (see  metaphor)  and  other  fig- 
ures of  speech  abound  in  the  Qur’an.  As  in 
the  scriptures  of  other  world  religions  and 
in  the  literatures  of  all  nations,  figurative 
language  is  used  to  enhance  the  effect  of 
what  is  said  by  making  it  beautiful,  impres- 
sive, aesthetically  striking,  and  semantically 
powerful.  It  persuades  through  literary 
devices  that  stir  the  imagination  and 
appeal  directly  to  the  senses.  On  this 
count,  the  Qur’an  often  offers  dramatic 
uses  of  figurative  language  in  its  literary 
structures,  as  well  as  original  and  daring 
insights  of  unforgettable  aesthetic  and 
semantic  effect. 

There  is  much  in  the  Qur’an  that  contin- 
ues to  adhere  to  the  literal  usage  of  the 
Arabic  language,  that  is,  the  use  of  words 
for  what  they  have  commonly  been  used  to 
designate.  Yet,  as  in  other  languages,  there 
are  some  words  whose  figurative  usage  has 
become  so  common  as  to  be  accepted  as 
normal  literal  usage.  English  words  like  leg, 
neck,  and  eye,  which  originally  refer  to 
parts  of  humans  or  animals,  are  no  longer 
considered  metaphorical  when  used  in 
such  expressions  as  “the  leg  of  a table,” 
“the  neck  of  a bottle”  and  “the  eye  of  a 
needle.”  In  a similar  manner,  the  Arabic 
word  shan‘a,  which  originally  refers  to  a 
path  leading  to  water  sought  for  drinking, 
has  come  to  refer  metaphorically  to  reli- 


gious law,  as  attested  in  q 45:18  (see  law 
and  the  qur’an).  This  religious  law 
is  - if  obeyed  the  path  leading  to  the 
quenching  of  spiritual  thirst  and  the  pres- 
ervation of  societal  health  and  well-being, 
hence  the  connection  of  shari‘a  referring  to 
Islamic  law.  Another  similar  qur’anic  use  is 
the  Arabic  word  fatra,  which  originally 
meant  tepidity,  but  has  been  commonly 
used  to  mean  interval  of  time  between 
happenings;  Q5:ig  reads:  qadja’akum 
rasulunayubayyinu  lakum  ‘ala  fatratin  min  al- 
rusuli,  “Our  messenger  has  come  to  you  to 
make  things  clear  to  you  after  an  interval 
between  the  messengers.”  Here  fatra  may 
also  effectively  be  read  - as  originally 
intended  in  Arabic  - to  mean  tepidity. 

The  qur’anic  statement  can  then  be  under- 
stood as  saying:  “Our  messenger  has  come 
to  you  to  make  things  clear  to  you  after  the 
tepidity  of  [people’s  faith  in  earlier]  mes- 
sengers” (for  further  discussion,  see  Abu- 
Deeb,  Studies  in  the  majaz).  Aside  from 
these  matters,  however,  the  Qur’an  has  an 
amazing  abundance  of  fresh  and  vivid 
images  and  figures  of  speech  in  its  literary 
structures,  an  abundance  that  has  made  a 
perceptive  modern  literary  critic  and  exe- 
gete  like  Sayyid  Qutb  argue  that  what  he 
calls  taswir fanni,  “artistic  imagery,  " is  in- 
deed the  preferred  style  of  the  Qur’an  (see 
Boullata,  Sayyid  Qutb’s  literary  apprecia- 
tion). Classical  rhetoricians  and  exegetes  of 
the  Qur’an  writing  in  Arabic,  like  al- 
Jurjanl  (d.  471/1078)  and  al-Zamakhsharl 
(d.  538/1144),  among  others,  have  long 
drawn  particular  attention  to  this  inherent 
quality  of  imagery  in  the  qur’anic  style. 

The  primary  instance  to  be  noted  is  the 
fact  that  the  Qur’an  speaks  of  God  in 
anthropomorphic  language  (see  anthro- 
pomorphism). Although  it  says  of  God 
laysa  ka-mithlihi  shay’un  (q  42:11),  “Nothing 
is  like  unto  him,”  it  speaks  of  the  “hand  of 
God”  (e.g.  q 3:73;  5:64;  48:10)  and  some- 
times speaks  of  “his  hand”  (e.g.  q 23:88; 
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36:83;  see  hand[s]).  Muslim  theologians 
have  long  discussed  such  wording  and 
often  differ  — each  according  to  his  theo- 
logical school  — about  the  explanation. 
But  it  appears  evident  that,  linguistically, 
there  is  figurative  speech  here,  the  word 
hand  nretonymically  referring  to  God’s 
power  (see  power  and  impotence).  The 
same  applies  to  the  “eye  of  God,”  as  in 
li-tusna'a  ‘ala  ‘aym(Q_  20:39),  i-e-  “that  you 
[Moses]  may  be  formed  before  my  eye,” 
nretonymically  meaning  under  God’s  pro- 
tection and  according  to  his  will  (see  eyes). 
In  the  same  manner,  the  Qur  an  ascribes 
attributes  to  God,  such  as  mercy  (q.v.), 
knowledge  (see  knowledge  and  learn- 
ing), hearing  (see  hearing  and  deafness), 
sight  (see  vision  and  blindness;  seeing 
and  hearing),  speech  (q.v.),  love  (see  love 
and  affection),  justice  (see  justice  and 
injustice),  power,  generosity  (q.v.),  forgive- 
ness, oneness,  wisdom  (q.v.),  glory  (q.v.), 
greatness  and  so  on.  God  is  also  said  to 
have  sat  on  the  throne  ( thumma  stawa  ‘ala 
l-‘arsh,  q.  7:54;  10:3;  13:2;  25:59;  32:4;  57:4 
and  elsewhere),  with  the  word  “throne” 
taken  to  be  a symbol  (see  symbolic 
imagery)  of  his  omnipotence  and  majesty 
(see  throne  of  god). 

Likewise,  the  afterlife  (see  eschatology) 
is  described  in  the  Qur’an  in  terms  of 
physical  pleasure  in  paradise  and  physical 
pain  in  hell,  denoting,  respectively,  reward 
and  punishment  for  deeds  done  on  earth 
(q.v.)  in  this  life,  and  fulfilling  God’s  prom- 
ise of  reward  and  his  threat  of  punishment 
elaborated  in  the  Qur’an.  The  material 
joys  of  paradise  are  concurrent  with  the 
spiritual  satisfaction  of  being  near  God, 
experiencing  eternal  peace  and  bliss,  and 
delighting  in  the  beatitude  of  salvation 
(q.v.).  The  material  sufferings  of  hell  are 
concurrent  with  the  spiritual  affliction  of 
being  exiled  from  God’s  presence,  the  frus- 
trating experience  of  eternal  self-blame 
and  regret,  and  the  permanent  agony  of 


being  condemned  to  the  misery  of  damna- 
tion. Jewish  and  Christian  literature  have 
parallel  details  of  the  afterlife,  but  the 
qur’anic  image  is,  on  the  whole,  sui  generis. 
This  image  can  be  culled  from  different, 
scattered  texts  of  various  lengths  in  the 
Qur’an,  most  of  them  found  in  the  Mec- 
can suras.  Each  text  concentrates  on  spe- 
cific scenes  from  paradise  or  hell,  or  from 
both,  usually  presented  in  a contrastive 
way.  Each  text,  with  its  different  details, 
adds  to  the  total  picture  of  the  afterlife.  In 
his  Mashdhid  al-qiyama  ji  l-Qur’an,  Sayyid 
Qutb  surveys  150  scenes  taken  from  eighty 
suras  of  the  Qur’an,  sixty-three  of  them 
from  the  Meccan  period  and  seventeen 
from  the  Medinan  period. 

Perhaps  even  more  graphic  is  the 
qur’anic  image  of  the  last  day,  the  time 
when  history  comes  to  a climax:  the 
universe  is  dismantled,  the  dead  are  resur- 
rected (see  death  and  the  dead;  resur- 
rection), the  last  judgment  occurs,  and 
an  eternity  (q.v.)  in  paradise  or  hell  begins 
for  those  consigned  to  either  according  to 
their  deeds.  What  happens  on  this  last  day 
is  described  in  ominous  words  such  as  in 
q 82:1-5:  “(1)  When  heaven  is  cleft  asunder, 
(2)  When  the  stars  ( al-kawakib ; see  planets 
and  stars)  are  dispersed,  (3)  When  the 
seas  are  burst,  (4)  And  when  the  tombs  are 
laid  open,  (5)  Each  soul  shall  then  know  its 
former  and  latter  deeds.”  Or,  q 81:1-14, 

“(1)  When  the  sun  is  rolled  up,  (2)  When 
the  stars  (al-nujum)  are  darkened,  (3)  When 
the  mountains  are  made  to  move, 

(4)  When  the  ten-month  pregnant  she- 
camels  are  abandoned  (see  camel),  (5) 
When  the  wild  beasts  are  herded  together, 

(6)  When  the  seas  are  made  to  seethe, 

(7)  When  the  souls  are  united,  (8)  When  the 
female  infant  buried  alive  (see  children; 
infanticide)  is  asked,  (9)  For  what  sin  she 
was  killed,  (10)  When  the  scrolls  (q.v.)  are 
spread  out,  (11)  When  heaven  is  stripped 
off,  (12)  When  hell  is  set  ablaze,  (13)  And 
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when  paradise  is  brought  near,  (14)  Each 
soul  shall  then  know  what  it  has  pro- 
duced.” Of  grammatical  note  in  these 
qur’anic  passages  is  the  fact  that  the  main 
verbs  are  used  in  the  passive  voice  and 
without  mention  of  the  specific  doer  of  the 
action,  or  that  they  occur  in  the  seventh  or 
eighth  morphological  verbal  form,  forms 
which  usually  denote  passivity.  This  struc- 
ture increases  the  perception  of  the  passiv- 
ity of  the  universe  at  the  end  of  time  as  it 
obeys  an  omnipotent  God  who  does  not 
even  need  to  be  mentioned  as  the  doer 
because  he  is  known  to  be  the  only  one 
with  commensurate  power  and  authority 
to  act  at  that  cosmic  scale. 

There  are  several  other  qur’anic  passages 
with  such  ominous,  eschatological  and  cat- 
aclysmic scenes  foreshadowing  humans 
being  brought  to  account  on  the  last  day, 
the  day  of  resurrection  and  the  day  of 
judgment.  The  event  is  heralded  by  a terri- 
ble shout  ( sayha , q,  36:53),  a thunderclap 
{sakhkha,  <4  80:33),  one  blast  of  a trumpet 
(q,  69:13:  nujikha fi l-suri  najkhatun  wahida)  or 
two  blasts  (q  39:68:  nufikha  fi  l-suri  [. . .] 
thumma  nufikha  fihi  ukhra),  and  other  portents 
(as  mentioned  above).  The  Qur’an  often 
gives  this  day  a special,  alarming  attribute 
such  as  al-haqqa  Q 69:1)  or  al-qari‘a  (q  ioi:i) 
or yawm  al-fasl  (q.  77:13).  In  order  to  mag- 
nify the  unknown  and  unexpected  dread  of 
the  day,  it  immediately  follows  this  attri- 
bute with  a rhetorical  question  or  double 
question,  asked  in  awe-inspiring  tones,  as 
in  q 69:2-3,  “What  is  al-haqqa?  And  what 
shall  make  you  know  what  al-haqqa  is?”  or 
<4  101:2-3,  “What  is  al-qari’a?  And  what 
shall  make  you  know  what  al-qari'a  is?”  or 
Q.  77:I4>  “And  what  shall  make  you  know 
■whatyawmu  l-fasl  is?”  In  a similar  way,  the 
Qur’an  gives  hell  other  names,  such  as 
saqar  Q 74:26)  or  al-hutama  (q  104:4)  and 
follows  that  name  with  a rhetorical  ques- 
tion, asking  as  in  q 74:27,  “And  what  shall 
make  you  know  what  saqar  is?”;  and 


(3  104:5,  “And  what  shall  make  you  know 
what  al-hutama  is?”  A menacing  descrip- 
tion is  then  provided,  with  terrifying 
details. 

Among  the  other  qur’anic  names  of  hell 
are  al-jahm  (“the  hot  place”),  al-sa'ir  (“the 
blaze”),  laza  (“flame”),  and  al-nar  (“the 
fire”).  These  very  names  evoke  the  physical 
torment  of  the  damned  by  fire  and  burn- 
ing, hence  the  qur’anic  image  of  hell’s 
inmates  asking  those  in  paradise  for  water 
but  being  denied  it  (q,  7:50).  To  drink,  they 
are  given  boiling  water  like  molten  lead 
(ka-l-muhli),  scalding  their  faces  (q.  18:29), 
or  they  are  given  festering  liquid  pus  (md’in 
sadidin)  which  they  can  hardly  swallow 
(q  14:16-7).  They  are  given  to  eat  from  the 
zaqqiim  tree,  whose  bitter  fruits  are  like 
heads  of  devils  (q,  37:62-5;  see  agricul- 
ture and  vegetation).  They  burn  in  hell 
but  do  not  die  or  live,  and  they  are  not 
consumed;  whenever  their  skins  are  seared, 
they  are  given  fresh  skins  so  that  they  may 
continue  to  be  tormented  Q 4:56).  Their 
torment  reaches  to  their  very  souls  and 
they  wish  they  could  ransom  themselves 
with  all  their  earthly  possessions  and  they 
feel  remorse  within  them  on  seeing  their 
punishment  (q  10:54;  see  repentance  and 
penance).  They  bite  their  hands  in  regret 
and  wish  they  had  chosen  the  messenger’s 
way  ({>  25:27).  They  wish  they  could  return 
to  the  world  and  be  believers  (q  26:102), 
and  they  cry  for  help  to  the  lord  to  be  let 
out  in  order  to  do  righteous  deeds,  but  they 
will  not  be  helped,  for  they  had  been  fore- 
warned (q.  35:37). 

In  contrast,  the  eternal  reward  of  the 
good  and  just  people  is  a place  of  physical 
pleasure  and  spiritual  bliss;  it  is  jannat  al- 
narim  (“the  gardens  of  delight”)  or  jannat 
al-firdaws  (“the  gardens  of  paradise”)  or 
simply  al-janna  (“the  garden”).  Through  it, 
rivers  flow  (c>  5:119),  rivers  of  unpolluted 
water,  rivers  of  milk  (q.v.)  unchanging  in 
flavor,  rivers  of  delicious  wine  (q.v.),  and 
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rivers  of  clear  honey  (q.v.;  q 47:15)-  The 
inmates  recline  with  their  spouses  on 
couches  in  pleasant  shades,  enjoying  fruits 
and  whatever  they  call  for  (q  36:56-57). 
They  are  adorned  with  bracelets  of  gold 
(q.v.)  and  wear  green  garments  of  silk  (q.v.) 
and  brocade  (q  18:31).  They  are  served  by 
immortal  youths  carrying  goblets,  ewers, 
and  cups  filled  from  a pure  spring  (see 
springs  and  fountains);  and  they  do  not 
have  headaches  by  drinking  therefrom,  nor 
are  they  intoxicated  (see  intoxicants). 
They  eat  fruits  and  the  flesh  of  fowls  as 
they  desire.  They  have  fair  wide-eyed 
maids  who  are  like  well-preserved  pearls 
(see  houris).  No  vain  or  sinful  talk  do  they 
hear,  but  rather  greetings  of  peace 
(q  56:17-26;  see  gossip).  They  experience 
no  fear  (q.v.)  or  sorrow  (q  7:49)  and  they 
are  happy  forever  (q  11:108).  Their  faces 
are  radiant,  looking  toward  their  lord 
(O.  75:22-3);  f°r  they  are  the  muqarrabun, 
“those  brought  near”  (q  56:11),  in  the  gar- 
dens of  delight. 

Although  these  contrasting  images  can  be 
filled  out  with  further  details  from  other 
qur’anic  passages  on  the  afterlife,  they  suf- 
fice here  to  give  an  idea  of  the  impressive 
imagery  of  the  Qur’an.  They  demonstrate 
some  of  the  most  striking  aspects  of  the 
imaginative  power  of  the  Arabic  language 
to  paint  large  scenes.  The  literary  struc- 
tures of  the  Qur’an,  however,  also  use  this 
imaginative  power  to  paint  small  scenes. 
This  usage  is  found  in  many  of  the 
Qur’an’s  similes  (q.v.),  metaphors,  and 
figures  of  speech  of  every  kind.  A few 
examples  should  give  an  idea  of  the  wide- 
ranging  qur’anic  employment  of  such  figu- 
rative language.  The  following  is  one  of 
the  complex  similes:  The  futility  of  praying 
to  false  gods  who  never  respond  (see  idols 
and  images)  is  likened  to  a man  who 
stretches  out  his  open  palms  to  scoop  water 
to  his  mouth  but  cannot  bring  any  water  to 


it  (q  13:14).  One  of  the  metaphors  utilizes 
an  oath,  swearing  by  the  personified  morn- 
ing as  it  begins:  wa-l-subhi  idha  tanqffasa 
(q  81:18),  meaning,  “And  by  morning  when 
it  breathes.”  The  vivid  expressiveness 
comes  not  from  the  mere  personification  of 
morning,  but  from  the  ascription  of 
breathing  to  the  rise  of  day,  denoting  the 
resumption  of  life  and  movement  after 
night’s  stillness.  Another  example  of  a 
metaphor  appears  when  Zechariah  (q.v.; 
Zakariyya)  describes  his  old  age.  In  q 19:4, 
he  is  reported  as  saying,  “And  my  head  is 
ablaze  with  hoary  hair”  (wa-shta’ala  l-ra’su 
shay  ban).  The  spread  of  white  hair  on  his 
head  with  advancing  age  is  portrayed  as 
the  spread  of  fire,  which  may  first  begin 
with  one  or  two  sparks  then  grows  inexora- 
bly into  a flame.  The  image  is  made  more 
striking  by  its  grammatical  construction: 
the  head  itself  is  the  subject  of  burning, 
not  the  hoary  hair,  which  is  added  as  an 
accusative  of  specification. 

In  conclusion,  it  can  be  said  that  the 
Qur’an  utilizes  a wide  variety  of  literary 
devices  to  convey  its  message.  In  its 
original  Arabic  idiom,  the  individual 
components  of  the  text  — suras  and 
ayat  — employ  phonetic  and  thematic 
structures  that  assist  the  audience’s  efforts 
to  recall  the  message  of  the  text.  Whereas 
scholars  of  Arabic  are  largely  agreed  that 
the  Qur’an  represents  the  standard  by 
which  other  literary  productions  in  Arabic 
are  measured,  believing  Muslims  maintain 
that  the  Qur’an  is  inimitable  with  respect 
to  both  content  and  style  (see  literature 
and  the  qur’an).  From  a linguistic  stand- 
point, moreover,  an  understanding  of  the 
harmony  within  and  between  the  Qur’an’s 
literary  structures  will  be  further  enhanced 
by  continuing  study  of  macro  and  micro 
units  of  the  text. 

IssaJ.  Boullata 
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Literature  and  the  Qur’an 

This  article  deals  with  two  main  topics: 
the  Qur’an  as  literature,  which  focuses  on 
the  literary  aspects  of  the  Qur’an,  and  the 
Qur’an  in  literature,  which  focuses  on  the 
use  of  the  Qur’an  in  various  Islamic  litera- 
tures: Arabic,  Persian,  Urdu,  Punjabi,  and 
Malay.  For  further  and  more  comprehen- 
sive discussion  of  the  utilization  of  the 
Qur’an  in  various  non-Arabic  Islamic  liter- 
atures, see  the  articles  south  asian  lite- 
rature AND  THE  Qur’an;  SOUTHEAST 
ASIAN  LITERATURE  AND  THE  QUR’AN; 
TURKISH  LITERATURE  AND  THE  QUR’AN; 
PERSIAN  LITERATURE  AND  THE  QUR’AN; 
AFRICAN  LITERATURE. 

Qur’an  as  literature 

The  literary  study  of  the  Qur’an  focuses 
on  how  the  Qur’an  uses  its  form,  i.e.  its 
language,  style,  and  structure  (see  lan- 
guage AND  STYLE  OF  THE  QUR’AN;  FORM 
AND  STRUCTURE  OF  THE  QUr’an)  tO  Convey 
its  message  or  content,  i.e.  its  worldview, 
values  and  norms  (see  ethics  and  the 
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qur’an).  The  emphasis  in  such  a study  falls 
on  the  “how”  rather  than  on  the  “what”  of 
the  qur’anic  presentation.  The  literary 
aspect  of  the  Qur’an  has  been,  in  one  form 
or  another,  a subject  of  study  since  early 
times  but  generally  the  context  of  such 
treatment  has  been  theological,  confes- 
sional or  didactic  rather  than  literary  (see 
theology  and  the  qur’an).  The  starting 
point  in  most  such  works  on  this  topic  is 
the  challenge  that  the  Qur’an  issues  to  the 
disbelievers,  namely,  to  produce  a work  like 
the  Qur’an  if  they  doubt  its  divine  origin 
(see  inimitability;  revelation  and 
inspiration;  book;  word  of  god).  This 
approach  is  illustrated  by  the  works  of  Abu 
Bakr  al-Baqillanl  (d.  403/1012)  and  ‘Abd 
al-Qahir  al-Jurjanl  (d.  471/ 1078)  Ljaz  di- 
Qur'an  and  Data'll  al-ijaz,  respectively.  Both 
al-Baqillanl  and  al-Jurjanl  seek  to  show 
that,  as  the  word  of  God,  the  Qur’an  is 
inimitable  and,  since  it  cannot  be  repli- 
cated by  any  human  being,  in  whole  or  in 
part,  it  constitutes  a miracle  (q.v.).  As  such, 
it  is  a proof  (q.v7.)  of  the  authenticity  of 
Muhammad’s  prophecy  (see  prophets 
and  prophethood)  and,  consequently,  of 
the  religion  of  Islam.  Such  works  do  not,  in 
principle,  attempt  to  isolate  the  literary 
aspect  of  the  Qur’an  for  independent  con- 
sideration. In  1939,  Sayyid  Qutb  (d.  1966) 
wrote  that  while  works  on  the  rhetorical 
aspect  (balagha)  of  the  Qur’an  do  indeed 
exist  (see  rhetoric  of  the  qur'an),  no 
independent  literary,  i.e.  artistic,  study  of 
the  Qur’an  exists  “to  this  day”  (Qutb, 
Taswlr,  i,  206).  In  recent  years,  the  literary 
aspect  of  the  Qur’an  has  received  greater 
attention.  A significant  work  in  this  con- 
nection is  Literary  structures  of  religious  mean- 
ing in  the  Qur'an,  edited  by  Issa  Boullata  (see 
literary  structures  of  the  qur’an). 

As  Boullata  ( Literary  structures,  x)  points  out 
in  his  introduction,  literary  structures 
include  such  diverse  elements  as  “dic- 
tion, phonology,  morphology,  syntax 
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[see  grammar  and  the  qur’an]  , rhythm, 
rhetoric,  composition  and  style,  in  addi- 
tion to  matters  related  to  tone,  voice, 
orality  [q.v.],  imagery,  symbolism  [see 
symbolic  imagery;  metaphor],  allegory, 
genre,  point  of  view,  intertextuality,  intra- 
textual  resonance  and  other  literary 
aspects  — all  of  which  are  set  within  a 
historic  epistemology  and  cultural  ambi- 
ance.” In  combination  with  one  another, 
these  elements  produce  “the  total  meaning 
which  it  (the  Qur’an)  contains  and  which 
many  generations  have  tried  to  compre- 
hend” (ibid.). 

Historically,  the  atomistic  style  of  exege- 
sis (see  exegesis  of  the  qur’an:  classi- 
cal and  medieval),  which  has  dominated 
in  qur’anic  studies,  has  militated  against 
the  development  of  a proper  literary 
approach  to  the  Qur’an.  In  the  atomistic 
approach,  individual  verses  (q.v.)  and  verse 
segments  become  the  focus  of  study,  with 
little  literary  significance  attached  to  the 
larger  units  of  composition.  Little  wonder 
that  this  approach  laid  the  Qur’an  open  to 
the  charge  of  disjointedness:  the  reader 
gets  a strong  impression  that  the  Qur’an 
moves  from  one  subject  to  another  quickly 
and  arbitrarily,  and  perhaps  without  fol- 
lowing any  organizing  principle.  And  it  is 
no  surprise  that  few  studies  of  narra- 
tive — of  plot,  dialogue,  characteriza- 
tion in  the  Qur’an  consequently  exist, 
for  the  very  concept  of  narrative  presup- 
poses the  existence  of  sustained  presenta- 
tion, which  an  atomistic  approach  does 
not  allow  (see  narratives;  myths  and 
legends  in  the  qur’an). 

One  can  argue  that  the  charge  of  dis- 
jointedness against  the  Qur’an  is  over- 
stated. First,  it  obviously  does  not  apply  to 
many  of  the  shorter  sUras  (q.v.;  for  exam- 
ple, to  sUras  80-114),  to  a number  of 
medium-sized  sUras,  and  to  many  passages 
and  sections  in  larger  sUras.  In  many 
places,  an  easily  identifiable  principle  of 
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composition  is  seen  to  impart  unity  to 
portions  of  the  text,  as  in  Q 56:7-44  and 
q 37:72-148,  where  a brief  opening  state- 
ment in  each  case  is  followed  by  details. 
Second,  a closer  study  of  the  Qur’an  can 
identify  certain  patterns  of  composition  in 
it.  Al-Zarkashl  (d.  794/1391)  has  shown,  for 
instance,  that  the  Qur’an  follows  certain 
rules  of  ordering  with  fair  regularity.  Thus, 
it  nearly  always  mentions  existence  before 
nonexistence,  the  heavens  (see  heaven  and 
sky)  before  the  earth  (q.v.),  place  (see 
geography;  spatial  relations)  before 
time  (q.v.),  darkness  (q.v.)  before  light  (q.v.) 
and  night  before  day  (see  day  and  night), 
hearing  before  sight  (see  seeing  and 
hearing),  messenger  (q.v.;  rasul)  before 
prophet  (nabi),  Jesus  (q.v.)  before  Mary 
(q.v.),  and  the  Meccan  Emigrants  before 
the  Medinan  Helpers  (see  emigrants  and 
helpers;  see,  for  these  and  other  details, 
Zarkashl,  Burhan,  iii,  233  £).  Rules  are  like- 
wise respected  in  serial  descriptions; 

(4  4:23-4,  for  example,  lists,  in  order  of 
increasingly  distant  relationships,  the 
women  a man  is  forbidden  to  marry  (see 
prohibited  degrees).  Third  and  most 
important,  the  Qur’an,  perhaps  more  than 
any  other  scripture,  has  a living  context 
that  is  vital  to  understanding  its  message. 
This  living  context  is  comprised  of  the 
direct  and  immediate  record  of  the  life  and 
struggle  of  Muhammad  (q.v.)  and  his  fol- 
lowers in  first/seventh-century  Arabia  (see 
PRE-ISLAMIC  ARABIA  AND  THE  QUr’an), 
and,  in  many  cases,  includes,  as  back- 
ground, unspoken  assumptions,  unstated 
questions  and  objections,  unexpressed  con- 
cerns, doubts,  and  reservations,  knowledge 
of  all  of  which  was  shared  among  the 
participants  in  a given  situation  (see  oppo- 
sition TO  MUHAMMAD;  OCCASIONS  OF 
revelation).  Proper  consideration  of  this 
living  context  shows  that  the  Qur’an  pos- 
sesses a high  degree  of  coherence  and  con- 
tinuity. It  must  also  be  noted  that  a number 


of  modern  scholars  of  the  Qur’an,  Muslim 
and  non-Muslim,  have  seen  many  patterns 
at  work  in  the  Qur’an  and  have  drawn 
attention  to  previously  unnoticed  compo- 
sitional elements  therein  (see  exegesis  of 

THE  Qur’an:  EARLY  MODERN  AND  CONTEM- 
PORARY; CONTEMPORARY  CRITICAL  PRAC- 
TICES AND  THE  QUR’AN). 

Literary  features 

The  Qur’an  has  a rich  repertoire  of  liter- 
ary features,  among  the  best  known  being 
rhymed  prose  (q.v.;  saf)  and  economy  of 
expression,  with  its  two  subtypes  of  “ellip- 
sis” (haclhf)  and  “terseness”  (ijaz).  The 
rhythm  of  the  Qur’an  is  best  appreciated 
when  the  Qur’an  is  recited  or  chanted  (see 
recitation  of  the  qur’an).  In  the  pages 
that  follow,  we  will  review  selected  literary 
features  of  the  Qur’an,  to  see  how  they  are 
used  to  convey,  enhance  and  set  off  its 
meaning-content. 

Words.  Individual  words  used  in  many 
places  in  the  Qur’an  turn  out,  on  closer 
examination,  to  have  special  significance 
in  the  contexts  in  which  they  occur.  The 
prophet  Jonah  (q.v.),  convinced  that  the 
people  of  Nineveh  would  never  believe, 
decides  to  leave  the  city.  The  word  used  to 
describe  his  departure  is  abaqa  (q  37:140),  a 
word  which  is  typically  used  in  Arabic  for  a 
runaway  slave  (see  slaves  and  slavery). 
Jonah  is  no  slave.  But  then  he  is  indeed 
one  — God’s  (see  servant).  Being  in  the 
service  of  God,  Jonah  ought  not  to  have 
decided  on  his  own  to  quit  prophesying  but 
should  have  waited  for  God’s  command. 
The  use  of  abaqa  for  Jonah,  thus,  trans- 
forms his  departure  from  a simple  physical 
act  to  one  that  is  fraught  with  moral  impli- 
cations. Again,  the  city  of  Medina  (q.v.), 
which  is  almost  invariably  so  called  in  the 
Qur’an,  is  designated  by  its  pre-emigration 
name,  Yathrib,  only  once,  m Q 33:13.  This 
is  significant  because  in  that  verse  the  call 
“O  people  of  Yathrib”  is  made  by  those 
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who  would  desert  the  ranks  of  the  Muslims 
at  a time  of  crisis,  hoping  that  Islam  would 
soon  be  wiped  out  and  that  Medina  would 
revert  to  its  earlier  pagan  status  and  to  its 
pre-Islamic  name,  Yathrib  (see  hypocrites 
and  hypocrisy;  polytheism  and  athe- 
ism; IDOLATRY  AND  IDOLATERS).  The  USe 
of  “Yathrib”  in  Q 33:13,  thus,  graphically 
portrays  the  mentality  of  a certain  group 
of  people  at  a crucial  juncture  in  the  early 
history  of  Islam. 

Two  words  used  for  the  same  object  or 
phenomenon  in  the  Qur’an  each  appear  to 
have  contextual  relevance.  Asa,  the  general 
word  for  a rod  (q.v.),  occurs  when  the  refer- 
ent is  the  staff  of  Moses  (q.v.;  as  in  q 2:60 
and  7:117).  But  the  word  for  an  old  man’s 
staff  is  minsa  ’a,  and  it  is  a minsa ' a on  which 
Solomon  (q.v.)  leans  just  before  his  death 
(O.  34:i4)>  the  word  indicating,  without  any 
further  help  from  the  context,  that  Solo- 
mon died  an  old  man.  Similarly,  (4  10:5 
uses  the  word  diya\  which  denotes  bright 
light  and  also  heat,  for  sunlight,  but  the 
word  nur,  which  is  more  general,  for  moon- 
light (see  sun;  moon). 

In  a large  number  of  cases,  sets  of  two  or 
more  words  acquire  their  full  meaning  only 
when  they  are  seen  in  a dialectical  relation- 
ship with  each  other  (see  pairs  and  pair- 
ing). An  obvious  category  of  examples  is 
that  of  the  divine  attributes,  of  which  one 
example  should  suffice  (see  god  and  his 
attributes).  Many  verses  speak  of  God  as 
being  powerful  (‘aziz)  and  wise  (hakim,): 
since  he  is  wise,  he  does  not  abuse  his 
might;  since  he  is  mighty,  his  is  not  ineffec- 
tual wisdom  (q.v.;  see  also  power  and 
impotence).  A complementary  relation- 
ship thus  comes  to  exist  between  the  attri- 
butes of  'aziz  and  hakim.  On  a higher  level, 
the  Qur’an  sometimes  uses  several  words 
for  one  essential  meaning  - except  that 
each  word  has  a different  nuance.  A most 
interesting  example  occurs  in  Q,  7:198.  In 
describing  experdy  crafted  idols  (see  idols 
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and  images)  that  look  quite  real,  this  verse 
employs  three  words  for  the  verb  “to  see”: 
wa-tarahum yanzurima  ilayka  wa-hum  la 
yubsiruna  (see  vision  and  blindness). 

A detailed  analysis  of  the  highly  com- 
plex relationship  between  the  three 
words  — ra’a,  nazara,  and  absara  — is  not 
possible  here,  though  a tentative  English 
translation,  “And  you  notice  that  they  are 
looking  at  you,  but  they  do  not  see,”  might 
suggest  the  degree  of  complexity. 

In  view  of  its  concern  with  nuance,  one 
can  expect  to  find  wordplay  in  the  Qur’an, 
q 12:70  has  an  extended  play  on  the  word 
saraqa,  “to  steal”  (see  theft):  Joseph’s 
brothers  are  “accused”  of  stealing  the 
king’s  cup  (see  cups  and  vessels)  but  are, 
in  fact,  being  accused  of  having  “stolen” 
Joseph  (q.v.)  away  from  his  father.  In  a sim- 
ilar manner,  q 2:61  plays  on  the  word  misr, 
which  means  both  a “city”  (q.v.)  and 
“Egypt”  (q.v.).  Thus,  Moses,  unhappy  at 
the  wandering  Israelites’  (see  children  of 
Israel;  jews  and  Judaism)  demand  for  the 
good  food  to  which  they  were  accustomed 
in  Egypt,  says:  “Go  into  some  misr  and  you 
shall  have  what  you  have  asked  for!”  As  an 
indefinite  noun,  misr  means  “city,”  but  as 
a diptote  it  is  the  name  of  the  country, 
Egypt.  The  use  of  misr  in  the  verse  draws  a 
contrast  between  the  simple  food  eaten  in 
the  freedom  of  desert  life  and  the  more 
elegant  food  eaten  in  a state  of  servility  in 
Egypt  and,  thus,  the  Israelites’  demand  is 
put  in  a political  and  moral  context. 

Imagery.  Sayyid  Qutb  (d.  1966)  has  argued 
that  the  distinctive  literary  feature  of  the 
Qur’an  is  its  ability  to  picture  abstractions. 
A fine  example  is  q 24:35,  the  Light  Verse, 
which  states  at  the  outset  that  God  is  the 
light  of  the  heavens  and  the  earth,  then 
proceeds  to  give  details  of  that  light  in 
terms  of  a similitude.  Other  examples  of 
this  phenomenon  are  found  in  the  many 
passages  that  give  graphic  details  of  the 
cataclysmic  last  hour  and  have  a truly  epi- 
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cal  quality  (e.g.  q.  39:67;  69:13-8;  82:1-4;  see 
apocalypse;  last  judgment).  The  fre- 
quent occurrence  of  similes,  metaphors 
and  parables  in  the  Qur’an  gives  evidence 
of  the  Qur’an’s  tendency  to  create  vivid 
imagery. 

Although  many  of  the  qur’anic  similes 
are  drawn  from  the  everyday  life  of  the 
Arabs  (q.v.)  and  from  the  environment 
familiar  to  them,  the  contexts  in  which 
they  appear  radically  change  their  function 
and  quality.  The  Arabs  had  seen  tree- 
stumps  being  blown  around  by  a strong 
wind  but  they  must  have  been  struck  by 
the  description  of  the  rebellious  people  of 
‘Ad  (q.v.)  being  destroyed  by  a fierce  wind, 
their  dead  bodies  drifting  about  “as  if  they 
were  stumps  of  hollow  date-palms” 

(C>  69:7;  see  also  54:20;  see  air  and  wind; 
punishment  stories).  £ 54:7  depicts  a 
scene  of  the  last  day,  where  human  beings, 
raised  from  the  dead  (see  death  and  the 
dead)  and  in  a state  of  confusion,  are  “as  if 
they  were  locusts  scattered  all  over”  (cf. 

101:4:  "like  moths  scattered  all  around”). 
The  mountains,  which  today  seem  immov- 
able, will,  on  the  last  day,  float  around  “like 
carded  wool”  Q 101:5;  see  also  70:9). 

<4  29:41  says  that  those  who  rely  on  some- 
one other  than  God  rely  on  the  spider’s 
web  “the  weakest  of  houses.” 

The  metaphors  of  the  Qur’an,  like  its 
similes,  use  images  that  were  familiar  to 
the  Arabs  but  acquire  new  significations  in 
the  Qur’an,  (t  2:187  calls  husband  and  wife 
“garments”  to  each  other,  implying,  on  the 
one  hand,  that  marriage  protects  one’s 
chastity  (q.v.),  and,  on  the  other,  admonish- 
ing the  marriage  partners  to  remain  faith- 
ful to  each  other  (see  marriage  and 
divorce).  And  since  the  Arabs  engaged  in 
trade  and  commerce,  several  metaphors 
involving  the  notions  of  buying,  selling, 
and  giving  a loan  hark  back  to  this  context 
(e.g.  q.  2:16,  141,  245;  9:111;  35:29;  57:11;  see 

SELLING  AND  BUYING;  DEBT;  MARKETS). 
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Qur’anic  parables  usually  illustrate  key 
ideas  of  the  Qur’an.  There  is  a variety  of 
such  parables,  which  are  often  signaled  by 
a phrase  like  “The  parable  of  [such-and- 
such  a person]  is....”  We  may  take  as  an 
example  q 2:17-8,  which  describes  the  atti- 
tude of  those  who  refuse  to  accept  the 
guidance  they  have  been  looking  for  when 
it  is  presented  to  them  ironically  missing 
the  opportunity  for  which  they  have  been 
looking:  “Their  parable  is  that  of  a man 
who  kindled  a fire  (q.v.);  when  it  had  lit  up 
the  surrounding  area,  God  took  away  their 
light,  leaving  them  in  layers  of  darkness, 
unable  to  see  as  they  are.  Deaf  (see  hear- 
ing and  deafness),  dumb,  blind  so  they 
shall  not  return!”  (t  2:264-5  makes  the 
point  that  only  acts  of  charity  done  to  win 
God’s  pleasure  will  be  rewarded  in  the 
hereafter  (see  eschatology;  reward  and 
punishment;  good  deeds):  condescension 
toward  or  harm  of  the  recipient  of  a favor 
will  wipe  out  a charitable  act,  just  as  the 
dust  on  a rock  is  wiped  clean  by  rain, 
whereas  charitable  acts  done  in  a true 
spirit  of  piety  will  grow,  just  as  a garden  on 
a height  will  grow  and  prosper  even  if  it 
gets  a drizzle. 

Parallelism,  chiasmus,  and  epanados.  Various 
kinds  of  emphasis  are  produced  through 
parallelism,  which  has  an  ABA'B'  structure 
(as  in  (t  11:24:  those  who  are  blind  and 
those  who  are  deaf/those  possessed  of 
sight  and  those  able  to  hear;  see  also 
q 20:118-9;  28:73).  Emphasis  is  also  pro- 
duced through  chiasmus  or  reverse  paral- 
lelism, which  has  an  ABB'A'  structure  (as  in 
q 40:58:  those  who  are  blind  and  those 
who  are  sighted/those  who  believe  [see 
belief  and  unbelief]  and  do  good  deeds 
and  those  who  do  evil  deeds  [q.v.]).  Some 
of  these  arrangements  are  quite  elaborate 
and  complex,  as  in  (4  35:19-22,  where  par- 
allel and  chiastic  structures  interpenetrate. 
In  the  story  of  Joseph  in  the  twelfth  sura, 
the  plot  is  constructed  on  the  principle  of 
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chiasmus;  as  Mustansir  Mir  (The  qur’anic 
story  of  Joseph)  has  shown,  the  first  half  of 
the  sura  builds  a series  of  tensions  which 
are  then  resolved  in  reverse  order  in  the 
second  half.  In  epanados,  one  returns  to  the 
idea  with  which  one  started  (reditus  adpro- 
positum),  highlighting,  on  the  one  hand,  the 
importance  of  the  reiterated  idea  and,  on 
the  other  hand,  the  interconnectedness  of 
the  materials  enclosed  between  the  two 
occurrences  of  the  idea,  q 17:22-39,  thus, 
begins  and  ends  with  the  prohibition  of 
setting  up  false  deities;  and  q 23:1-11  enu- 
merates a number  of  qualities  of  the  true 
believers  - those  who  will  “achieve 
success”  — the  passage  underscoring  the 
importance  of  the  prayer  (q.v.)  ritual  by 
referring  to  it  at  the  beginning  (q  23:2)  and 
toward  the  end  (q  23:9;  cf.  a similar 
emphasis  on  prayer  in  the  large  section  of 
(3  2:163-238,  where  prayer  is  mentioned  at 
the  beginning,  in  5)  2:177  and  at  the  end,  in 
ft  2:238). 

Other  devices.  We  will  briefly  note  several 
other  devices  used  in  the  Qur’an,  giving 
one  example  of  each  and  indicating  the 
purpose  it  serves  in  its  context,  q 2:51 
accuses  all  of  the  Israelites  of  worshipping 
the  calf  (see  calf  of  gold)  when  only 
some  of  them  had  done  so.  This  substitu- 
tion of  the  whole  for  a part  (synecdoche) 
underscores  the  principle  of  collective 
responsibility.  God  sends  down  rain  from 
the  skies  but  (3  45:5  says  that  God  sends 
down  rizq,  “sustenance”:  by  substituting 
effect  for  cause  (metonymy),  the  verse  focuses 
our  attention  on  the  actual  products  of  the 
rainwater  we  consume,  eliciting  from  us  a 
response  of  gratitude  (see  gratitude  and 
ingratitude;  blessing;  grace),  q 4:102 
asks  the  embattled  Muslims  to  “take  their 
guard  (hidhr)  and  their  weapons  (asliha).” 
The  verb  for  “take,”  akhadha,  applies  liter- 
ally to  “weapons,”  but  only  metaphorically 
to  “guard.”  The  use  of  one  verb  in  two 
senses  (syllepsis)  indicates  that  the  best  way 
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to  take  one’s  guard  in  a situation  of  war 
(q.v.)  is  to  have  one’s  weapons  ready. 

(4  9:62,  using  the  singular  pronoun  for  God 
and  Muhammad  when  one  would  expect 
the  dual,  deliberately  violates  grammar  for 
effect  (enallage),  implying  that,  in  order  to 
please  God,  the  believers  must  first  please 
his  messenger  by  obeying  him,  for  to  obey 
Muhammad  is  to  obey  God  (see  obe- 
dience). q 2i:8g-go  says  that  God  granted 
Zechariah’s  (q.v.)  prayer  for  a son,  even 
though  Zechariah  was  very  old  and  his 
wife  was  sterile:  “We  granted  his  prayer 
and  gave  him  John  (see  John  the  baptist), 
and  we  made  his  wife  fertile  for  him.”  The 
sequence,  one  feels,  should  have  been:  We 
granted  his  prayer;  we  made  his  wife  fertile 
for  him;  and  [having  done  so]  we  gave 
him  John.  The  reversal  of  the  expected 
sequence  (hysteron  proteron)  in  the  verse  sug- 
gests immediacy:  Zechariah’s  prayer  was 
granted  without  any  delay  at  all,  so  much 
so  that  the  detail  itself,  “We  made  his  wife 
fertile  for  him,”  was  not  allowed  to  inter- 
vene between  the  prayer  and  its  accep- 
tance. In  many  verses,  a series  of  divine 
attributes  is  presented  without  the  use  of 
the  conjunction  “and”  ( wa ),  as  in  (4  59:23: 
“He,  God,  is  the  one  other  than  whom 
there  is  no  god:  King,  possessor  of  glory, 
[source  of]  peace,  giver  of  security,  protec- 
tor, mighty,  dominant,  proud.”  Such  an 
omission  of  the  conjunction  (asyndeton) 
serves  to  emphasize  the  unity  or  integrality 
of  all  the  divine  attributes  and  their  simul- 
taneous existence  in  the  same  deity  - and, 
by  thus  negating  division  or  distribution  of 
the  attributes  among  several  deities,  to 
reinforce  the  doctrine  of  monotheism.  In 
(3  21:63,  Abraham  (q.v.),  tongue  in  cheek, 
rejects  the  charge  of  demolishing  the  idols 
of  the  temple,  imputing  the  act  to  the  chief 
idol,  whom  he  had  spared,  and  suggesting 
that  the  temple  custodians  ask  the  broken 
idols  about  the  matter.  This  affirmation 
through  denial  (apophasis)  enables  him  to 
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checkmate  his  opponents,  for  he  means  to 
drive  home  the  point  that  a dumb  piece  of 
rock  does  not  deserve  to  be  deified. 

Irony.  Irony  is  created  through  a contrast 
between  appearance  and  reality,  for  exam- 
ple, between  a situation  as  it  is  or  might 
develop  and  the  situation  as  it  appears  to 
someone.  In  tempting  Adam  and  Eve  (q.v.) 
in  the  garden  (q.v.)  of  Eden,  Satan  (see 
devil)  suggests  to  them  that  the  fruit  of 
the  forbidden  tree  could  transform  them 
into  angels  but  that  God  would  not  like 
them  to  become  angels;  hence  the  prohibi- 
tion to  eat  of  the  tree  (q  7:20).  But  the 
angels  have  already  bowed  (see  bowing 
and  prostration)  before  man  (q  2:30-4) 
and  acknowledged  his  supremacy,  so  that 
man’s  attempt  to  become  an  angel  (q.v.) 
constitutes  a descent,  not  an  ascent,  on  his 
part  (see  fall  of  man).  In  the  story  of  the 
People  of  the  Garden  (q  68:17-33),  the  rich 
but  niggardly  owners  of  the  orchard,  upon 
seeing  their  orchard  destroyed,  think  that 
they  must  have  arrived  at  someone  else’s 
orchard,  and  so  they  exclaim,  “We  have 
lost  our  way!”  ( inna  la-dalluna,  q 68:26).  But 
they  do  not  realize  that  they  have  lost  their 
way  not  in  the  literal  sense  but  in  the 
figurative  - moral  — sense.  Upon  realiz- 
ing that  it  is  their  own  orchard  they  have 
reached  after  all,  they  say  that  they  are 
mahrumun  (q  68:27),  that  is,  deprived  of  the 
produce,  not  realizing  that  they  have  been 
deprived  of  God’s  blessings  in  this  world 
and  the  next.  The  qur’anic  story  of  Joseph 
(q  12),  like  the  biblical,  offers  a dramatiza- 
tion of  the  thesis  that  God’s  purposes  are 
inexorably  fulfilled  and  irony  is  one  of  the 
principal  means  of  establishing  that  thesis 
(see  Mir,  Irony  in  the  Qur’an). 

Characterization  and  dialogue.  Very  few  of 
the  persons  mentioned  or  referred  to  in  the 
Qur’an  are  actually  named.  In  almost  all 
cases,  however,  they  are  distinctive  enough 
to  be  recognizable.  The  qur’anic  Moses  is, 
of  course,  unmistakable,  but  so  is  the 
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unnamed  man  who  comes  rushing  in  from 
the  far  end  of  the  city  to  inform  Moses  of 
the  Egyptians’  plot  to  kill  him  (q  28:20). 
The  qur’anic  Joseph  is  easily  recognizable 
but  so  is  the  unnamed  Egyptian  noble- 
woman who  tries  to  seduce  him  (q  12:23). 

A few  points  about  characterization  in  the 
Qur’an  may  be  noted  (comparisons  with 
characterization  in  the  Bible  will  be  fruit- 
ful). First,  there  is  very  little  physical 
description.  This  absence  indicates  that 
such  detail  is  not  a crucial  element  of  char- 
acter: people  must  not  be  judged  on  their 
appearance  but  on  the  strength  of  their 
deeds  (cf.  q 49:13:  “The  noblest  of  you  in 
the  sight  of  God  is  the  most  pious  one  of 
you”;  see  piety).  Second,  the  Qur’an  does 
not  recount  the  day-to-day  events  and  hap- 
penings in  the  lives  of  its  characters,  whom 
we  encounter  only  at  decisive  moments 
when,  through  their  speech  or  action,  they 
reveal  their  true  selves,  or  provide  signifi- 
cant clues  about  their  views,  attitudes,  and 
inclinations,  and  help  us  “place”  them. 
Third,  there  are  not  only  individual  but 
also  collective  characters  in  the  Qur’an.  In 
many  places  (e.g.  in  q 11,  “Hud”),  the 
Qur’an  speaks  of  small  or  large  groups  of 
people,  even  nations,  as  if  they  were  a sin- 
gle personality  speaking  or  acting  in  uni- 
son. Thus,  in  a dialogue,  a prophet  might 
be  represented  as  addressing  a number  of 
courtiers  or  nobles  who  speak  and  act  as  if 
they  were  a single  entity.  The  implication, 
of  course,  is  that  the  view  held  in  common, 
or  the  action  done  in  concert,  is  more 
important  than  the  individuality  of  the 
characters.  Even  in  these  cases,  however, 
the  group  qua  group  is  usually  seen  to  have 
its  distinctive  identity.  Thus,  Joseph’s 
brothers  (in  q 12),  the  magicians  of  Pha- 
raoh (q.v.;  q 7:113-26;  20:65-73;  26:41-51), 
and  the  People  of  the  Garden  (q  68:17-32) 
have  clearly  identifiable  personalities. 
Fourth,  just  as  there  are  groups  that  look 
like  individuals,  so  there  are  individuals 
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who  represent  types.  It  is  true  that  qur’anic 
characters  are,  as  a rule,  presented  within 
the  general  framework  of  the  conflict 
between  good  and  evil  (q.v.),  but  they  are 
not  abstractions.  Regardless  of  their  moral 
alignment,  most  characters  come  across  as 
men  and  women  of  flesh  and  blood  and 
display  traits  that  are  very  much  human. 
And  while  many  of  the  qur’anic  characters 
are  either  “good”  or  “bad,”  they  can 
hardly  be  called  flat  in  the  sense  in 
which  E.M.  Forster  famously  used  the 
term.  Moses,  quite  obviously,  is  a multidi- 
mensional figure,  as  are  Abraham,  Joseph, 
the  Queen  of  Sheba  (see  bilqis),  and  Pha- 
raoh’s magicians,  who  all  undergo  some 
kind  of  change  and  development  with 
time.  (On  dialogue  in  the  Qur’an,  see 

DIALOGUES.) 

Tasrif  as  a narrative  principle.  Tasrif,  a word 
used  in  the  Qur’an  to  denote  the  changing 
patterns  of  movement  of  the  winds 
(<4  2:164;  45:5)  and  also  the  diverse  modes 
of  presentation  of  the  qur’anic  message 
(, nusarrifu , as  in  (4  6:65;  and  sarrafna,  in 
( 4 17:41;  46:27),  may  be  called  a qur’anic 
narrative  principle.  Typically,  the  Qur’an 
does  not  present,  for  example,  a story  all  in 
one  place  but  breaks  it  up  into  several  por- 
tions, relating  different  portions  in  different 
places,  often  with  varying  amounts  and 
emphasis  of  detail,  as  they  are  needed  and 
in  accordance  with  the  thematic  exigencies 
of  the  suras  in  which  they  occur.  The 
Qur’an  does  not  tell  a story  for  its  own  sake 
but  in  order  to  shed  light  on  the  theme 
under  treatment  in  a particular  sUra.  In 
doing  so,  it  eliminates  chronology  (see 
CHRONOLOGY  AND  THE  QUJr’an)  as  an 
organizing  principle  in  narration,  replac- 
ing it  with  the  principle  of  thematic  coher- 
ence, a principle  that  determines  which 
portion  of  a story  will  be  narrated  in  what 
place.  In  other  words,  the  story  told  in  a 
given  sUra  is  likely  to  be  sUra-specific.  A 
number  of  Western  writers  — among 
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them  Angelika  Neuwirth,  Anthony  Johns, 
Neal  Robinson  and  Matthias  Zahniser  (see 
bibliography)  - have  attempted  to  see 
qur’anic  sUras  as  unities  or  as  possessing 
thematic  and  structural  coherence. 

Repetition.  The  Qur’an  appears  to  be 
repetitive  in  respect  of  both  thematic  suit- 
stance  and  formal  expression.  Muslim 
scholars  who  have  dealt  with  this  phenom- 
enon have  concluded  that  repetition  in  the 
Qur’an,  whether  in  form  or  substance,  is 
usually  quite  significant  and  purposeful.  At 
a basic  level,  repetition  serves  to  put  em- 
phasis on  a point,  catching  an  overflow  of 
meaning,  as  in  (4  19:42-5,  where  Abraham, 
imploring  his  father  to  abandon  the  wor- 
ship of  idols,  utters  ya  abati  (“O  my  dear 
father!”)  no  fewer  than  four  times,  the  rep- 
etition indicating  his  deep  love  and  con- 
cern for  the  salvation  (q.v.)  of  his  father. 
Sometimes,  repetition  is  used  to  insure  a 
cumulative  impact,  as  when  a series  of 
verses  or  sentences,  beginning  with  the 
same  word  or  words  create  a crescendo 
effect,  leading  to  a climactic  point  (e.g. 

Q.  7:I95>  52:30-43).  One  or  more  phrases 
repeated  two  or  more  times,  say,  at  the 
beginning  of  a series  of  passages,  may 
serve  as  a frame  for  presenting  an  argu- 
ment or  making  a comment.  <4  26:104-90 
relates  the  stories  of  five  prophets  - Noah 
(q.v.),  Hud  (q.v.),  Salih  (q.v.),  Lot  (q.v.)  and 
Shu'ayb  (q.v.)  — and  their  nations.  All  five 
passages  in  this  section  have  an  almost 
identical  beginning.  The  repetition  in  this 
passage  may  appear  to  be  formulaic  but  in 
fact  it  highlights  (here  and  in  many  similar 
passages,  e.g.  (4  7:59-102)  several  things: 
that  the  many  prophets  sent  by  God  all 
preached  the  same  essential  message;  that 
each  of  these  prophets  was  a member  of 
the  nation  he  addressed,  so  that  the  people, 
who  knew  him  to  be  truthful  and  thus  had 
little  reason  to  reject  his  message,  opposed 
him  out  of  sheer  stubbornness  (see  lie; 
truth;  insolence  and  obstinacy);  that 
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although  each  prophet  sought  to  rectify  the 
evil  peculiar  to  his  nation,  all  of  them  be- 
gan their  preaching  by  calling  their  peoples 
to  the  correct  faith  (q.v.),  which  is  the  foun- 
dation of  all  good  conduct;  and  that 
Muhammad  the  prophet  should  not  grieve 
at  his  rejection  by  the  people  of  Mecca 
(q.v.),  for  just  as  God  has  punished  the  re- 
bellious nations  of  those  prophets,  so  he 
will  punish  the  Meccans  if  they  continue  to 
oppose  him.  The  formal  identity  of  expres- 
sion in  the  several  parts  of  the  passage  thus 
conveys  a complex  set  of  meanings. 

At  times  the  Qur’an  employs  refrain.  A 
celebrated  example  occurs  in  q 55,  where 
the  verse  “Which  of  the  blessings  of  God 
will  you,  then,  deny?”  occurs  no  fewer  than 
thirty-one  times.  According  to  Amin  Ahsan 
Islahl  (1906-97),  this  sura  was  revealed  in 
Mecca  at  a time  when  Muhammad’s  oppo- 
nents adamantly  refused  to  accept  the 
Qur’an,  defiantly  asking  for  the  punish- 
ment with  which  they  were  threatened  in 
case  they  disbelieved.  The  sura,  accord- 
ingly, uses  the  refrain  to  force  their  atten- 
tion. As  Islahl  puts  it:  “This  stylistic  feature 
of  repeatedly  drawing  someone’s  attention 
to  something  is,  of  course,  used  only  when 
the  addressee  is  either  so  stubborn  that  he 
is  unwilling  to  accept  what  goes  against  his 
wishes,  or  so  obtuse  that  he  cannot  be 
expected  to  see  reason  unless  he  is  held  by 
the  scruff  of  his  neck  and  forced  to  pay 
attention  to  every  single  thing”  (Islahl, 
Tadabbur-i  Qur'an,  vii,  119).  In  other  words, 
the  refrain  in  Q,  55  serves  to  bring  into  relief 
the  particular  mentality  of  the  Meccan  dis- 
believers at  a certain  stage  of  Muham- 
mad’s ministry.  Islahl  notes  that  (3  54  was 
revealed  in  a similar  set  of  circumstances, 
and  that  it,  too,  has  a refrain  (“How  were 
my  punishment  and  my  threat?”  see  id., 
Tadabbur-i  Qur'an,  vii,  119). 

The  classical  works  on  the  Qur’an  are 
important  aids  to  understanding  the 
Qur’an.  Yet,  from  an  artistic  or  literary 
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point  of  view,  they  have  certain  limitations; 
the  principal  one  being  that,  in  these 
works,  the  literary  study  of  the  Qur’an 
rarely  achieves  independence  of  theologi- 
cal considerations.  In  this  respect,  the 
study  of  the  Qur’an  as  literature  in  the 
modern  sense  of  the  term  is  in  its  begin- 
ning stages.  Such  study  will  definitely  be 
helped  by  insights  gleaned  from  the  study 
of  the  Bible  as  literature,  though  the  differ- 
ences between  the  two  scriptures  will  re- 
quire that  each  be  approached  essentially 
on  its  own  terms  (see  scripture  and  the 
qur’an).  The  field  of  the  literary  study  of 
the  Qur’an  holds  considerable  promise  and 
is  one  in  which  cooperation  between  Mus- 
lim and  Western  scholars  can  be  quite 
fruitful. 

Qur'an  in  literature 

There  is  no  doubt  that  the  Qur’an  exerted 
a tremendous  influence  on  various  Islamic 
literatures,  just  as  it  did  in  other  areas  of 
artistic  and  intellectual  activity  in  Islamic 
civilization.  Its  influence  on  Arabic  litera- 
ture in  particular  was,  as  expected,  the 
earliest,  but  also  the  most  intensive  and 
enduring:  Arabic,  after  all,  was  the  lan- 
guage in  which  the  Qur’an  was  revealed. 
But  as  Islam  moved  beyond  its  initial  area 
of  dissemination,  both  in  the  first  centuries 
of  its  expansion  but  also  in  subsequent 
periods  of  commercial,  military  and  mis- 
sionary activity,  the  Qur’an  interacted  with 
numerous  linguistic  and  literary  cultures. 

Qur'an  in  Arabic  literature 
Although  Arabic,  as  a language  and  a liter- 
ary tradition,  was  quite  well  developed  by 
the  time  of  Muhammad’s  prophetic  activ- 
ity, it  was  only  after  the  emergence  of 
Islam,  with  its  founding  scripture  in  Ara- 
bic, that  the  language  reached  its  utmost 
capacity  of  expression,  and  the  literature 
its  highest  point  of  complexity  and  so- 
phistication. Indeed,  it  probably  is  no 
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exaggeration  to  say  that  the  Qur’an  was 
one  of  the  most  conspicuous  forces  in  the 
making  of  classical  and  post-classical 
Arabic  literature. 

According  to  the  Muslim  scholars  (both 
of  the  Qur’an  and  of  literature),  the  use  of 
the  Qur’an  in  literature  is  to  be  clearly  dis- 
tinguished from  the  “imitation”  of  the 
Qur’an,  mu'arada,  deemed  to  be  beyond  the 
capability  of  human  beings.  Comparing 
the  two  phenomena,  the  literary  scholar 
al-Tha‘alibl  (d.  429/1039)  has  the  following 
to  say  in  the  theoretical  introduction  to  the 
earliest  and  most  comprehensive  book  on 
the  subject,  his  al-Iqtibas  min  al- Qur’an  al- 
kanm  (Tha'alibl,  Iqtibas,  i,  37-9;  see  also 
Gilliot,  Un  florilege  coranique).  He  first 
dwells  on  the  idea  of  the  Qur’an  as  God’s 
most  beautiful  and  majestic  speech  (q.v.) 
whose  revelation  sent  shock  waves  among 
the  eloquent  Arabs  of  the  time  and  made 
them  admit  humbly  of  its  superiority,  of 
their  inability  to  produce  anything  like  it, 
and  hence  of  its  being  the  Prophet’s 
miracle  like  Moses’  rod  and  Jesus’  abil- 
ity to  heal  the  sick  and  raise  the  dead. 
Understandably,  he  concludes,  anyone  who 
tried  to  imitate  the  Qur’an  after  the  spread 
of  Islam  failed;  what  people  could  do  was 
“to  borrow”  from  it  {iqtibas,  as  in  the  book’s 
title).  Consequently,  according  to  al- 
Tha'alibl,  whereas  imitation  of  the  Qur’an 
was  a breach  of  the  distinctive  status  of  the 
Qur’an  and  the  Prophet,  unfeasible  and 
foolish,  borrowing  from  the  Qur’an  pro- 
tected the  Qur’an’s  and  the  Prophet’s 
distinguished  status,  and  was  therefore 
both  feasible  and  wise.  It  adorned  the  lit- 
terateurs’ speech,  beautified  it,  and  made  it 
more  eloquent,  elevated,  and  sublime. 
Tha'alibl  offers  this  as  an  explanation  for 
the  borrowing  from  the  Qur’an  that  was 
widely  practiced  by  all  involved  in  the  vari- 
ous branches  of  literary  expression,  both 
oral  and  written,  up  until  his  own  day. 

Al-Tha'alibl  - writing  in  the  late  fourth/ 
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early  eleventh  century  was  not  only  in 
favor  of  qur’anic  borrowing  in  literature 
but  also  completely  oblivious  to  the  issue  of 
its  legitimacy.  Before  him,  only  two  reli- 
gious scholars  had  expressed  their  aversion 
to  it:  al-Hasan  al-Basrl  (d.  110/728;  see 
Qalqashandi,  Subh,  i,  190)  and  al-Baqillanl 
(d.  403/1012;  see  Zarkashl,  Burhan,  i,  483). 
Later,  however  (possibly  as  late  as  the 
eighth/fourteenth  century),  the  question  of 
the  legitimacy  of  qur’anic  borrowing 
became  a subject  of  discussion  in  the 
works  of  scholars  of  the  Qur’an,  literature, 
and  rhetoric  (see  Zarkashl,  Burhan,  i,  481-5; 
SuyutI,  Itqan,  i,  147-9;  Qalqashandi,  Subh, 
i,  190-1;  Macdonald/Bonebakker,  Iktibas, 
1092).  Significantly,  though,  almost  all  of 
these  scholars  noted  that,  with  the  excep- 
tion of  the  Malikls,  the  vast  majority  of  the 
scholars  found  qur’anic  borrowing  either 
permissible  or  commendable.  While  these 
authors  themselves  did  not  object  to  the 
principle  of  mixing  the  sacred  (see  sanctity 
and  the  sacred)  with  the  profane  (q.v.), 
they  examined  and  regulated  its  suitability: 
there  were  places  where  such  usage  could 
be  considered  befitting,  and  hence  would 
be  acceptable  (e.g.  in  sermons,  speeches, 
testaments);  not  unbefitting,  and  hence 
permissible  (e.g.  in  love  poetry,  letters,  sto- 
ries); and  unbefitting,  and  hence  impermis- 
sible (e.g.  in  jest,  vulgarity  and  profanity; 
and  cf.  Tha'alibl,  Iqtibas,  chap.  16).  In  these 
judgments  they  seem  to  have  been  guided 
by  matters  of  precedence  and  historical 
reality.  For  the  scholars  could  not  deny  the 
numerous  reports  that  the  Prophet  and 
some  of  his  most  venerable  Companions 
(see  companions  of  the  prophet)  had 
used  qur’anic  citations  in  their  speech/ 
hadlth  (see  hadIth  and  the  qur’an),  as 
well  as  the  fact  that  borrowing  from  the 
Qur’an  in  literature  was  very  widespread 
in  the  works  of  litterateurs,  among  them 
some  of  the  most  pious  and  strict  religious 
scholars,  such  as  al-Shafi‘l  (d.  204/820)  and 
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‘Abd  al-Qahir  al-Baghdadl  (d.  429/1037). 
All  of  this  confirms  — as  is  alluded  to 
by  al-Suyutl  (d.  911/1505;  Itqan,  i,  147, 

1.  1 1-2)  — that  the  theoretical  discussion  of 
the  legitimacy  of  qur’anic  borrowing  is  a 
late  phenomenon  and  that  before  that  time 
the  Qur’an  was  used  freely  in  literature. 

What  the  scholars  meant  exactly  by  “bor- 
rowing” can  be  gleaned  from  the  terms 
they  used  to  describe  this  phenomenon. 
The  first  two  terms  which  we  encounter 
are  rather  peculiar  and  seemingly  negative: 
they  are  sariqa,  “theft  or  plagiarism”  — as 
in  the  title  of  ‘Abdallah  b.  Yahya  b. 
Kunasa’s  (d.  207/822)  now  lost  book,  al- 
Kumayt’s  [d.  126/744]  thefts  /sariqat/  from 
the  Qur’an  (Ibn  al-Nadlm,  77/70-1/i, 

155)  — and  ikhtilas,  “theft  or  misappro- 
priation” — as  in  al-Hamdanl’s  (d.  334/ 
945)  description  of  Bishr  b.  Abl  Kubar 
al-Balawl’s  (d.  after  202/817)  Qur’an- 
studded  letters  (HamdanI,  Sifat,  86).  The 
context  of  these  terms,  however,  indicates 
that  they  meant  something  positive  like 
“plucking”  — a kind  of  stealthy,  unex- 
pected appropriation  of  qur’anic  materials 
which  takes  the  readers/listeners  (pleas- 
antly) by  surprise.  After  the  fourth/tenth 
century,  the  terms  for  qur’anic  borrowing 
become  more  clearly  neutral  and  more  or 
less  standardized:  intizd‘,  “extraction,” 
tadmin,  “insertion”  (a  word  taken  over  from 
the  insertion  of  poetry  or  proverbs  in 
prose),  iqtibas,  “borrowing,”  ' aqd  (used  for 
the  Qur’an  in  poetry  only),  also  istishhdd, 
“citation,”  talwih/talmih,  “allusion,”  ishara, 
“reference,”  in  addition  to  two  more  words 
which  mean  “extraction”:  istinbdt  and 
istikhraj  (Tawhldl,  Basa’ir,  ii,  230;  Tha'alibl, 
Iqtibas,  i,  193;  Zarkashi,  Burhan,  483; 
Qalqashandl,  Subh,  i,  189,  194,  197,  199, 
200;  SuyutI,  Itqan,  i,  147;  Jomaih,  The  use  of 
the  Qur’an,  1-2).  As  understood  by  Muslim 
scholars,  then,  qur’anic  borrowing  in  liter- 
ature occurs  when  litterateurs  extract  some 
material  from  the  Qur’an  and  insert  it  skill- 
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fully  into  their  literary  products  in  the  form 
of  citation,  reference,  or  allusion. 

The  use  of  the  Qur’an  in  Arabic  litera- 
ture began  as  early  as  the  lifetime  of  the 
Prophet,  for  we  know  that  some  of  the 
new  poet-converts  to  Islam,  ‘Abdallah  b. 
Rawaha  (d.  8/629),  Ka‘b  b.  Zuhayr  (d.  26/ 
645),  and  Hassan  b.  Thabit  (d.  54/674), 
used  it  extensively  in  their  poetry  (Khan, 
Vom  Einfluss  des  Qur’ans;  see  poetry  and 
poets).  As  the  Islamic  community  ex- 
panded, this  use  grew  conspicuously  and 
was  undertaken  not  only  by  Muslims  but 
also  by  non-Muslims,  like  the  Christian 
Umayyad  poet  al-Akhtal  (d.  go/709)  and 
the  Sabian  ‘Abbasid  prose  writer  Abu  Hilal 
al-Sabl  (d.  384/994).  This  was  unavoidable 
for  a number  of  reasons:  the  Qur’an  was 
not  only  a powerful  religious  guide  and 
companion  in  ritual  for  the  believers  but 
also  an  equally  powerful  literary  text  for 
all  of  the  residents  of  the  Islamic  realm, 
believers  and  non-believers  alike.  Its  text 
and  script  (see  Arabic  script;  Arabic 
language;  collection  of  the  qur’an; 
codices  of  the  qur’an)  were  standard- 
ized early  enough  to  make  it  reasonably 
accessible  even  to  non-native  speakers  of 
Arabic.  From  the  earliest  times,  profes- 
sional Qur’an  reciters  roamed  the  empire, 
teaching  and  transmitting  it  (see  teaching 
and  preaching  the  qur’an).  Teachers  in 
the  informal  schools  made  it  a primary 
item  in  their  curricula;  scholars  established 
disciplines  of  learning  to  investigate  each 
aspect  of  it  (see  traditional  disciplines 
of  qur’anic  study);  and  the  supremacy  of 
Arabic  as  the  language  of  state,  society  and 
civilization  made  it  practically  impossible 
to  escape  its  impact.  Indeed,  before  the 
end  of  the  Umayyad  period  (132/750),  the 
Qur’an  was  identified  by  the  chief  secre- 
tary of  the  central  chancery,  ‘Abd  al- 
Hamld  al-Katib  (d.  132/750),  as  the  hrst 
item  in  the  required  list  of  studies  needed 
by  the  state’s  secretaries  (al-Qadl,  The 
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impact  of  the  Qur’an,  287),  many  of 
whom  became  leading  figures  of  Arabic 
literature  for  centuries  to  come.  This  idea 
became  rooted  so  deeply  that  it  was  re- 
peated by  scholars  over  and  over  again  (see 
Qalqashandl,  Subh,  i,  200-1).  In  the 
sixth/twelfth  century  a secretary  to  the 
Fatimids,  Ibn  al-Sayrafi  (d.  542/1 147), 
wrote  an  entire  book  entitled  Intizacdt  al- 
Qur’an  al-'azim  (as  yet  unpublished)  in 
which  he  listed  the  qur’anic  verses  that 
could  be  used  by  the  state’s  secretaries  in 
the  presentation  of  a multitude  of  topics. 
On  another  level,  the  Qur’an  seemed  to  be 
the  only  — or  at  least,  the  principal  - fac- 
tor of  stability  in  the  early,  turbulent  de- 
cades of  Islam,  when  factionalism  was 
rampant,  there  were  conflicts  galore  and 
the  search  for  the  “true”  Islam  was  taken 
very  seriously  in  all  the  sectors  of  the 
community.  This  made  the  Qur’an  an 
indispensable  reference  for  all  those  groups 
and,  with  that,  it  became  an  organic  part 
of  their  consciousness.  In  addition,  the 
Qur’an  in  this  crucial  formative 
period  - was  frequently  memorized  (see 
memory),  even  when  its  study  was  accom- 
panied by  a written  text,  as  indeed  it  still  is 
today.  This  gave  it,  from  the  early  days  of 
Islam,  a prominent  mental  presence  in  the 
minds  of  the  people  living  in  Islamic  lands 
and  it  could  not  but  become  part  of  the  lit- 
erature they  produced. 

The  main  areas  in  which  the  Qur’an 
exerted  noticeable  influence  on  Arabic  lit- 
erature are  diction  and  themes;  other  areas 
are  related  to  the  literary  aspects  of  the 
Qur’an,  particularly  oaths  (q.v.),  meta- 
phors, imagery,  motifs,  and  symbols.  As  far 
as  diction  is  concerned,  one  could  say  that 
qur’anic  words,  idioms,  and  expressions, 
especially  “loaded”  and  formulaic  phrases, 
appear  in  practically  all  genres  of  literature 
and  in  such  abundance  that  it  is  simply  im- 
possible to  compile  a full  record  of  them 
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(see  slogans  from  the  qur’an).  For  not 
only  did  the  Qur’an  create  an  entirely  new 
linguistic  corpus  to  express  its  message,  it 
also  endowed  old,  pre-Islamic  words  with 
new  meanings  and  it  is  these  meanings  that 
took  root  in  the  language  and  subsequently 
in  the  literature.  Again,  because  in  qur’anic 
borrowing  words  can  be  taken  out  of  their 
qur’anic  context,  there  are  almost  limitless 
contexts  in  which  they  may  be  used. 

Qur’anic  themes  also  occur  frequently  in 
literature.  Themes  pertaining  to  God  and 
his  power/mercy  (q.v.),  to  the  Qur’an  with 
its  many  names  (see  names  of  the 
qur’an),  to  prophethood  and  the  stories  of 
various  prophets  and  messengers,  to  the 
relation  of  God  to  humans  and  of  humans 
to  God  with  various  aspects,  to  the  human 
condition  from  the  Fall  onward,  to  the 
Islamic  experience  and  early  history  begin- 
ning with  the  mission  of  Muhammad,  and 
to  many  aspects  of  morality,  ethics,  law 
(see  law  and  the  qur’an),  theology,  cos- 
mology (q.v.)  and  eschatology,  are,  among 
others,  themes  that  many  litterateurs  used 
in  their  work.  Such  themes  tended  to  occur 
in  some  genres  more  than  others;  one 
encounters  them  most  frequently,  for 
example,  in  elegies,  self-praise,  panegyric 
and  its  opposite,  satire,  and  above  all  in 
ascetic,  Sufi  and  devotional  literature  (see 
SUFISM  AND  THE  QUr’An). 

The  use  of  the  literary  aspects  of  the 
Qur’an  is  more  difficult  to  categorize:  it 
could  occur  anywhere,  sometimes  in  the 
most  unexpected  places,  as  in  a poem  on 
wine-drinking  - hardly  a positive  activity 
in  Islam  (Zubaidi,  The  impact,  328;  see 
wine;  intoxicants).  Other  examples  col- 
lected by  Zubaidi  (The  impact,  325,  326, 
334)  indicate  that  images  in  literature 
derived  from  the  Qur’an  can  be  coined 
through  similes  and  metaphors  as  well  as 
qur’anic  motifs,  like  the  motif  of  exile  from 
heaven,  as  in  al-Farazdaq’s  (d.  110/728) 
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portrayal  of  himself  after  he  had  divorced 
his  beloved  wife:  “She  was  my  paradise 
(q.v.),  from  which  I was  exiled/Like  Adam 
when  he  rebelled  against  his  lord  (q.v.;  see 
also  rebellion).” 

More  frequently,  qur’anic  characters  with 
powerful  symbolic  values  (like  Joseph  for 
beauty  [q.v.],  Abraham  for  faith,  Pharaoh 
for  persistence  in  disbelief,  and  so  forth;  see 
belief  and  unbelief)  are  mentioned  in 
literature  to  draw  striking  images  of  the 
ideas  the  litterateur  wants  to  communicate. 
The  most  enduring  of  these  symbolic  char- 
acters is  the  devil,  the  arch-representative 
of  disobedience  and  sin  (see  sin,  major 
and  minor),  whose  image  is  often  por- 
trayed vividly  and  in  great  detail  in  politi- 
cal and  other  literature,  notably  by  ‘Abd 
al-Hamld  al-Katib  (see  al-Qadl,  The 
impact,  304-6). 

Initially,  the  insertion  of  qur’anic  mate- 
rial in  Arabic  literature  happened  effort- 
lessly and  without  any  particular  purpose 
in  mind,  as  manifested  by  the  poetry  of  the 
Prophet’s  contemporaries  (mentioned 
above).  With  the  passage  of  time  — but 
still  quite  early  — as  the  litterateurs 
became  more  aware  of  the  Qur’an’s  great 
potential,  they  drew  upon  it  with  both 
more  consciousness  and  more  sophistica- 
tion. They  began  to  use  it  out  of  piety,  to 
beautify  their  literary  products,  to  render 
them  more  witty,  forceful  and  effective 
(particularly  in  sermons,  speeches  and 
political  literature),  or  to  make  them  more 
convincing  to  their  audiences,  especially 
when  dealing  with  controversial  issues  that 
could  benefit  from  divine  sanction,  like  sec- 
tarian beliefs  (see  Jomaih,  The  use  of  the 
Qur’an,  loc.  cit.).  The  letters  of  the  second/ 
eighth  century  prose  writer  Bishr  al-BalawI 
(see  below)  are  a shining  example  of  the 
degree  of  sophistication  and  complexity 
that  qur’anic  borrowing  reached,  as  we 
find,  for  example,  in  a letter  describing  his 
delight  at  the  addressee’s  promise  to  give 
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him  money,  and  then  his  despair  when  this 
promise  was  rescinded  (al-Qadl,  Bishr  ibn 
Abi  Kubar,  161): 

. . . when  I mentioned  [my  need  to  you], 
you  brightened  up  like  dawn,  rejoicing  as  if 
at  good  news  (cf.  q 80:38-9),  and  you 
promised  “a  fair  promise”  (q  20:86).  So 
I spent  my  pension  on  account  of  your 
brightening  up,  and  I became  liberal  with 
my  children  on  account  of  your  rejoicing, 
and  I borrowed  from  my  friends  on 
account  of  your  promise.  But  when  I came 
to  you  requesting  fulfillment,  you  frowned 
and  showed  displeasure  (cf.  q 74:22),  then 
you  turned  away  in  pride  (cf.  q 74:23).  Now 
the  money  is  gone,  hope  (q.v.)  is  cut  off, 
and  I have  despaired  of  [attaining]  my 
ambition  “as  the  disbelievers  have  de- 
spaired of  those  who  are  in  the  graves” 
fe  60:13). 

The  use  of  the  Qur’an  for  ideological  pur- 
poses and  for  propaganda  also  occurred 
early  due  to  historical  circumstances  and  it 
still  occurs  today.  Its  use  for  social  and 
political  criticism  resonates  in  many  liter- 
ary works  and  has  lately  become  particu- 
larly conspicuous  in  modern  Arabic  litera- 
ture, as  in  the  politically  scathing  poems  of 
the  contemporary  Egyptian  poet  Ahmad 
Matar,  where  one  reads,  for  example 
(. Lafitat 11): 

I read  in  the  Qur’an: 

“The  power  of  Abu  Lahab  will  perish.” 

fem:1) 

The  submission  media  declared: 

“Silence  is  golden.” 

[But]  1 loved  my  poverty  . . . [So]  I contin- 
ued to  recite: 

“And  he  will  perish.”  (q  111:1) 

“His  wealth  and  gains  will  not  exempt 
him.”  (q  111:2) 

My  throat  was  confiscated, 

For  incivility. 
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And  the  Qur’an  was  confiscated, 

Because  it  spurred  me  to  [incite]  trouble. 

The  way  in  which  qur’anic  materials  were 
used  in  both  poetry  and  prose  varied 
greatly  from  one  author  to  another  and 
within  the  works  of  a single  author,  some- 
times even  within  a single  piece  (see  al- 
Qadl,  The  limitations).  Not  infrequently, 
qur’anic  words,  expressions,  parts  of  ayas 
and  full  ayas  are  cited  verbatim;  and  some- 
times more  than  one  of  these  elements  are 
juxtaposed  in  a literary  text  and  linked 
together  with  some  sort  of  a conjunction. 
More  frequently  than  not,  such  qur’anic 
citations  are  inserted  in  the  text  without  an 
explicit  introduction  or  antecedent  state- 
ment indicating  that  the  Qur’an  is  being 
used.  Explicit  indication,  however,  does 
occur  sometimes,  and  sentences  like  “as 
God,  may  he  be  exalted,  said  in  his  book” 
signal  the  author’s  departure  from  his 
words  to  those  of  the  Qur’an. 

Since  literal  citation  is  costly  for  littera- 
teurs, in  that  it  forces  them  to  make  both 
syntactical  and  stylistic  accommodations  to 
their  texts  (the  poets  had  to  deal  with  the 
additional  restrictions  of  meter  and  rhyme), 
the  litterateurs,  more  often  than  not,  tended 
to  modify  or  rephrase  qur’anic  materials 
before  inserting  them  into  their  texts.  This 
gave  them  greater  freedom  in  their  selec- 
tion of  qur’anic  materials,  and  kept  their 
own  stylistic  preferences  intact,  all  the 
while  enabling  them  to  achieve  what  they 
wanted  from  qur’anic  borrowing.  In  fact, 
modified  borrowing  could  give  their  text 
greater  force  since,  with  the  source  of  their 
borrowed  segments  obscured,  they  could 
easily  appropriate  those  segments  and,  skill- 
fully blending  them  into  their  own  texts, 
convey  the  impression  that  the  segments’ 
words  were  their  own.  And,  since  modified 
borrowing  in  one  instance  did  not  bar  lit- 
eral citation  in  another,  it  became  quite 
usual  in  the  works  of  versatile  writers  to 
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mix  both  ways,  even  within  a single  work. 

The  techniques  used  by  authors  to  mod- 
ify qur’anic  materials  are  numerous  and 
can  be  studied  on  the  level  of  syntax  and 
style  (see  al-Qadl,  Bishr  ibn  Abi  Kubar, 

99-109;  id.,  The  impact,  289-307).  On  the 
level  of  syntax,  authors  made  changes  in 
person  (first  to  third,  or  second  to  third) 
and  number  (plural  to  singular,  and  vice 
versa).  They  used  pronouns  for  qur’anic 
nouns  when  they  needed,  and  replaced  the 
nouns  with  verbs  from  the  same  root.  A 
qur’anic  definite  noun  could  become  indef- 
inite, and  a phrase  in  the  imperative  mood 
could  be  changed  to  the  indicative  if  the 
syntax  required  such  a modification. 
Changes  of  qur’anic  materials  dictated  by 
style  are  a little  more  complex  and  their 
detection  requires  familiarity  not  only  with 
the  qur’anic  text  but  also  with  the  writer’s 
style.  If  the  writer  tends  to  use  parallelism 
in  his  work,  he  is  likely  to  resort  to  amplifi- 
cation, where  he  would  take,  for  example, 
a two-word  qur’anic  expression,  break  it 
up,  bring  a synonym  for  each  word,  then 
add  a conjunction  in  the  middle,  thereby 
ending  with  a pair  of  parallel  expressions. 
To  amplification  also  belongs  a technique 
called  analogy,  where  the  writer  takes  a 
qur’anic  expression,  adds  to  it  one  or  more 
parallel  expressions  of  his  own,  thereby 
amplifying  the  text  analogically.  Con- 
versely, an  author  may  also  resort  to 
reduction  when  brevity  is  the  goal,  as  in 
invocations,  for  example.  Of  the  tech- 
niques of  reduction,  one  could  mention 
coining.  This  consists  of  the  creation  of 
single-word  terms  that  are  summations  of 
whole  qur’anic  phrases.  Another  tech- 
nique, grammatical  translation,  consists  of 
taking  one  or  more  qur’anic  ayas  of  a par- 
ticular mood  (e.g.  imperative)  and  then 
“translating”  them  into  words  (e.g.  He  or- 
dered. . .),  thereby  causing  the  qur’anic 
statements  to  be  reduced.  On  a simpler 
level,  a writer  could,  for  stylistic  purposes, 
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use  synonyms  or  antonyms  for  qur’anic 
words,  re-arrange  words  and  expressions  in 
the  borrowed  sentences,  and  consciously 
change  the  length  of  the  borrowed  or 
added  segments  so  as  to  accord  with  the 
author’s  preferences  in  musical  cadence. 

Finally,  the  use  of  the  Qur’an  in  literature 
also  took  the  form  of  allusion  or  reference, 
whereby  a writer  makes  incidental  mention 
of  some  qur’anic  material  which  is  so  well- 
known  as  to  evoke  clear  and  strong  associa- 
tions, like,  for  example,  Abraham’s  fire 
(q  21:68-71),  Lot’s  wife  (q  66:10),  Joseph’s 
shirt  (q  12:18),  Moses’  rod  (q  2:60;  7:107, 

1 17,  160;  26:32,  45,  63;  27:10;  28:31),  Salih’s 
she-camel  (q  7:73,  77;  11:64-5;  17:59; 
26:155-7;  91:13-4),  or  the  People  of  the 
Cave  ( ashab  al-kahf,  q 18:9-26;  see  men  of 
the  cave).  Since  this  technique  requires 
minimal  accommodation  from  the  writer 
and  at  the  same  time  allows  him  optimal 
benefit  from  the  Qur’an’s  presence  in  the 
text,  it  was  used  very  frequently  in  litera- 
ture, particularly  in  poetry. 

The  Qur’an  is  used  slightly  differently  in 
Arabic  poetry  than  in  Arabic  prose.  This  is 
due  to  two  differences  between  poetry  and 
prose:  genre  and  historical  origin.  With  the 
exception  of  the  relatively  recent  free 
verse,  the  generic  restrictions  of  meter  and 
rhyme  in  Arabic  poetry  limited  qur’anic 
borrowing  quantitatively  and  qualitatively. 
In  comparison  with  prose  writers,  who 
could  introduce  their  borrowed  materials 
by  statements  indicating  their  source  (e.g. 
“as  God,  may  he  be  exalted,  said  in  his 
book. . .”),  cite  verbatim  entire  ayas  no  mat- 
ter how  long,  and  relate  in  detail  entire 
qur’anic  narratives,  poets  had  to  limit  the 
number  of  ayas  on  which  they  could  draw, 
cut  them  short  except  in  rare  instances, 
depend  heavily  on  various  techniques  of 
reformulation  and  give  precedence  to  allu- 
sion and  reference  over  citation  and  lei- 
surely tracing.  Consequently,  while  a prose 
piece  could  have  most  of  its  sentences 
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drawn  from  qur’anic  materials,  like  many 
of  the  sermons  of  Ibn  Nubata 
(d.  374/984;  see  Canard,  Ibn  Nubata),  a 
poem  comprised  entirely  of  qur’anic 
references  is  considered  a noticeable 
aberration  and  could  be  judged  flatly  as 
“bad”  (Tha'alibl,  Iqtibas,  ii,  57). 

Another  factor  in  the  greater  latitude  of 
Arabic  prose  in  qur’anic  borrowing  is  that, 
at  the  rise  of  Islam,  it  had  shallow  roots  in 
the  pre-Islamic  literary  tradition  - in 
contrast  with  poetry,  which  was  deeply 
entrenched  in  that  tradition:  the  highly 
stylized,  complex,  and  sophisticated  poetic 
form,  the  ode  (qasida),  had  an  extremely 
important  social  function  as  it  reflected  the 
Arabs’  environment,  activities,  beliefs,  and 
value  system.  Thus,  when  the  Qur’an 
became  a part  of  the  Arabs’  new  world, 
prose  fell  almost  completely  under  its  spell. 
Poetry  resisted  despite  the  Qur’an’s 
hostile  attitude  towards  pagan  poets  and 
poetry  (see  q 26:224-6).  This  tension  is  par- 
ticularly notable  since  the  Qur’an  did  not 
offer  itself  as  a poetic  work  to  replace  the 
old  poetic  tradition  but  was  rather  an  inim- 
itable divine  revelation  (see  q 21:5;  37:36-7; 
52:30-1;  69:40-1).  As  a result,  the  ode  as  a 
mono-rhymed,  dual  hemstitched  form  and 
segmented  structure  survived  and  re- 
mained, with  variations,  the  basic  form  of 
poetic  expression  in  Arabic  literature  until 
modern  times,  allowing  the  Qur’an  to 
influence  its  diction,  themes,  powerful 
images,  motifs  and  symbols.  Prose,  on  the 
other  hand,  allowed  the  Qur’an  to  influ- 
ence, in  addition  to  the  above,  its  very  form 
and  structure,  style  and  rhythm,  even  to 
the  point  of  creating  new  genres  in  it. 

In  the  area  of  form,  the  Qur’an  generally 
influenced  Arabic  literary  prose,  contrary 
to  poetry.  Like  each  of  the  Qur’an’s  suras, 
a typical  prose  piece  would  begin  with  the 
Qur’an-based  formula  “in  the  name  of 
God,  the  merciful,  the  compassionate,” 
called  the  basmala  (q.v.);  indeed,  prose 
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pieces  lacking  the  basmala  are  considered 
batra’,  “clipped”  or  “docked,”  indicating 
imperfection.  In  epistolary  prose  — the 
most  pervasive  genre  in  Arabic  literature 
until  the  modern  period  in  particular, 
this  beginning  is  often  followed,  after 
naming  the  sender  and  the  addressee,  by 
another  Qur’an-based  formula  “I  praise 
[before  you]  God  other  than  whom  there  is 
no  god,”  as  attested  from  the  first/seventh 
century  in  the  papyri  and  elsewhere  (see 
e.g.  Becker,  Papyri,  58,  62,  68,  g2,  96,  100). 
Still  another  qur’anic  formula  is  found  at 
the  ends  of  most  letters:  “peace  be  upon 
you,”  or  briefly  “peace.”  In  a way,  perhaps 
not  unlike  qur’anic  suras,  Arabic  prose  dis- 
played a great  deal  of  formal  variety  within 
a recognizable  unity.  Genres  as  diverse  as 
letters,  treatises,  testaments,  sermons,  invo- 
cations, and  incantations  exist,  and  works 
from  each  of  these  genres  vary  in  length 
and  complexity.  Yet,  each  would  be  recog- 
nizable as  a letter,  treatise,  testament,  etc. 
Perhaps  this  is  what  explains  a rather  pecu- 
liar phenomenon  in  Arabic  literary  prose, 
namely  that  a piece  of  it  — usually  a short 
one  - would  be  composed  exclusively  of 
one  or  more  qur’anic  verses. 

On  the  level  of  structure,  prose  pieces 
often  betray  specific  qur’anic  influence  in 
that  they  build  upon  a qur’anic  concept, 
phrase,  or  word  and  allow  those  elements 
to  dictate  their  structure.  One  example  is 
the  letters  or  sermons  which  begin  with  the 
qur’anic  formula  al-hamdu  li-llah  (thanks/ 
praise  be  to  God)  or,  less  frequently,  the 
almost  synonymous  and  equally  qur’anic 
subhana  llah  (see  glorification  of  god; 
laudation).  Such  prose  pieces  tend  to  be 
cyclical  in  structure  since  each  section  (or 
cycle)  begins  with  the  same  formula,  fol- 
lowed by  what  God  is  being  praised  for 
(see  ‘Abbas,  ‘Abel  al-Hamid,  161-2;  al-Qadl, 
The  impact,  295-6).  This  kind  of  writing 
was  developed  in  the  early  second/eighth 
century  and  was  so  distinct  and  potent  that 
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it  was  given  the  name  tahmid  (te  deum) 
genre.  Similarly,  letters  or  testaments 
which  begin  with  the  qur’anic  concept 
usika  bi-taqwa  llah,  “I  counsel  you  to  fear 
God,”  tend  to  have  a spiral  structure,  in 
the  sense  that  they  are  composed  of  suc- 
cessive pieces  of  advice  that  end  only  when 
the  author  has  completed  his  treatment  of 
the  virtues  he  wishes  to  advocate  (see 

VIRTUES  AND  VICES,  COMMANDING  AND 

forbidding).  A third  example  consists  of 
letters  or  proclamations  that  begin  with 
qur’anic  concepts  and  phraseology  to  the 
effect  that  God  chose  Islam  to  be  his  reli- 
gion. Such  prose  pieces  normally  have  a 
carefully  constructed  three-part  “sequen- 
tial” structure,  the  first  of  which  discusses 
pre-Muhammadan  human  history,  the  sec- 
ond the  mission  of  Muhammad,  while  the 
third  discusses  the  main  topic  of  the  piece. 

Stylistically,  the  Qur’an  greatly  influenced 
Arabic  prose.  It  is  conceivable  that  one  of 
the  most  conspicuous  features  of  Arabic 
prose,  parallelism  (izdiwaj),  i.e.  repeating 
one  meaning  in  two  or  more  phrases,  goes 
back  to  qur’anic  influence.  More  certainly, 
the  fairly  frequent  tendency  of  prose  writ- 
ers to  use  antithetical  pairing  (tadadd)  has 
its  origin  in  the  style  of  the  Qur’an,  where 
opposites  are  often  juxtaposed  (e.g.  good/ 
evil;  believers/non-believers).  Probably 
even  rhymed  prose  (sty),  whose  use  flour- 
ished in  mid-  and  late  medieval  times  but 
was  never  completely  absent  from  prose  in 
other  periods,  had  its  roots  in  the  Qur’an’s 
style,  too  (see  Heinrichs  and  Ben  Abdes- 
selern,  Sadj‘,  734-6).  This  matter  is  some- 
what problematic  since  saj‘  was  condemned 
by  the  Prophet.  Because,  however,  this  con- 
demnation is  linked  to  the  utterances  of 
the  pre-Islamic  pagan  soothsayers  (q.v.; 
kuhhan)  and  is  thus  deemed  unsuitable  for 
supplication  ( du’a see  Wensinck,  Concord- 
ance, ii,  431),  its  use  outside  this  sphere  was 
taken,  in  varying  degrees,  to  be  acceptable. 
Such  was  especially  the  case  as  the  Qur’an, 
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by  example,  rendered  it  implicitly  permissi- 
ble. All  of  the  stylistic  features  that  have 
been  mentioned  serve  the  musical  cadence 
of  sentences,  an  area  in  which  the  Qur’an 
excelled,  particularly  at  the  ends  of  ayas. 
And  here,  again,  Arabic  prose  followed  in 
the  footsteps  of  the  Qur’an,  making  musi- 
cal cadence  a stylistic  value  after  which  it 
constantly  strives. 

Finally,  there  are  some  genres  of  prose 
whose  very  existence  would  have  been 
inconceivable  had  the  Qur’an  not  been 
their  guiding  light,  in  particular  that  of  the 
sermon,  which  is  almost  entirely  depen- 
dent on  qur’anic  ideas,  formulations  and 
stories  of  ancient  peoples  (see  genera- 
tions). On  another  level,  there  are  two 
Arabic  literary  works  whose  foundational 
principle  lies  deep  in  the  qur’anic  vision  of 
the  day  of  judgment  and  the  fate  of  people 
in  heaven  or  hell  (see  hell  and  hellfire); 
without  this  vision  they  could  not  have 
been  written.  These  are  Ibn  Shuhayd’s 
(d.  393/1003)  al-Tawabi’  wa-l~zawabi‘  and 
al-Ma'arrl’s  (d.  449/1057)  Risdlat  al-ghufran, 
both  of  which  consist  of  imaginary  jour- 
neys undertaken  by  their  respective 
authors  to  the  afterworld  where  they 
encounter  litterateurs  and  scholars  and  ask 
them  about  their  salvation  or  about  their 
condemnation  to  hellfire,  in  addition  to 
discussing  with  them  matters  of  art,  lan- 
guage and  literature.  Al-Ma'arrl’s  other 
work,  al-Fusul  wa-l-ghayat,  must  also  be 
mentioned  among  the  works  whose  raison 
d’etre  is  the  Qur’an.  This  book,  whose  very 
tide,  “The  book  of  paragraphs  and  end- 
ings composed  as  an  analogy  of  the  verses 
and  suras  [of  the  Qur’an],”  speaks  of  its 
indebtedness  to  the  Qur’an,  is  an  ascetical 
piety  work  devoted  to  the  praise  of  God 
and  the  poet’s  expression  of  fear  of  him 
and  hope  in  his  forgiveness  (q.v.).  It  is  actu- 
ally written  as  an  imitation  of  the  styles  of 
the  Qur’an.  Last  but  not  least,  no  study  of 
the  Qur’an  in  Arabic  literature  is  complete 
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without  a pause  at  the  Yemeni  second/ 
eighth-century  prose  writer  mentioned 
above,  Bishr  b.  Abl  Kubar  al-BalawI,  who 
was  “famous  for  stealing/appropriating  the 
Qur’an”  (HamdanI,  Sifat,  86).  Although 
only  seventeen  of  his  letters  have  survived, 
it  is  clear  that  the  Qur’an  is  the  overpower- 
ing force  behind  them,  driving  them  in 
diction,  style,  images,  symbols,  word-, 
phrase-  and  sentence-order,  and  in  both 
their  internal  and  external  structures. 
Indeed  the  Qur’an  governs  the  totality  of 
each  letter  in  its  artistic  imagination  and 
internal  movements,  as  well  as  its  details. 
Indeed,  at  the  hands  of  al-BalawI,  the  use 
of  the  Qur’an  in  literature  became  an  art 
unto  itself. 

Qur’an  in  Persian  literature 
The  Muslim  conquest  of  Persia  in  the 
first/seventh  century  led  to  the  rise  of  a 
new  literature,  produced  in  Arabic  by  the 
converts  to  Islam.  But  the  Pahlavi  literary 
tradition  continued  to  exist  and  prosper. 
The  attempt  of  FirdawsI  (d.  411/1020)  to 
avoid  the  use  of  Arabic  words  in  his  Shah- 
nama,  a poetical  recounting  of  Sasanian 
history  down  to  the  Muslim  conquest  of 
Iran,  represents  the  will  to  assert  the  inde- 
pendence of  the  native  literary  tradition 
rather  than  the  rejection  of  Arabic  litera- 
ture — with  the  Qur’an  at  its  center  — as 
an  alien  tradition.  Nizami  (d.  605/1209)  in 
his  romance  Haft paykar,  “Seven  beauties,” 
deals  with  a similar  theme  - the  life-story 
of  the  Sasanian  ruler  Bahram  Gur  but 
his  work,  though  it  draws  heavily  on  that 
of  FirdawsI,  contains  many  references  and 
allusions  to  the  Qur’an. 

The  Qur’an  influenced  Persian  literature 
in  several  ways.  The  qur’anic  literary  fea- 
ture of  s(ij\  “rhymed  prose,”  influenced  not 
only  the  stylized  prefaces  and  introductions 
that  the  authors  wrote  for  their  works  but, 
in  varying  degrees,  the  general  style  of 
authors,  as  well.  The  literary  genre  known 
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as  “mirrors  for  princes”  came  to  include  a 
treatment  of  qur’anic  themes  and  charac- 
ters. Since  study  and  knowledge  of  the 
Qur’an  were  an  important  part  of  classical 
Persian  culture  in  the  Islamic  period  and 
since  this  culture  was  shared  between  the 
secular  and  religious  sectors  of  society,  the 
ability,  in  conversation  and  writing,  to  cite 
appropriately  from  the  Qur’an  and  to  rec- 
ognize such  citations  came  to  be  viewed 
as  a mark  of  sound  general  education. 
Reference  to  the  Qur’an  can  be  expected 
to  occur  in  almost  all  genres  of  litera- 
ture — and  in  almost  any  writer’s  work. 
Abu  Nasr  Ahmad  b.  Mansur  Asadl 
(d.  before  423/1041)  invented  the  munazara 
(“debate”)  poem  (see  debate  and  disput- 
ation). In  one  such  poem  (Browne,  Literary 
history,  ii,  150-2),  Night  and  Day  each  claim 
to  be  superior  to  the  other,  both  presenting 
a series  of  arguments,  many  of  them  based 
on  the  Qur’an.  Night  argues,  for  example, 
that  it  was  at  night  that  Muhammad 
departed  for  his  heavenly  journey  Q 17:1) 
and  that  it  is  the  Night  of  Power  (q.v.;  laylat 
al-qadr),  that,  in  the  Qur’an,  is  deemed  bet- 
ter than  a thousand  months  (q.v.;  Q,  97:3). 
Day  retorts  that  fasting  (q.v.)  is  observed 
during  the  day  (q,  2:187),  that  the  Friday 
prayer  (q.v.)  is  performed  during  the  day 
Q 62:9)  and  that  resurrection  (q.v.)  will 
occur  at  daytime.  ‘Umar  al-Khayyam 
(d.  before  530/1 135)  is  not  a particularly 
religious  writer.  Yet,  in  one  of  his  quatrains 
( Rubaiyyat , 210,  no.  379),  he  justifies  wine- 
drinking by  claiming  to  have  found  in  the 
Qur’an  a “luminous  verse”  on  wine 
(bar-ginl-i  payala  ayati  rawshan  ast),  and,  in 
another  (ibid.,  no.  381),  compares  the  wine- 
cup  to  Noah’s  ark  (q.v.),  saying  that  it  will 
save  one  from  the  storm  of  sorrow  ( tujan-i 
gham,  see  joy  and  misery).  To  ‘Umar 
al-Khayyam  is  also  attributed  a satirical 
quatrain,  quoted  by  Browne  ( Literary  history, 
ii,  254),  in  which  the  apparently  cryptic  bal 
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hum  is,  as  Browne  explains  (ibid.,  n.  2),  a 
reference  to  q 7:179  (vs.  178  in  Browne)  and 
(4  25:46  (vs.  44  in  Browne),  a qur’anic  com- 
ment to  the  effect  that  a certain  type  of 
people  are  “like  animals,  or  rather  even 
more  misguided.” 

It  is,  however,  in  Persian  mystical  poetry 
that  the  influence  of  the  Qur’an,  in  terms 
of  both  substance  and  language,  is  most 
evident.  The  Mantiq  al-tayr  of  Farid  al-Dln 
‘Attar  (513-627/1119-1230)  takes  its  name 
from  (4  27:16  and  the  birds  of  the  story  are 
guided  in  their  search  for  their  king, 
Simurgh,  by  the  wise  hoopoe  — the  bird 
mentioned  in  the  same  sura  Q 27:20;  ‘Attar 
makes  use  of  the  unmistakable  wordplay 
on  the  hoopoe’s  Arabic  name,  hudhud,  and 
the  qur’anic  concept  of  huda,  “guidance”). 
Sa'di’s  Majalis-i panjgdna,  “Five  sessions,” 
are  studded  with  qur’anic  quotations. 

Hafiz  (d.  791  or  792/1389  or  1390),  address- 
ing himself,  swears  “by  the  Qur’an  you 
have  preserved  in  your  breast”  to  support 
his  claim  of  having  written  exquisite 
poetry  ( Diwan , 280).  Indeed,  his  poetry 
contains  not  only  easily  identifiable 
qur’anic  phrases  but  also  subtle  allusions  to 
qur’anic  events  and  characters.  Gar  man 
aluda  damanam  chi  'ajab/hama  ‘cilam  gawah-i 
‘isrnat-i  u’st,  “What  is  the  wonder  if  my 
hem  is  soiled  [i.e.  if  I am  seen  to  be 
guilty]  the  whole  world  bears  witness  to 
his/her  innocence!”  (ibid.,  36)  is  a verse 
that  is  clear  in  itself  but  is  also  a powerful 
appropriation  of  a qur’anic  incident:  in 
Q 12,  the  innocent  Joseph  is  framed  and 
Potiphar’s  wife,  Joseph’s  would-be  seducer, 
is  allowed  to  go  scot-free.  The  allusion 
enables  Hafiz  to  imbue  his  verse  with  the 
ironic  overtones  present  in  the  qur’anic 
narration  of  the  incident. 

But  it  is,  perhaps,  Jalal  al-Dln  Ruml’s 
poetry  that  offers  the  most  remarkable 
instance  of  the  influence  of  the  Qur’an  on 
Persian  literature.  Nicholson’s  index  (jihrist) 
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of  the  qur’anic  verses  that  have  been  cited 
by  Rum!  in  his  MathnawT  gives  some  idea 
of  the  Qur’an’s  influence  ( MathnawT,  iv, 
391-408).  It  is,  however,  not  exhaustive,  for 
Rum!  not  only  cites  actual  phrases  and 
verses  from  the  Qur’an  but  also  reworks 
them,  gives  a Persian  rendition  of  them 
and  makes  subtle  allusions  to  qur’anic 
themes  or  characters.  In  the  First  Book 
(daftar)  of  the  MathnawT  alone  there  are 
about  two  hundred  explicit  or  implicit  ref- 
erences to  the  Qur’an,  only  a few  of  which 
we  will  note  here.  Emphasizing  the  need  to 
surrender  to  God’s  will,  RumI  says:  ham-chu 
Ismail pTshash  sar  bi-nih,  “Lay  down  your 
head  before  [i.e.  obey]  God  like  Ishmael 
(q.v.)”  (who  willingly  offered  to  be  sacri- 
ficed by  Abraham  at  God’s  behest;  Math- 
nawT, i,  8;  see  <4  37:102-3).  In  one  of  the 
stories,  the  hare  succeeds  in  ensnaring  the 
mighty  lion  and  then  rushes  off  to  inform 
the  other  animals:  sui  nakhchvran  dawTd  an 
shir-gTr/ka’bshiru  yd  qawmu  idhja’a  l-bashn, 
“That  lion-catcher  ran  off  to  the  animals, 
saying,  ‘Good  news  (q.v7.)  for  you,  my 
people,  for  one  bearing  good  tidings  has 
come’  ” ( MathnawT,  i,  83).  Abshiru  is  the 
greeting  the  people  of  heaven  will  receive 
(q  41:30),  whereas  idhja’a  1-bashTru  evokes 
(4  12:96,  wherein  a harbinger  informs 
Jacob  (q.v.)  in  Canaan  of  the  safety  and 
well-being  of  his  son  Joseph  in  Egypt. 
Stressing  the  importance  of  listening  over 
speaking,  RumI  first  says  that  hearing  is  the 
proper  path  to  speech  and  then  writes  an 
Arabic  couplet,  the  first  hemistich  of  which 
(; udkhulu  l-abyata  min  abwabihd/wa-tlubu 
l-aghrada  JT  asbabiha,  “Enter  houses  by  the 
door,  and  seek  goals  using  the  means 
proper  to  them”)  is  a slightly  modified  ver- 
sion of  q 2:189,  a verse  criticizing  certain 
pre-Islamic  pilgrimage  (q.v.)  practices. 
Again,  immortality  is  to  be  sought  only 
through  self-loss  in  God:  kullu  shay ‘in  halikun 
jug  wajh-i  u/chun  na  T dar  wajh-i  u hastT  maju, 
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“Everything  is  going  to  perish  except  his 
countenance;  if  you  are  not  before  his 
countenance,  do  not  seek  to  have  exist- 
ence,” a line  clearly  reliant  on  (4  28:88  (see 
face  of  god).  RumI  keeps  bringing  his 
readers  back  to  the  Qur’an,  ensuring  that 
their  contact  with  the  Qur’an,  whether  on 
the  level  of  thought  or  of  language,  is 
never  broken.  Not  without  reason  did  the 
poet  ‘Abd  al-Rahman  JamI  (d.  898-9/1492) 
call  the  MathnawT  the  Qur’an  in  Pahlavi. 

Qur’an  in  Urdu  literature 
Compared  with  Persian,  Urdu  is  a young 
language,  whose  proper  literary  career  did 
not  start  until  the  early  eighteenth  century. 
While  it  continued  the  historical  legacy 
of  the  Perso-Arabic  Islamic  culture  in 
India  — it  succeeded  Persian  as  the  court 
language  of  Mughal  India  — Urdu  devel- 
oped under  certain  peculiar  circumstances. 
Unlike  Persian,  Urdu  was  strongly  influ- 
enced in  its  formative  phase  by  writings 
with  a religious  and  moral  orientation.  In 
fact,  the  history  of  the  development  of 
Urdu  as  a language  is  closely  linked  with 
the  history  of  Islamic  reformism  in  India. 
Some  of  the  figures  in  this  broad  reform 
movement  whose  writings  contributed  to 
the  growth  of  Urdu  as  a literary  language 
are  the  first  translators  of  the  Qur’an  into 
Urdu,  Shah  Raff  al-Dln  (1750-1818)  and 
Shah  ‘Abd  al-Qadir  (1753-1813),  who  were 
sons  of  Shah  Wall  Allah  al-DihlawI  (1703- 
73);  Sayyid  Ahmad  Khan  (1837-98),  the 
founder  of  the  Aligarh  Movement;  Nazir 
Ahmad  (1831-1912),  author  of  several  edify- 
ing novels  (one  of  these,  Tawbatu  ‘n-nasuh, 
takes  its  title  from  (4  66:8);  and  Altaf 
Husayn  Hall  (1837-1914),  author  of  the 
powerful  poem  Rise  and  ebb  of  Islam.  The 
writings  of  these  authors  reflect  their 
preoccupation  with  Islamic,  including 
qur’anic,  themes  and  motifs.  There  are,  of 
course,  writers  in  whose  works  such  themes 


LITERATURE  AND  THE  QUr’aN 

and  motifs  receive  a deliberately  pro- 
nounced emphasis,  as  in  the  poetry  of  the 
eighteenth-century  mystic  Khwaja  Mir 
Dard  (1721-1785),  who  is  preoccupied  with 
the  transience  of  worldly  existence  and  in 
the  masterly  prose  of  the  twentieth-century 
reformist  Abu  1-Kalam  Azad,  who  fre- 
quently cites  qur’anic  verses  to  support  his 
arguments,  inviting  Muslims  to  base  their 
thought  and  action  on  the  Qur’an. 

References  and  allusions  to  the  Qur’an 
will,  however,  be  encountered  in  all  man- 
ner of  Urdu  literature.  In  Mir  Hasan’s 
(d.  1786)  Sihru  l-bayan,  “The  spellbinding 
story,”  one  of  the  best  known  of  the  Urdu 
mathnawK , the  childless  king  is  dissuaded 
from  becoming  a hermit  by  his  courtiers 
who  remind  him  of  the  qur’anic  injunction 
of  la  taqnatu,  “Do  not  despair”  (q  39:53).  In 
a qasida,  Sawda  showers  praise  on  a ruler, 
saying  that,  compared  with  him,  even 
Solomon  would  be  dwarfed  to  an  ant  an 
allusion  to  the  story  of  Solomon  and  the 
ants  in  <4  27:18-9  (see  animal  life).  In  a 
ghazal,  Ibrahim  Dhawq  (1790-1854)  says: 
“He  who  is  not  found  to  be  a world-loving 
dog  (q.v.)  — the  like  of  him  will  not  be 
found  among  angels,”  which  recalls 
(I  7:176.  In  another  verse,  he  says  that  kill- 
ing a tiger,  lion  or  python  is  not  as  great  a 
feat  as  is  the  killing  of  the  nafs-i  ammara  (the 
baser  self  that  impels  one  to  evil),  to  which 
allusion  is  made  in  Q 12:53.  In  his  poetry, 
Ghalib  (d.  i86g)  makes  a number  of  allu- 
sions to  the  Qur’an,  most  of  them  playful. 
In  one  place  ( TXwan , 49),  he  says  that  one 
like  him  would  have  withstood  the  impact 
of  the  divine  epiphany  much  better  than 
Moses  (according  to  q,  7:143,  Moses  fell 
down  unconscious  when,  at  his  demand, 
God  manifested  himself  on  Mount  Sinai; 
see  sinai),  commenting  wryly  that  a wine- 
drinker  should  be  served  only  as  much 
wine  as  he  can  take  without  losing  his 
senses.  He  compares  his  dejection-filled 
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heart  to  Joseph’s  dungeon  — a reference  to 
12  (ibid.,  9).  One  of  his  verses  reads 
(ibid.,  188):  waraq  tamam  hu’a  awr  madh  baqi 
hai/sajina  chdhi’e  is  bahr-i.  be-kardn  ke  li’e, 

“The  sheet  of  paper  is  filled  up,  but  there 
is  still  more  praise  to  offer:  a ship  is  needed 
to  cross  this  boundless  sea.”  This  is  a possi- 
ble allusion  to  Q 31:27,  according  to  which 
God  could  not  be  praised  enough  even  if 
all  the  trees  in  the  world  were  to  become 
pens  and  all  the  seas  were  to  become  ink 
(see  WRITING  AND  WRITING  MATERIALS).  Ill 
a few  verses  Ghalib  cites  portions  of 
qur’anic  verses  verbatim  (e.g.  ibid.,  74,  214). 

It  is,  however,  Muhammad  Iqbal’s 
(d.  1938)  poetry  that  bears  the  deepest 
imprint  of  the  Qur’an;  this  is  true  of 
Iqbal’s  Persian  as  well  as  his  Urdu  poetry, 
but  only  the  latter  will  be  discussed  here. 
Many  of  his  verses  appear  to  be  adapta- 
tions of  qur’anic  verses.  For  example,  Iqbal 
describes  some  of  the  qualities  of  a true 
Muslim  in  the  following  words  ( Kulliyydt , 
507):  ho  halqah-iydran  to  baresham  ki  tarah 
narm/razm-i  haq-o-batil  ho  to  fawlad  hai 
mu  min,  “In  the  company  of  friends  the 
believer  is  soft  like  silk  (q.v.),  but  in  the 
clash  of  truth  and  falsehood  he  is  like 
steel.”  This  instantly  brings  to  mind 
q 48:29.  Alluding  to  q,  21:68-9,  according 
to  which  Abraham  was  thrown  into  the  fire 
by  the  king  of  his  time  (called  Nimrod 
[q.v.]  by  tradition),  Iqbal  points  to  the 
modern  challenges  to  Islam,  asking  a 
question  (ibid.,  257):  “Again  there  is  a fire, 
there  is  Abraham’s  offspring,  and  Nimrod, 
too!/Is  all  of  this  meant  to  put  someone 
to  the  test?”  In  a poem  about  Khizr  (Ar. 
Khidr;  the  Islamic  literary  tradition  gives 
this  name  to  the  man,  referred  to  in 
18:65,  who  was  sent  by  God  to  initiate 
Moses  into  some  of  the  mysteries  of  the 
divine  administration  of  the  universe;  see 
khadir/khidr),  Iqbal  writes  ( Kulliyyat,  256): 
kashti-e  miskin-o  jan-i  pak-o  dTwar-iyatim/ 
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‘ilm-i  Musa  bhi  hai  tere  samne  hayrat-firosh, 
“The  poor  man’s  boat,  the  pure  soul  (q.v.), 
and  the  orphan’s  (see  orphans)  wall!  Even 
Moses’  knowledge  suffers  from  bewilder- 
ment before  you.”  Here,  the  first  hemis- 
tich, which  consists  of  three  two-word 
phrases,  makes  a compact  reference  to  the 
three  uncommon  incidents  which  are  nar- 
rated in  q 18:71-82,  and  which  a surprised 
Moses  witnessed  in  the  company  of  Khizr. 
Iqbal  borrows  or  adapts  from  the  Qur’an  a 
large  number  of  terms  and  phrases,  but 
these  terms  and  phrases  in  his  works  are 
not,  as  they  might  have  been  in  another 
writer’s,  embellishments,  but  are  rather  es- 
sential instruments  of  his  thought.  A full 
study  of  the  impact  of  the  Qur’an  on 
Iqbal’s  poetry  is  yet  to  be  made. 

Qur’an  in  Punjabi  literature 
Punjabi  Sufi  literature  shows  definite  signs 
of  the  influence  of  the  Qur’an.  Addressing 
a wide  but  illiterate  audience  and  using 
earthy  language  while  drawing  on  scenes 
and  events  of  daily  life,  Muslim  mystics 
stress  the  need  to  worship  God  with  a pure 
heart,  live  a simple,  honest  life,  seek  a wis- 
dom higher  than  that  found  in  dry  books, 
shun  empty  ritualism  (see  ritual  and  the 
qur’an),  abandon  pride,  greed  and  hypoc- 
risy, and  remember  death  and  the  day  of 
judgment.  These  are  broad  Islamic  themes 
but,  in  many  instances,  they  have  a definite 
qur’anic  basis,  as  a study  of  the  works  of 
major  Sufi  poets  will  show.  In  a poem, 
Bullhe  Shah  (d.  1172/1758)  wonders  why 
people  are  quarreling  over  God  when  God 
is  closer  to  them  than  their  jugular  vein,  a 
clear  reference  to  q 50:16  (see  artery  and 
vein).  In  more  than  one  place,  Bullhe  Shah 
says  that  all  one  needs  to  study  is  alif,  the 
first  letter  of  the  Arabic  alphabet  and  the 
first  letter  of  the  divine  name,  Allah.  This  is 
a simple  but  dramatic  way  of  highlighting 
the  centrality  of  the  doctrine  of  God  in  the 
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Qur’an  — Allah  being,  incidentally,  the 
noun  with  the  highest  frequency  in  the 
Qur’an.  Implying  that  advice  and  guidance 
will  be  lost  on  a confirmed  sinner,  Sultan 
Bahu  (d.  1103/1691)  says  that  rain  will  not 
benefit  a stony  heart,  which  reminds  one  of 
q 2:264;  and,  again,  that  a stone  is  better 
than  a heart  that  is  forgetful  of  God,  an 
obvious  reference  to  <4  2:74.  Baba  Farid 
(569-665/1173-1266)  says  that  one  who  has 
been  misled  by  Satan  will  not  listen  even  if 
words  of  wisdom  and  good  counsel  were 
shouted  at  him  a statement  that  brings 
to  mind  Q.  2:17  (possibly  also  Q.  7:175  and 
58:19).  Shah  Husayn’s  (d.  1002/1593)  fre- 
quent references  to  the  transient  nature  of 
the  world  and  of  worldly  pleasures  are 
qur’anic  in  their  spirit.  In  a number  of 
instances,  Punjabi  Sufi  poets  cite  short 
phrases  from  the  Qur’an,  either  in  the 
original  Arabic  or  in  translation.  A careful 
reader  of  these  poets,  especially  of  Sultan 
Bahu,  cannot  fail  to  note  the  influence  of 
the  Qur’an  — both  at  the  level  of  theme 
and  at  the  level  of  language  - on  this 
literature. 

Qur’an  in  Malay  literature 
Islam  arrived  in  the  Malay  world  in  the 
fourteenth  century  c.E.  but,  notwithstand- 
ing the  works  of  a writer  like  the  mystic 
Hamza  Fansurl  (sixteenth-seventeenth 
centuries),  Malay  language  and  literature 
cannot  be  said  to  have  been  influenced  by 
Islam  or  the  Qur’an  in  the  same  way  as 
were  some  of  the  other  Muslim  languages 
and  literatures.  Tike  Malay  society,  Malay 
literature  emphasizes  uniformity  and  con- 
ventionality and  tends  to  view  assertion  of 
individualism  or  originality  and  expression 
of  spontaneous  feeling  as  wayward  and 
disruptive  (anonymity  of  authorship  is  typ- 
ical of  classical  Malay  literature).  This 
emphasis  limited  the  stock  of  literary 
themes  and  devices  available  to  a writer, 
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who  was  further  limited  by  the  social  con- 
text of  this  literature.  As  essentially  a pal- 
ace literature,  a literature  of  patronage, 
Malay  writers  depicted  mostly  the  lives 
and  exploits  of  rulers  and  aristocrats.  The 
emphasis  on  conventionality  also  restricted 
the  scope  of  foreign  literary  influence. 
Accordingly,  classical  Malay  literature, 
even  when  it  was  influenced  by  Islam, 
largely  retained  its  pre-Islamic  thematic 
repertoire  and  structural  framework.  Thus, 
the  well-known  and  predominant  genre  of 
prose  romance  called  hikayat  continued  to 
deal  with  the  themes  of  the  ancient  Hindu 
epics.  Even  when  heroes  from  Muslim  his- 
tory were  introduced  or  substituted  in  sto- 
ries, they  were  usually  cast  in  the  roles  of 
familiar  pre-Islamic  figures,  the  hikayat  gen- 
erally receiving  only  an  Islamic  varnishing. 
But  instances  of  Islamic  or  qur’anic  influ- 
ence on  hikayat  literature  do  exist,  as  sug- 
gested by  such  titles  as  Hikayat  Iblis  and 
Hikayat  nabt  Yusuf,  and  - as  clearly  and  sig- 
nificantly illustrated  in  the  Hikayat  maharaja 
‘Ali  — by  the  employment  of  qur’anic 
terms,  phrases  and  invocatory  expressions 
(see  exhortations),  by  the  treatment  of 
such  qur’anic  themes  as  God’s  ability  to 
accomplish  his  purposes  against  all  odds 
and  the  need  for  human  beings  to  put  their 
trust  in  God  (see  trust  and  patience)  and 
by  the  adaptive  use  of  such  qur’anic  stories 
as  that  of  the  prophet  David  (q.v.)  and  his 
wise  son  Solomon  (q  21:78-9)  or  that  of 
Jesus’  miraculous  power  to  revive  the  dead 

(a  3:49)- 

There  is  one  other,  and  rather  peculiar, 
way  in  which  the  Qur5an  influenced  Malay 
literature.  Classical  Malay  written  litera- 
ture, which  no  less  than  Malay  oral  litera- 
ture was  meant  to  be  heard  rather  than 
read,  acquired  certain  qualities  associated 
with  oral  literature.  Since  Malay  literature, 
in  general,  had  to  be  chanted,  the  tradi- 
tion of  Qur3an  recitation,  according  to 
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Sweeney  ( Authors  and  audiences,  32),  gave  a 
“definite  Islamic  flavor  to  the  chant.” 

Wadad  Kadi  (al-Qadl)  and 
Mustansir  Mir 
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Load  or  Burden 

Something  carried  or  borne,  often  with 
difficulty.  The  concept  of  load  or  burden 
appears  in  the  Qur’an  approximately  fifty 
times,  in  several  forms,  conveying  a range 
of  implications  that  can  be  classified  as  de- 
scriptive, metaphorical  (see  metaphor), 
and  morally  didactic. 

As  a term  of  physical  description,  vari- 
ants of  the  radical  h-m-l  frequently  depict 
the  load  borne  by  animals  such  as  cattle, 
donkeys  and  camels  Q 12:72;  16:7;  62:5;  see 
camel;  animal  life);  as  the  cargo  aboard 
ships  (q.v.;  q 23:22;  40:80)  or  related  to  nat- 
ural elements  such  as  clouds  laden  with 
rain  Q 51:2;  see  air  and  wind;  nature 
as  signs).  It  also  applies,  usually  as  the 
verbal  noun  harnl,  to  the  bearing  of  chil- 
dren (q.v.;  7:189;  22:2;  65:6;  see  also 

BIOLOGY  AS  THE  CREATION  AND  STAGES 

of  life).  Its  usages,  however,  are  not  re- 
stricted to  expressly  material  burdens,  as, 
for  example,  angels  (see  angel)  are  de- 
scribed as  supporting  the  weight  of  the 
heavenly  throne  Q 40:7;  69: 17;  see  throne 
of  god). 

As  a metaphor,  the  Qur’an  may  specify 
load  or  burden  as  a generalized  onus,  the 
significance  of  which  depends  on  the 
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surrounding  context.  It  alludes  to  the  bur- 
dens (awzar)  of  war  (q.v.;  q 47:4)  or  it  con- 
trasts two  men,  one  who  follows  the 
straight  path  (see  path  or  way)  while  the 
other  is  a burden  (kail)  upon  his  master 
(q  16:76;  see  slaves  and  slavery; 
clients  and  clientage).  The  term  isr 
which  occurs  more  rarely,  refers  at  one 
point  to  the  load  placed  by  God  upon 
those  who  accept  his  covenant  (q.v.;  q 3:81) 
and  elsewhere  to  the  load  that  the  Prophet 
will  lift  as  a yoke,  to  relieve  those  who  heed 
his  message  (q  7:157).  Another  passage 
mentions  the  earth  (q.v.)  “throwing  out  its 
burdens”  ( athqal (4  99:2),  an  apocalyptic 
image  which  al-Baydawi  (d.  ca.  700/1301; 
Anwar,  ad  loc.)  interprets  as  the  tombs 
yielding  up  their  dead  (see  death  and  the 
dead;  apocalypse).  Likewise,  the  Qur’an 
speaks  of  God  opening  up  the  breast  (see 
heart)  of  Muhammad  and  “removing 
your  burden  which  was  breaking  your 
back”  (q  94:2-3)  which  appears  to  indicate 
the  anxious  and  vulnerable  circumstances 
Muhammad  experienced  at  the  outset  of 
his  mission  in  Mecca  (q.v.;  see  also 

OPPOSITION  TO  MUHAMMAD). 

Finally,  load  or  burden  arises  in  a number 
of  similar  phrases  that  reflect  a key  teach- 
ing of  the  Qur’an  regarding  the  funda- 
mental responsibility  of  each  individual  for 
his  or  her  own  moral  and  religious  growth 
and  integrity  (see  ethics  and  the 
qur’an).  The  line  “no  one  who  carries  a 
burden  bears  the  load  of  another”  occurs 
with  slight  variation  six  times  (q  6:164; 
I7:l5i  24:54;  35;i8;  397;  53:38)  and  in  every 
instance  it  is  accompanied  by  allusions,  di- 
rect or  indirect,  to  the  day  of  judgment 
(see  last  judgment).  Th e jalalayn  consist- 
ently offer  a succinct  gloss  for  “burden” 
(wazira)  in  commenting  on  these  passages, 
equating  it  with  atliam  or  dhunub,  meaning 
sins  or  faults  (see  sin,  major  and  minor). 
Likewise,  they  and  other  commentators 
emphasize  the  reference  to  the  account- 


ability of  each  single  individual  before 
God  in  the  acquisition  of  eternal  reward  or 
punishment  (see  exegesis  of  the  qur’an: 

CLASSICAL  AND  MEDIEVAL;  REWARD  AND 

punishment;  eternity). 

One  instructive  variant  on  this  theme  re- 
counts an  incident  when  disbelievers  called 
upon  believers  (see  belief  and  unbelief): 
“Follow  our  way;  we  shall  carry  the  burden 
of  your  sins.”  In  response,  the  Qur’an  not 
only  refutes  the  fallacy  of  this  presumption 
on  the  part  of  the  disbelievers  but  adds 
that  those  who  lead  others  astray  (q.v.)  by 
such  claims  “will  carry  their  own  loads  and 
other  loads  besides  their  own”  (q  29:12-3). 
This  passage  offers  a qualification  of  the 
statements  that  limit  the  moral  responsibil- 
ity of  individuals  to  their  own  behavior  by 
indicating  that  leading  others  astray  by 
offering  to  bear  their  burdens,  will  reap  a 
penalty  of  the  sort  that  renders  these  de- 
ceivers an  extra  measure  of  culpability  in 
much  the  fashion  that  they  themselves  had 
suggested. 

Al-Tabari  (d.  310/923)  notes  that  this 
doctrine  of  individual  moral  accountability 
echoes  the  Prophet’s  recognition  of  the 
consequences  of  personal  freedom  in 
moral  terms  (see  freedom  and  predesti- 
nation), just  as  his  statement  with  regard 
to  belief  was  formulated  in  his  famous  final 
declaration:  “You  have  your  religion  and  I 
have  my  religion”  (q  109:6;  see  faith; 
RELIGIOUS  PLURALISM  AND  THE  QUr’an). 

A number  of  hadlths  (see  hadith  and  the 
qur’an)  elaborate  upon  these  verses  with 
accounts  of  a surprise  encounter  after 
one’s  death  at  which  each  individual  soul 
will  be  confronted  by  a set  of  vivid  forms, 
one  beautiful  and  the  other  repulsive, 
which  will  identify  themselves  as  the  good 
and  evil  deeds  (q.v.)  performed  during  that 
person’s  lifetime  (see  also  good  deeds; 
good  and  evil;  record  of  human 
actions). 

More  recent  schools  of  interpretation, 
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such  as  those  represented  in  the  twentieth 
century  by  al-Mawdudi  and  Rashid  Rida, 
reflecting  upon  these  same  verses,  have 
emphasized  a reformist  agenda.  They 
point  out,  for  instance,  that  the  logic  of 
strictly  individualized  merit  and  retribution 
serves  to  refute  many  aspects  of  popular 
piety  (see  festivals  and  commemorative 
days).  They  have  been  especially  critical 
of  elaborate  funerary  and  memorial  ritu- 
als, including  the  establishment  of  waqf 
endowments  in  support  of  such  tomb- 
centered  practices  as  well  as  the  cult  of 
saints  and  prayerful  appeals  for  their  inter- 
cession (q.v.). 

Patrick  D.  Gaffney 
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Loan  see  debts;  economics;  usury 

Locust  see  animal  life;  plague 

Lord 

One  who  has  power  and  authority.  One  of 
the  most  frequent  nouns  in  the  Qur’an, 
“lord”  generally  refers  to  God  but  on  a few 
occasions  designates  a human  master. 
Three  terms  in  the  Qur’an  can  be  ren- 
dered into  English  as  lord:  rabb,  mawla 
and  wall. 

Rabb  recurs  971  times  in  the  Qur’an, 
never  as  an  isolated  word  with  the  definite 
article  (al-rabb)  but  always  as  the  first  term 
in  a genitive  construct  (i.e.  the  lord  of  the 


heavens  and  the  earth),  most  often  with  a 
personal  pronoun  as  suffix.  Rabb  conveys 
not  only  the  meanings  of  lord  and  master 
but  also  of  caregiver,  provider,  sustainer  (cf. 
the  Arabic  verb  rabba,  “to  be  lord,”  and 
also  “to  bring  up,  to  care  for”).  The  word  is 
used  to  express  the  universal  lordship  of 
God  (cf.  Q,  4: 1 , the  lord  of  all  humankind 
[ al-nas ])  with  special  reference  to  his  (but 
see  gender  for  a discussion  of  the  com- 
plexities of  gender  in  Arabic  grammar) 
creative  act  (“the  lord  of  all  the  worlds/of 
the  whole  creation”  [q.v.;  rabb  al-’dlamin],  in 
forty-two  instances);  the  lord  of  previous 
prophets  (“the  lord  of  Moses  [q.v.]  and 
Aaron  [q.v.],”  j>  7:122;  26:48;  cf.  20:70;  see 
prophets  and  prophethood);  as  well  as 
the  special  relationship  between  the  lord 
and  the  believer  (“God  is  my  lord,” 

Q 19:36,  “and  Noah  [q.v.]  called  unto  his 
lord,”  q 11:45;  see  belief  and  unbelief). 
When  in  the  plural  (arbab),  the  term  indi- 
cates gods  other  than  the  one  God  and  the 
opposition  between  the  numerous  gods 
and  the  one  God  is  emphasized  (q  9:31: 
“they  have  taken  their  rabbis  and  their 
monks  for  their  lords  [arbab]  beside  the 
God  [ min  duni  llahi,  see  jews  and  Judaism; 

CHRISTIANS  AND  CHRISTIANITY;  MONAS- 

ticism  and  monks];  and  “...  diverse 
lords...  or  the  one  God,”  q 12:39;  also 
q 3:64;  cf.  Qutb,  [jilal,  15;  see  polytheism 
and  atheism). 

The  term  rabb  with  reference  to  a human 
master  is  found  in  Surat  Yusuf  (“Joseph,” 
q 12).  I11  this  lively  and  linguistically  inter- 
esting narrative  of  Joseph’s  life  (see  nar- 
ratives), the  tension  between  loyalty  to 
the  human  master  and  to  the  eternal  lord 
is  sustained  by  the  consecutive  use  of  the 
same  term  in  both  its  meanings;  Joseph 
(q.v.)  says  to  the  wife  of  his  master  (Poti- 
phar):  “Goodly  has  my  master  (rabbi)  made 
my  lodging”  (q.  12:23),  with  the  narrative 
continuing  “and  he  [Joseph]  would  have 
succumbed  had  he  not  seen  a proof  of  his 
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lord’s  truth  (burhan  rabbihi )”  (q,  12:24).  The 
link  is  even  more  evident  in  Joseph’s  own 
words  to  the  king’s  messenger:  “Go  back  to 
your  lord  ( rabbika , “the  king”)  . . . my  lord 
(rabbi)  [alone]  has  full  knowledge  of  their 
[the  women’s]  guile”  (q  12:50).  Rabb  as 
human  master  occurs  again  in  q 12  with 
reference  to  the  Egyptian  king  in  ci  12:41 
and  42  (see  pharaoh). 

The  lordship  and  majesty  of  God  over 
the  whole  creation  are  conveyed  through 
expressions  such  as  rabb  al- ' alamin , as  men- 
tioned earlier,  and  also  “the  lord  of  the 
heavens  (see  heaven  and  sky)  and  the 
earth  (q.v.)  and  what  is  between  them” 

(q.  26:24),  “the  lord  of  the  east  and  the 
west  and  what  is  between  them”  (q  26:28), 
“the  lord  of  the  seven  heavens”  (q  23:86), 
and  “the  lord  of  the  two  easts  and  the  two 
wests”  (0.55:17).  Lordship  expressed 
through  creation  implies  not  a once  and 
for  all  action  but  a continuous  process 
(Qutb,  15-7):  rabb  is  not  only  the  origi- 
nator but  also  that  which  preserves,  man- 
ages and  regulates  this  creation  (Ibn 
al-‘Arabl,  Tafsir,  10). 

In  some  instances  the  terms  rabb  and 
Allah  are  found  together  so  as  to  reiterate 
the  identity  and  specificity  of  lordship  and 
divinity:  “My  lord  is  God”  {rabbi  Allah, 

0 40:28),  or  “God  is  my  lord”  (q.  3:51; 

19:36;  43:64),  as  well  as  “our  lord  is  God” 

(q  22:40;  46:13).  Moreover,  the  use  of  rabb 
as  lord  could  imply  the  correct  relationship 
to  be  entertained  between  the  creator  and 
his  creation,  especially  with  the  human  be- 
ing whose  role  as  servant  (q.v.;  ‘ abd ) is  to 
worship  the  creator  (cf.  (5  3:51;  89:28-9;  cf. 
Abu  Hayyan,  Bahr,  18;  Qunawl,  Tjaz,  293). 
The  majority  of  classical  as  well  as  modern 
exegetical  (tafsir)  works  (see  exegesis  of 
the  qur’an:  classical  and  medieval; 

EXEGESIS  OF  THE  QUR’AN:  EARLY  MODERN 

and  contemporary)  provide  explanations 
for  the  meanings  of  the  term  rabb  in  the 
Qur’an.  Rabb  describes  God  as  master,  sus- 


tainer  and  owner  of  his  creation  (Tabari, 
Tafsir,  i,  141-3;  Alusi,  Ruh,  i,  77-8),  as  the 
incessant  caretaker  of  the  whole  universe 
(Qutb,  filal,  15,  Rashid  Rida,  Tafsir,  36). 
Rabb  indicates  the  lord  of  creation  by  vir- 
tue of  the  act  of  bringing  the  world  into 
existence  out  of  non-existence  (RazI,  Tafsir, 
i,  233-4;  see  cosmology).  Accordingly,  be- 
ing creator,  God  is  the  only  one  worthy  of 
lordship  ( rububiyya ; Baydawl,  Anwar,  ii,  123; 
Tabataba’l,  Mizan,  i,  29-30).  Elaborating 
on  this  aspect,  mystical  exegesis  (see  slifism 
and  the  qur’an)  identifies  the  term  rabb 
with  the  level  at  which  divine  lordship, 
being  related  to  the  act  of  creation,  can  be 
known.  Consequently,  scholars  such  as 
Sahl  al-Tustan  (d.  283/896),  Ibn  al-’Arabl 
(d.  638/1240)  and  al-QunawI  (d.  673/1274) 
distinguish  the  level  of  God  as  rabb  (i.e. 
lord  of  creation)  from  that  of  God  as  Allah 
which  they  consider  to  express  divinity 
untouched  by  creation  (Qunawl,  Tjaz,  296). 
Sufis  such  as  Abu  1-Hasan  al-Nurl  (d.  295/ 
907),  or  al-Muhasibl  (d.  243/857)  before 
him,  express  a similar  concept  by  stressing 
the  relation  between  rabb  (master)  and 
marbub  (subject)  to  indicate  the  first  human 
cognitive  stage  of  the  majesty  of  God  (see 
knowledge  and  learning). 

The  modernist  Egyptian  scholar  Mah- 
mud Shaltut,  shaykh  of  al-Azhar  during 
1958-63,  elaborates  further  on  the  lordship 
of  God  by  linking  it  to  three  main  aspects 
of  divine  providence.  Firstly,  God  is  the 
sole  lord  of  the  world  through  his  physical 
creative  providence,  which  not  only  caused 
the  world  to  come  into  existence  but  also 
constantly  preserves,  nourishes  and  pro- 
tects it.  Secondly,  God  is  lord  as  he  pro- 
vides humankind  with  the  rational  faculty 
which  allows  humans  to  identify  the  signs 
(q.v.)  of  God  in  the  world  and  to  distin- 
guish good  from  evil  (see  good  and  evil). 
Thirdly,  God  is  lord  through  revelation 
of  the  laws  he  communicated  through 
inspiration  to  the  prophets  and  which  are 
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preserved  in  the  scriptures  as  constant 
reminders  to  the  whole  of  humankind  (see 
REVELATION  AND  INSPIRATION;  SCRIPTURE 
AND  THE  QUR’AN;  BOOK). 

In  his  seminal  and  controversial  work  The 
foreign  vocabulary  of  the  Qur’an  (136-9),  the 
scholar  Arthur  Jeffery  believed  the  qur’anic 
use  of  the  term  rabb  with  reference  to  God 
to  be  the  result  of  a linguistic  borrowing 
from  Aramaic  or  Syriac  and  also  that  the 
use  of  rabb  to  indicate  “human  chieftains” 
but  also  pre-Islamic  gods  was  already  at- 
tested by  pre-Islamic  poetry  and  inscrip- 
tions (ibid.,  137;  see  foreign  vocabu- 
lary). It  should  nevertheless  be  added  that 
there  is  evidence  of  the  use  of  rabb  or 
rabbana  as  a title  to  address  the  pre-Islamic 
kahin,  “priest/officiant  of  sacrifices”  (Fahd, 
Divination,  107-8;  see  soothsayers).  In  a 
1958  article,  the  French  Islamicist  J.  Chel- 
hod,  applying  criteria  similar  to  those  used 
in  biblical  textual  criticism,  analyzed  the 
frequency  of  occurrence  of  the  terms  rabb 
and  Allah  for  a tentative  chronology  of  the 
qur’anic  suras.  Chelhod  noted  that  while 
the  use  of  the  term  rabb  clearly  decreases  in 
the  Medinan  suras,  that  of  Allah  increases 
considerably  from  the  third  period  of  Mec- 
can suras  onwards.  Such  observations  led 
Chelhod  to  posit  some  hypotheses  (summa- 
rized in  Bowering,  Chronology,  329-30), 
which  importantly  link  qur’anic  language 
and  style  (see  language  and  style  of 
the  qur’an)  to  the  inner  chronology  of 
the  Qur’an  (see  chronology  and  the 
qur’an). 

The  Qur’an  also  uses  mawla,  “tutor, 
trustee,  helper,  ally,”  carrying  the  connota- 
tion of  protector  to  signify  divine  lordship 
(q  47:11:  “God  is  the  mawla  of  the  faithful, 
the  unbelievers  have  no  mawla ”;  also 
q 2:286;  3:150;  6:62;  8:40;  9:51;  22:78;  47:11; 
66:2).  In  other  instances,  however,  mawla  is 
clearly  used  in  a non-religious  non-divine 
sense  to  indicate  a friend,  an  ally  (q  16:76; 
19:5;  44:41).  Wall,  one  of  the  ninety-nine 


divine  names  (see  god  and  his  attrib- 
utes), occurs  in  several  instances  as  lord  in 
the  sense  of  protector,  guardian  (q  2:257; 
3:68;  4:45;  7:155;  13:11),  but  also  of  friend 
(q5:55;  6:14;  42:9;  45:19;  see  friends  and 
friendship).  It  is  also  used,  often  in  the 
plural  form  (awliya),  with  reference  to  a 
human  protector  or  friend  (q  3:28,  175; 
4:89,  144;  5:51;  etc.). 

Simonetta  Calderini 
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Lot 

The  prophet  sent  to  the  people  of  Sodom 
as  mentioned  in  both  the  Bible  and  the 
Qur’an.  In  the  latter,  he  is  attested  twenty- 
seven  times.  Among  the  qur’anic  stories  of 
divine  punishment  (see  punishment 
stories;  chastisement  and  punishment), 
that  of  Lot  (Lut)  and  Sodom  is  second  in 
terms  of  quantity  to  that  of  Noah  (q.v.) 
and  the  flood.  As  in  the  Bible,  it  continues, 
in  q 11:69-83,  15:57-77,  and  q 29:31-5,  the 
story  of  the  three  angels  (see  angel)  who 
visited  Abraham  (q.v.),  announcing  the 
birth  of  Isaac  (q.v.),  and  of  Abraham’s 
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dispute  with  them  on  the  fate  of  Sodom 
{Gen  18-9).  More  frequently  it  is  an  inde- 
pendent tale,  the  angels  playing  their  part 
as  Lot’s  guests:  q 7:80-4;  26:160-74; 

27:54-8;  37:i33-8;  54:33-7- 
In  many  details,  the  story  is  the  same  as 
other  qur’anic  tales  of  divine  punishment: 
Lot  was  the  brother  (akhu)  of  his  people 
{qawm,  see  brother  and  brotherhood), 
a messenger  (q.v.;  mursal,  rasul)  who  ad- 
monished his  people  to  fear  (q.v.)  God;  he 
demanded  obedience  (q.v.)  and  did  not  ask 
for  remuneration.  Like  Noah,  Hud  (q.v.), 
Salih  (q.v.),  Moses  (q.v.)  and  other  prophets 
(see  prophets  and  prophethood),  he  was 
accused  of  being  a liar  (cf.  q 3:184;  see 
lie).  His  people  were  addicted  to  homo- 
sexuality (q.v),  held  up  travelers  (see 
hospitality  and  courtesy;  highway 
robbery),  and  practiced  wickedness  in 
their  councils  (see  good  and  evil;  sin, 
major  and  minor).  In  vain  Lot  tried  to 
convert  them,  offering  them  his  daugh- 
ters for  marriage  (see  marriage  and 
divorce).  He  showed  hospitality  to  the 
angels,  protecting  them  from  the  obtrusive- 
ness of  his  people.  The  evildoers  (see  evil 
deeds)  tried  to  enter  his  house  by  force  but 
were  deprived  of  their  eyesight  by  divine 
interference  (see  vision  and  blindness). 
When  the  inhabitants  threatened  to  expel 
Lot  from  the  city,  he  prayed  to  God  for 
help.  The  angels  told  Lot  and  his  family  to 
leave  the  city  at  night,  forbidding  them  to 
turn  back.  Punishment  came  at  sunrise. 
Rain  fell  on  the  evildoers,  the  city  was 
turned  upside  down,  and  stones  (hijara  min 
sijjil)  hailed  from  the  sky.  According  to 
other  versions,  the  punishment  was  a cry,  a 
sandstorm  (hasib)  or  a convulsion  from  the 
sky  (rijz  min  al-sama).  Lot  and  his  family 
were  rescued  but  his  wife  remained  in  the 
city  and  died.  She  was  punished  because 
she  had  conspired  with  the  sinners.  Like 
Noah’s  wife,  she  is  an  example  of  unbeliev- 


ing wives  who  betrayed  their  husbands 
(q  66:10;  see  women  and  the  qur’an). 

In  Muslim  folklore  the  story  has  been 
developed  extensively  from  biblical  and 
extra-biblical  Jewish  and  Christian  tradi- 
tion, much  of  which  has  been  included  in 
the  exegetical  tradition  ( tafsir,  see  exe- 
gesis of  the  qur’an:  classical  and 
medieval).  Lot’s  people  lived  in  three 
cities,  five  cities  according  to  some,  of 
which  Sodom  was  the  capital.  It  was 
reduced  to  an  ugly,  evil  smelling  lake, 
which  is  obviously  the  Dead  Sea.  God 
made  it  “a  sign  for  those  who  believe” 

(q  15:77;  see  belief  and  unbelief;  signs; 
geography).  The  cities  are  called  al- 
Mu  Hafikat  because  Gabriel  (q.v.)  tore  them 
out  of  the  earth,  lifted  them  with  his  wing, 
turned  them  upside  down,  and  crushed 
them  on  the  ground,  then  stones  were 
hurled  on  them.  Lot’s  people,  men  and 
women  alike,  were  the  first  of  humankind 
to  practice  homosexuality.  The  men  were 
married  but  had  unnatural  intercourse 
with  their  wives.  Lot  did  not  offer  them  his 
own  daughters,  for  as  a prophet  he  was 
the  father  of  his  community,  the  same  as 
Muhammad  (whose  wives  have  been  called 
“mothers  of  the  believers”;  cf.  Q 33:6;  see 
wives  of  the  prophet).  In  Arabic,  homo- 
sexuality is  “lutiyya”  and  unnatural  inter- 
course of  men  with  women  is  termed 
“minor  lutiyya”  ( lutiyya  sughra,  cf.  Wensinck, 
Concordance,  vi,  152;  see  sex  and  sexual- 
ity). According  to  a hadlth  (see  hadith 
and  the  qur’an),  lutiyya  is  forbidden  on 
pain  of  death  for  both  partners.  Homo- 
sexuals will  be  stoned  as  stones  killed  Lot’s 
people  (see  stoning;  boundaries  and 
precepts).  Abu  Hanlfa  (d.  150/767)  taught 
that  the  transgressors  should  be  thrown 
from  a height  (al-la’ityulqa  min  shahiq),  and 
then  stoned. 

Heribert  Busse 
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Lote  Tree  see  agriculture  and 
vegetation;  trees;  ascension 

Love  and  Affection 

Feelings  of  personal  attachment  induced 
by  kinship  (q.v.)  or  sympathy.  Ahabba  is  the 
most  used  verb  to  express  the  idea  of  love. 
The  lexical  held  of  the  concept  “love”  has 
other  roots,  however,  such  as  w-d-d,  among 
others.  The  verbal  noun  hubb,  “love,”  is 
mentioned  nine  times  in  the  Qur’an.  Love 
links  humankind  to  God,  human  beings  to 
one  another  and  the  individual  to  earthly 
life  and  its  pleasures.  As  far  as  God’s  love  is 
concerned,  it  focuses  on  persons  but  also 
on  their  qualities  or  their  actions.  In  fact, 
the  human  being  is  often  split  between  two 
contradictory  attachments,  one  capable  of 
leading  to  his  damnation,  the  other  to  his 
salvation.  And  thus  love  is  not  dissociated 
from  faith  (q.v.)  in  the  relationship  with 
God  or  with  humankind. 

God  takes  the  initiative  in  everything  and 
his  love  anticipates  that  of  human  beings: 


“He  will  cause  people  to  come  whom  he 
will  love  and  who  will  love  him”  (q  5:54). 
This  divine  love  appears  as  a pure  act  of 
election  (q.v.),  especially  in  the  case  of  a 
prophet  (see  prophets  and  prophet- 
hood)  such  as  Moses  (q.v.):  “And  I have 
projected  upon  you  a love  (mahabba)  on  my 
part”  (q  20:39).  Nonetheless,  people  attract 
God’s  love  to  themselves  by  their  works 
and  especially  by  imitation  of  the  Prophet, 
but  there  can  be  no  pretension  of  loving 
God  on  their  own  initiative.  It  is  said  thus 
to  the  Prophet:  “Say:  if  you  truly  love  God, 
follow  me,  God  will  love  you”  (q  3:31).  To 
say  that  one  is  loved  by  God  is,  in  the  view 
of  the  Qur’an,  all  the  more  unacceptable 
in  that  such  a pretension  is  part  and  parcel 
of  a certain  confusion  of  the  human  and 
the  divine  (cf.  q 5:18,  “The  Jews  and  the 
Christians  have  said:  We  are  the  sons  of 
God  and  his  well-beloved  ones”  [ahib- 
ba’uhu],  see  jews  and  Judaism;  Christians 
and  Christianity). 

The  Qur’an  qualifies  God  as  he  who 
loves  (al-wadud),  a name  which,  in  the  two 
places  it  occurs  (q  85:14;  cf.  11:90,  where 
the  definite  article  is  not  used),  is  linked  to 
the  attributes  of  mercy  (q.v.)  and  forgive- 
ness (q.v.).  In  the  same  way  it  is  the  “all- 
merciful”  (al-rahmdn)  who  places  in  the 
hearts  (see  heart)  of  the  believers  (see 
belief  and  unbelief)  love  of  or  attach- 
ment to  him  (wudd)  by  way  of  response  to 
their  faith  and  their  works  (cf.  q 19:96). 

If  the  name  al-wadud  gives  the  clearest 
expression  to  the  reciprocity  of  love  be- 
tween God  and  humans,  other  divine 
names  also  suggest  on  God’s  part  a form 
of  affection  comparable  to  that  of  humans: 
He  is  the  good,  the  merciful  ( al-barr  al- 
rahvm,  q 52:28),  just  as  people  are  good  to- 
wards their  parents  (q.v.;  cf.  q 19:14,  32;  see 
also  family).  He  shows  compassion  as  does 
the  Prophet  towards  the  believers:  “He  has 
at  heart  that  which  you  suffer,  he  has  care 
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for  you,  for  the  believers,  compassionate 
(rauf)  and  merciful”  (q  g:  1 28).  This  same 
compassion  (raja)  can  be  found  in  the 
disciples  (see  apostle)  of  Jesus  (q.v.),  al- 
though it  is  not  clear  whether  the  senti- 
ment is  directed  towards  God  or  towards 
creatures.  It  is  doubtlessly  both,  since  the 
tender  care  shown  to  John  (q.v.;  Yahya)  by 
God  (hananan  min  ladunnd)  manifests  itself 
in  his  filial  piety  (cf.  Q 19:13,  14). 

Love,  in  the  sense  of  affection  and  com- 
passion, thus  appears  as  a movement  by 
God  towards  humans  that  is  reciprocated, 
and  then  a movement  by  a human  being 
towards  his  fellow  creature.  The  verb 
ahabba/yuhibbu  often,  however,  indicates 
another  type  of  relationship.  God  is  said  to 
love  or  not  to  love  such  conduct.  Love,  and 
its  opposite,  establishes  from  then  on  a law 
defining  human  actions  according  to  the 
extent  to  which  they  conform  or  fail  to 
conform  to  the  divine  will  (see  law  and 
the  qur’an).  God  loves  those  who  act  for 
the  best  ( al-muhsinun , five  times;  see  good 
deeds;  good  and  evil)  or  the  just  ( al - 
muqsitun,  three  times;  see  justice  and 
injustice),  in  such  a manner  that  whoever 
performs  acts  lovable  to  God  attracts  the 
divine  love  to  himself:  “those  men  who  love 
to  purify  themselves  and  God  loves  those 
who  purify  themselves”  (q  9:108).  On  the 
other  hand,  God  does  not  love  qualities 
that  clash  with  his  nor  does  he  love  types  of 
behavior  contrary  to  his  law,  such  as  shown 
by  the  unjust  ( al-zalimun , three  times)  or  the 
transgressors  ( al-mu‘tadun , three  times;  see 
boundaries  and  precepts),  etc. 

As  we  shall  soon  see,  love  or  friendship 
between  human  beings  is  not  fully  recog- 
nized by  the  Qur’an  unless  confirmed  by 
faith.  It  is  also  worth  noting  that  the  term 
hubb,  in  the  sense  of  human  love,  is  only 
used  once  with  an  apparently  negative 
connotation.  In  Q 12  (Surat  Yusuf, 
“Joseph”),  love  in  all  its  various  forms  plays 
a complex  role.  Jacob’s  (q.v.)  preference  for 


Joseph  (q.v.)  and  the  jealousy  (see  envy)  of 
the  latter’s  brothers  (“Joseph  is  more  be- 
loved [ahabbu]  of  our  father  than  are  we,” 

(I  12:8;  see  BROTHER  AND  BROTHERHOOD; 
benjamin)  are  indirectly  the  cause  of  the 
love  of  the  wife  of  al-‘AzIz  (see  kings  and 
rulers).  But  whether  or  not  Joseph  was 
sensitive  to  this,  according  to  the  divergent 
interpretations  of  the  commentators  (see 
exegesis  of  the  qur’an:  classical  and 
medieval)  on  q 12:24  (cf-  De  Premare, 
Joseph,  63-5),  the  passionate  type  of  love 
that  grips  the  heart  (cf.  q 12:30,  qad  shagha- 
faha  hubbari)  is  attributed  only  to  women 
(see  women  and  the  qur’an).  Tempted 
afresh,  Joseph  calls  on  divine  protection 
against  the  wiles  of  women  and  states  that 
he  would  prefer  (ahabbu)  prison  to  his  incli- 
nation for  woman  ( asbu  ilayhinna,  q 12:33-4). 
Even  if  subsequent  tradition  places 
(greater)  value  on  the  love  between  Joseph 
and  Zulaykha,  we  have  to  recognize  that  it 
is  the  love  of  Jacob  for  his  son  that  guides 
the  story,  from  beginning  to  end.  By  way 
of  contrast,  the  legitimate  attraction  felt 
by  the  daughter  of  Jethro  (Shu'ayb  [q.v.]) 
for  Moses  is  only  barely  hinted  at  (cf. 
q 28:25-6).  This  also  applies  to  the  Proph- 
et’s attraction  for  Zaynab  (q  33:4;  see 
wives  of  the  prophet),  another  instance 
which  illustrates  how  little  attention  the 
Qur’an  devotes  to  the  love  of  a man  for  a 
woman  or  that  of  a woman  for  a man. 

In  Q 33  (Surat  al-Ahzab,  “The  Clans”), 
despite  an  entire  passage  being  devoted  to 
the  Prophet’s  spouses,  marital  love  is  only 
alluded  to  in  the  command  given  to  the 
Prophet  to  ensure  that  his  wives  experience 
joy  (see  joy  and  misery)  and  satisfaction 
(cf.  q 33:51).  Several  verses  recall  that  in 
the  beginning  man  and  woman  were  a 
unique  entity  which  marriage  implicitly 
aims  to  re-establish  (see  marriage  and 
divorce).  Developing  this  idea,  however, 
one  verse  qualifies  the  love  between 
spouses  as  one  of  those  mysteries  of  ere- 
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ation  (q.v.)  which  lead  to  knowledge  of 
God  (see  knowledge  and  learning): 
“Among  his  signs  (q.v.)  he  has  created  for 
you,  out  of  your  very  souls  (see  soul), 
spouses  so  that  you  may  find  rest  in  them 
and  he  has  placed  between  you  love 
(mawadda)  and  mercy.  Surely  there  are  in 
that  signs  for  people  who  reflect”  ((4  30:21). 
Seen  from  this  vantage  point,  the  happi- 
ness obtained  by  or  for  wives  and  by  the 
descendants  issuing  from  this  happiness  is 
expressed  by  a term  [qurrat  adyun,  “the 
freshness  of  the  eyes”)  that  emphasizes  its 
paradisiacal  nature  (compare  (4  25:74  and 
33:51  with  q 32:17;  see  paradise).  As  a 
whole,  the  passages  in  q 2 (Surat  al- 
Baqara,  “The  Cow”)  and  (4  4 (Surat  al- 
Nisa’,  “Women”)  that  relate  to  marriage 
deal  with  the  relationships  between  spouses 
in  terms  that  are  too  legal  to  suggest  bonds 
of  love  or  affection.  The  reciprocal  attrac- 
tion between  the  future  spouses  is  simply 
suggested  in  connection  with  re-marriage 
or  a proposal  of  marriage  (54  2:232,  235), 
or  with  reference  to  the  equality  to  be 
observed  between  the  spouses  ((4  4:3,  129). 
As  the  commentators  emphasize  in  their 
interpretation  of  these  latter  verses,  equal- 
ity cannot  relate  to  love  that  man  cannot 
control.  A further  qur’anic  image  of 
spouses  is  found  in  (4  2:187,  in  which  the 
pair  are  portrayed  as  garments  for  each 
other  (see  clothing). 

The  passages  giving  strong  expression  to 
the  love  between  God  and  humans  or 
between  spouses  thus  occur  infrequently 
in  the  Qur’an.  The  term  hubb  (and  verbal 
derivatives  of  h-b-b  such  as  ahabba)  is  used 
much  more  often  for  that  which  occupies 
the  human  heart  first  and  foremost,  pas- 
sion and  worldly  goods:  “and  you  devote  to 
material  goods  a terrible  love”  (54  89:20; 
see  wealth).  Humans  are  inevitably 
pushed  to  the  desire  for  things  and  persons 
rather  than  to  the  things  or  persons  them- 
selves: “Embellished  for  people  is  the  love 


of  desires,  the  desire  of  women,  of  chil- 
dren, of  massed  quintals  of  gold  (q.v.)  and 
silver,  thoroughbred  horses,  flocks  and 
crops.  That  is  the  joy  of  the  life  here  below, 
but  being  with  God  is  an  excellent  return” 
fe  3:I4)-  The  opposition  between  the  love 
of  things  and  the  return  to  God  is  con- 
tained in  an  element  of  the  qur’anic  dis- 
course that  places  faith  in  opposition  to 
other  attitudes  (such  as  hypocrisy  or  disbe- 
lief; see  hypocrites  and  hypocrisy). 

Thus  the  love  of  God  is  opposed  to  the 
worst  of  sins  (see  sin,  major  and  minor): 
“There  are  people  who  choose,  outside  of 
God,  rivals  whom  they  love  as  the  love  of 
God,  but  the  believers  have  a stronger  love 
for  God  ( ashaddu  hubban  lillahi,  <4  2:165). 

In  the  same  way  that  human  beings  are 
naturally  borne  towards  sensual  desires,  “it 
is  God  who  has  made  you  love  (habbaba) 
the  faith  and  has  embellished  it  in  your 
hearts  and  has  made  you  detest  (karraha) 
impiety,  prevarication  (see  lie)  and  disobe- 
dience” (q.v.;  <4  497).  Humanity  thus  finds 
itself  split  between  two  incompatible  loves: 
the  one  that  leads  to  faith  and  conformity 
with  the  divine  will,  and  the  other,  which 
brings  one  to  the  nether  world  (cf.  (4  2:216; 
see  hell  and  hellfire).  The  close  link 
between  faith  and  love  also  conditions  love 
between  human  beings.  One  can  only  truly 
love  believers,  since  love  for  unbelievers 
separates  one  from  God  and  attracts  one 
towards  this  world:  “You  will  not  find  peo- 
ple who  believe  in  God  and  the  last  day 
(see  last  judgment)  and  who  [also]  show 
their  friendship  ( yuwaddun , see  friends 
and  friendship)  towards  those  opposed  to 
God  and  to  the  one  he  has  sent”  (<4  58:22). 
Here  friendship  (mawadda)  links  up  again 
with  the  concept  of  walaya,  “friendship, 
alliance,  attachment”  (see  contracts  and 
alliances).  Adopting  unbelievers  as 
friends  or  allies  (wall,  pi.  awliya)  is  equiva- 
lent to  lining  up  on  the  side  of  the  enemies 
(q.v.)  of  God  (cf.  (4  60:1).  God  alone  can 
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turn  this  hostility  into  friendship.  But 
meanwhile  one  can  show  goodness  and 
justice  towards  the  unbelievers  on  condi- 
tion that  they  show  no  hostility  towards 
Islam  (cf.  q 60:7-8).  It  is  one  of  the  duties 
incumbent  on  the  one  who  calls  on  God  to 
bring  about  the  transformation  of  the 
enemy  into  a close  friend  ( wall  hamTm,  cf. 

(3  41:34).  In  the  same  way,  the  relationships 
with  the  People  of  the  Book  (q.v.)  are  de- 
fined in  terms  of  friendship  and  hostility. 
They  cannot  be  adopted  as  awliya 3 (cf. 
q 5:51).  A distinction  is  made,  however, 
between  the  Jews  and  the  Christians, 
“closer  in  friendship  (aqrabahum  mawad- 
datan)  to  the  believers”  (q  5:82).  True 
friendship  thus  rests  on  faith  and  a shared 
expectation  of  the  world  to  come  (see 
eschatology),  so  much  so  that  on  the  day 
of  the  resurrection  (q.v.)  the  unbelievers 
will  find  themselves  without  “a  close 
friend”  ( sadlq  hamvm,  cf.  q 26:101;  also 
Q 40:18;  70:10).  It  is  in  this  kind  of  eschato- 
logical context  that  the  Prophet  appeals  to 
love  or  friendship  for  one’s  relatives  (al- 
mawaddata fi l-qurba,  q 42:23).  Al-Tabari 
(d.  310/923;  Tafsir,  xxv,  15-7)  lists  four  dif- 
ferent interpretations  of  this  expression, 
while  showing  preference  for  the  first: 

1)  the  Qurayshites  (see  quraysh)  are  in- 
vited to  love  the  Prophet  because  of  his 
kinship  with  all  the  clans  of  his  tribe;  2)  the 
believers  should  love  the  close  kin  of  the 
Prophet  (see  family  of  the  prophet); 

3)  they  must  love  God  in  approaching  him 
through  their  works;  4)  they  should  also 
love  their  own  kin.  From  an  historical  point 
of  view  the  first  two  interpretations  could, 
respectively,  correspond  to  the  Meccan  and 
Medinan  phases  of  the  revelation  (see 

CHRONOLOGY  AND  THE  QUR’AN;  OCCA- 
SIONS OF  revelation;  revelation  and 
inspiration),  while  the  second  two  mini- 
mize the  importance  of  the  love  of  the 
Prophet’s  family,  the  People  of  the  House 
(q.v.;  ahl  al-bayt).  Taken  overall,  these  an- 


cient commentaries  show  the  many  possi- 
ble directions  of  love  in  the  Qur’an:  love 
of  God  confirmed  by  works,  love  of  the 
Prophet  and  his  kin,  love  for  one’s  own  kin, 
which,  in  a sense,  implies  the  whole  body 
of  believers,  as  is  also  said  of  the  walaya  (cf. 
q 5:55;  see  community  and  society  in 
the  qur’an).  The  presence  of  God,  the 
source  and  finality  of  all  things,  gives 
direction  to  the  entire  discourse  of  the 
Qur’an:  love  and  friendship  can  only  come 
from  God  and  lead  back  to  him.  The  lov- 
ing relationship  between  man  and  woman 
is  disregarded  except  on  this  condition. 

The  ideal  wives  are  called  qanitat,  obedient 
and  devoted,  both  to  God  and  to  their  hus- 
bands (cf.  Tabari,  Tafsir,  viii,  294,  on  the 
subject  of  q 4:34).  In  the  Qur’an  only  the 
love  and  friendship  of  God  extend  beyond 
the  limits  of  this  world. 

The  few  passages  in  the  Qur’an  dealing 
with  love  have  scarcely  encouraged  authors 
to  extract  from  the  Qur’an  the  fundamen- 
tals of  divine  and  human  love.  Traces  of 
the  affective  side  of  love  are  found  mainly 
in  the  sunna  (q.v.;  see  also  hadith  and  the 
qur’an).  The  Sufis  themselves  (see  sufism 
and  the  qur’an),  when  quoting  verses 
such  as  q 2:165  or  q 5:54,  are  more  likely  to 
express  their  love  for  God  in  terms  of  the 
Arabic  tradition,  poetic  and  private.  In  his 
Haqa’iq  al-tafsir,  al-Sulaml  (d.  412/ 1021)  is 
more  preoccupied  with  bringing  together 
the  statements  concerning  love  made  by 
the  spiritual  masters  than  he  is  with  com- 
menting on  Q 3:31.  A commentator  such  as 
Fakhr  al-Dln  al-RazI  (d.  606/1210;  Tafsir, 
iv,  204-8)  gives  an  outline  of  a theory  of 
love  based  on  q 2:165.  But  Ibn  al-cArabl 
(d.  638/1240)  in  his  al-Futuhat  al-makkiyya  (ii, 
327-32;  Gloton,  Traite,  6g-g2)  has  especially 
illuminated  the  foundations  of  the  meta- 
physical doctrine  of  love  found  in  the 
Qur’an.  Yet  unless  the  present  writer  is 
mistaken  it  seems  that  no  author  has 
attempted  a synthesis  of  all  the  passages 
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in  the  Qur’an  dealing  with  love  and  its 
associated  concepts. 

Denis  Gril 
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Loyalty 

Being  true  to  anyone  to  whom  one  owes 
fidelity.  The  idea  or  concept  of  “loyalty” 
occurs  discursively  in  the  Qur’an  and  is 
dispersed  under  a variety  of  rubrics.  Even 
though  there  is  no  single  term  that  specific- 
ally deals  with  the  theme  of  “loyalty,”  it 
nevertheless  features  in  the  discussions 
and  exegesis  of  a number  of  verses  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval).  The  concept  is  most  frequently 
encountered  in  relation  to  “pacts  of  mu- 
tual assistance”  ( muwala see  contracts 
and  alliances;  breaking  trusts  and 
contracts)  and  other  formations  of  the 
Arabic  root  w-l-y,  whose  basic  meaning  is 
“friend/ally”  ( wall,  see  friends  and 
friendship).  In  an  eschatological  context 
(see  eschatology),  on  the  day  of  judg- 
ment (see  last  judgment),  those  who  are 
consigned  to  hell  (q.v.;  see  also  reward 
and  punishment)  are  said  to  have  no  “bo- 
som” or  “close”  - i.e.  “loyal”  - friend 
(hamim,  e.g.  q 69:35;  sadiq,  q 26:101)  or 
intercessor  (see  intercession).  The  no- 


tions conveyed  by  terms  like  “friend,” 
“close”  and  “ally”  normally,  however, 
occur  as  adjectives  in  the  Qur’an  and  are 
therefore  not  exact  equivalents  of  the 
English  noun,  “loyalty.” 

Loyalty  is  not  explicitly  defined  in  the 
commentaries  but  it  is  frequently  described 
and  illustrated  contextually.  Two  kinds  of 
loyalty  are  discernable  from  various 
Qur’an  passages:  (1)  corporate  loyalty  that 
demands  a commitment  to  the  community 
of  faith  (q.v.;  see  also  community  and 
society  in  the  qur’an)  and  (2)  individual 
loyalty  displayed  towards  fellow  Muslims  as 
well  as  to  non-Muslims,  a phenomenon 
that  is  more  ambiguous  and  complex  (see 
ethics  and  the  qur’an).  Corporate  loy- 
alty is  framed  by  those  passages  of  the 
Qur’an  that  regulate  the  relationship  be- 
tween believers  and  unbelievers  as  well  as 
those  verses  that  define  the  covenantal 
relationship  between  the  Muslim  and  God 
(see  belief  and  unbelief;  covenant). 

The  qur’anic  narrative  unmistakably 
implies  that  inter-human  conduct  — irre- 
spective of  whether  it  occurs  within  the 
confessional  community  of  Muslims  or 
with  outsiders  - is  largely  contingent  on 
the  relationship  between  humans  and  God. 

This  theistic  dimension  casts  its  shadow 
on  the  themes  of  loyalty  and  friendship. 
Thus,  the  believers  who  fulfill  God’s  will 
are  clearly  identified  with  God’s  cause  and 
his  people  (see  path  or  way).  Any  parti- 
sanship and  association  with  those  who 
reject  God’s  will  shall  have  castigatory 
consequences  depending  on  the  extent  to 
which  such  links  are  offensive  to  God  and 
the  cause  of  righteousness  on  earth.  Show- 
ing affection  or  displaying  dislike  to  any 
human  being  ought  to  be  exclusively  for 
the  sake  of  God  (al-hubb  lillah  wa-l-bughd 
lillah),  a phrase  frequently  cited  by  com- 
mentators as  a saying  attributed  to  the 
Prophet  (see  hadith  and  the  qur’an). 
Thus,  the  God  of  the  Qur’an  mediates  the 
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most  intimate  bonds  of  friendship,  confi- 
dence, privacy  and  loyalty  (see  trust  and 
patience). 

Explicit  traces  of  Islam’s  founding  history 
(see  HISTORY  AND  THE  QUR’AN;  OCCASIONS 
of  revelation)  are  evident  in  qur’anic 
narratives  (q.v.)  and  norms  that  structure 
the  notions  of  friendship  and  loyalty.  The 
qur’anic  narrative  reflects  the  vagaries  of 
the  intense  inter-communal  relationships 
between  believers  on  the  one  hand,  and 
polytheists,  Jews  and  Christians  on  the 
other,  as  the  nascent  community  of  believ- 
ers became  a sizeable  political  entity  in 
Medina  (q.v.;  see  also  jews  and  Judaism; 

CHRISTIANS  AND  CHRISTIANITY;  POLY- 
THEISM and  atheism).  Initially,  qur’anic 
pronouncements  meticulously  regulate  the 
political  relationships,  but  the  moralizing 
discourse  that  colors  these  identities  gradu- 
ally grows  and  intensifies  (see  politics  and 
the  qur’an;  religious  pluralism  and 
THE  qur’an). 

Prior  to  the  normative  influence  of  Islam 
(q.v.)  in  Arabia,  alliances  customarily  were 
based  on  grounds  of  kinship  (q.v.;  nasab ) 
while  military  and  political  strength  de- 
pended on  one’s  choice  of  political  friends 
or  allies  ( wall,  pi.  awliva’,  see  pre-islamic 
Arabia  and  the  qur’an).  The  increasing 
hostilities  between  the  Muslims  and  their 
Meccan  opponents,  exacerbated  by  the 
support  of  the  Medinan  Jews  for  Muham- 
mad’s enemies  (q.v.)  correlate  directly  with 
the  Qur’an’s  prohibition  and  restriction  of 
corporate  loyalty  and  mutual  help  pacts 
(muwala)  between  Muslims  and  non- 
Muslims  (see  opposition  to  muhammad). 
Verses  in  seven  different  passages  repeat- 
edly stress  the  fact  that  believers  ought 
not  to  take  unbelievers  as  their  allies 
(£3:28;  4:89,  139,  144;  cf.  5:51,  57,  80-1). 

In  one  instance  even  the  People  of  the 
Book  (q.v.;  Jews  and  Christians  in  this 
case),  towards  whom  the  Qur’an  generally 


shows  deference,  are  deplored  as  potential 
partners  in  alliance  since  they  are  alleged 
to  have  loyalties  with  each  other  and  they 
are  suspected  of  harboring  vengeful  en- 
mity towards  the  Muslim  community 
(Q5:5i).  In  fact,  the  rhetoric  becomes  so 
intense  that  the  verse  even  goes  on  to 
assert  that  those  Muslims  who  transgress 
this  prohibition  and  form  such  alliances 
are  deemed  to  “be  part  of  them,”  namely 
one  of  the  Jews  or  Christians,  a severe 
rejection  that  equates  the  identity  of  the 
offender  with  the  ideological  “other.”  The 
Qur’an  specifically  prohibits  loyalty  treaties 
with  non-Muslim  parties  when  the  latter 
are  favored  “in  preference  to  believers” 

(min  duni  l-mu’minm,  q 3:28).  In  other  words, 
if  alliances  with  non-believers  turn  out  to 
harm  the  interests  of  fellow  Muslims  then 
they  are  outlawed  as  a matter  of  princi- 
ple. Only  expediency  (taqiyya,  see  dissi- 
mulation) permits  the  continuation  of 
loyalty  treaties  with  unbelievers,  especially 
if  breaking  such  treaties  would  pose  a gen- 
uine threat  to  the  welfare  and  safety  of 
Muslims. 

Nevertheless,  the  Qur’an  does  permit 
Muslims  to  show  kindness  as  well  as  to 
exhibit  virtuous  conduct  and  justice  to 
those  non-Muslims  who  are  not  engaged 
in  active  hostility  towards  them  (q  60:8-9). 
While  this  passage  has  general  implica- 
tions, and  could  easily  be  viewed  as  also 
sanctioning  corporate  loyalty  across  reli- 
gious boundaries,  many  commentators 
only  permit  its  interpretation  as  reference 
to  individual  and  private  loyalty.  Again, 
such  relationships  are  subject  to  the  caveat 
that  they  do  not  harm  the  general  welfare 
of  Muslims.  Q 58:22  also  reinforces  the 
theme  of  individual  loyalty  found  in 
q 60:8-9.  Ib  however,  forcefully  plays  off 
loyalties  based  on  kinship  against  loyalties 
based  on  faith,  q 58:22  deems  it  unimagi- 
nable that  one  can  show  “love”  (q.v.)  to 
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someone  who  is  related  by  blood  and  kin- 
ship ties  but  who  contests  and  disputes 
the  divine  message  and  prophecy  (see 
prophets  and  prophethood).  The  infer- 
ence is  clear:  bonds  of  faith  outweigh  loy- 
alties based  on  family  and  kinship  ties. 

Even  though  he  is  said  to  have  lied  three 
times  (cf.  Gilliot,  Trois  mensonges),  the 
prophet  Abraham  (q.v.;  Ibrahim)  is  cast  as 
the  paragon  of  loyalty  toward  the  divine  as 
in  q 53:37.  Abraham’s  willingness  to  fulfill 
(waffa)  his  commitments  to  God,  including 
his  readiness  to  sacrifice  (q.v.)  his  son  (cf. 
q 37:99'm)  and  his  disavowal  of  his 
father’s  idolatry  (cf.  q 6:74-84;  see  idol- 
atry and  idolaters),  turns  him  into 
God’s  loyal  friend  (q  4:125;  see  hanif).  In 
q 2:40  the  Children  of  Israel  (q.v.)  are 
reminded  of  their  duty  to  fulfill  their  part 
of  the  covenant  (wa-awju  bi-  ‘ahcll  ufi  bi- 
'ahdikum)  as  a sign  of  loyalty  to  God.  Fulfill- 
ment (ija)  of  promises,  contracts  and 
agreements  are  crucial  supplements  to  the 
Qur’an’s  covenant-based  worldview  (see 
oaths).  There  is  also  an  isomorphic  rela- 
tionship between  secular  and  cosmological 
loyalties  because  it  is  presumed  that  one 
who  has  a sound  creed  (see  creeds)  would 
also  be  better  equipped  ethically  to  fulfill 
worldly  commitments  and  contractual 
obligations. 

Some  pre-modern  and  modern  exegetes 
(see  exegesis  of  the  qur’an:  early 
modern  and  contemporary)  are  con- 
fronted by  two  major  interpretative  ques- 
tions with  regard  to  the  exegesis  of  loyalty. 
Firstly,  controversy  exists  about  whether 
Q 60:8-9,  which  permits  relations  with  noil- 
hostile  unbelievers,  is  abrogated  by  the 
later  revelation  of  Q 9:5  (known  as  the 
“verse  of  the  sword”;  see  abrogation; 
fighting).  The  latter  abrogates  all  agree- 
ments and  treaties  that  Muhammad  had 
with  non-Muslim  political  entities  and  fos- 
ters an  uncompromising  hostility  towards 


all  unbelievers.  Secondly,  if  q 60:8-9  is  not 
abrogated,  then  does  it  sanction  the  toler- 
ance of  personal  and  individual  loyalty 
across  religious  boundaries  as  opposed  to 
the  prohibition  of  corporate  loyalty  of  a 
political  nature? 

The  Persian  exegete  al-Tabari  (d.  310/ 
923)  argues  that  q 3:28  decisively  prohibits 
believers  from  taking  unbelievers  (kuffar)  as 
their  “helpers  (a‘wan),  protectors  (ansar) 
and  partisans  (zahinn).”  Taking  non- 
Muslims  as  protectors  in  preference  to 
believers,  he  adds,  is  tantamount  to  affirm- 
ing their  religion,  thereby  strengthening 
the  false  beliefs  of  the  enemy  against  those 
of  the  Muslims  (Tabari,  Tafsir,  iii,  228). 
Even  though  believers  are  admonished  not 
to  make  pacts  that  favor  unbelievers  in 
“preference  to  fellow  believers,”  most 
exegetes  deem  it  acceptable  to  maintain 
strategic  loyalties  for  the  purpose  of  sur- 
vival. In  the  view  of  a number  of  com- 
mentators, the  struggle  of  belief  against 
unbelief  is  a permanent  one  and  thus 
there  is  an  — albeit  implicit  — general 
rule  that  prohibits  loyalty  pacts.  Therefore, 
al-T  abarl  views  theactofa  Muslim  dis- 
playing loyalty  to  non-Muslims  to  be  an 
extremely  displeasing  and  a hostile  act 
against  God,  his  Prophet  and  the  believers 
at  large.  And  any  Muslim  who  shows  loy- 
alty to  Jews  and  Christians,  he  goes  on  to 
say,  has  “declared  war  on  the  people  of 
faith”  (Tabari,  Tafsir,  vi,  276). 

Interestingly,  the  Shl'l  exegete  al-T abarsl 
(d.  ca.  552/1 157;  see  shi’ism  and  the 
qur’an)  understands  the  Qur’an’s  prohibi- 
tion against  alliances  and  friendships  with 
non-Muslims  to  be  for  reasons  of  power. 
Seeking  alliances  and  loyalty  pacts  with 
non-Muslims  is  tantamount  to  seeking  a 
position  of  invincibility  with  those  whose 
faith  is  unacceptable  to  God.  Such  alli- 
ances undermine  the  believers’  faith  in 
God  and  affect  God’s  estimation  of  their 
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belief  (TabarsI,  Majma’,  v,  261).  The  terms 
“Jews”  and  “Christians”  generically  repre- 
sent all  classes  of  unbelievers,  towards 
whom  hostility  is  obligatory  and  thus 
friendship  and  loyalty  with  them  is,  im- 
plicitly, outlawed  (TabarsI,  Majma)  vi,  119). 
Al-TabarsI  treats  unbelief  in  an  almost 
undifferentiated  manner,  because  he  main- 
tains that  all  non-Muslims  have  “a  single 
hand  against  the  Muslims.”  He  also  be- 
lieves that  the  summons  to  show  virtuous 
and  equitable  treatment  of  non-Muslims  in 
q 60:8-9  was  abrogated  by  the  “verse  of 
the  sword.”  He  concedes,  though,  that 
q 60:8-9  allowed  some  Muslims  during  the 
Prophet’s  time  to  interact  with  their  non- 
Muslim  relatives  who  did  not  actively  show 
hostility  to  Muslims.  This  specific  verse 
permits  loyalty  affiliations  with  non- 
Muslims  with  whom  Muslims  have  treaties, 
says  al-TabarsI,  citing  a general  consensus 
that  permits  the  demonstration  of  kindness 
to  persons  deemed  to  be  subjects  of  the 
“territory  of  war”  (q.v.;  dar  al-harb). 

The  Andalusian  exegete  al-Qurtubl 
(d.  671/1272)  declares  with  unequivocal 
finality  that  unbelievers,  Jews  as  well  as 
those  Muslims  who  espouse  heretical  ten- 
dencies (see  heresy),  cannot  be  treated  as 
friends  and  relied  upon  as  loyal  intimates 
( Jami ' iv,  178).  He  believes  that  q 3:118 
strictly  forbade  believers  to  take  as  loyal 
confidants  (bitana)  a person  from  another 
religion.  “Every  person,”  he  adds,  “who  is 
contrary  to  your  way  of  life  (madhhab)  and 
religion  (din),  [surely]  there  is  no  need  for 
you  to  converse  with  him.”  He  goes  so  far 
as  to  say  that  appointing  “protected  per- 
sons” (ahl  al-dhimma)  as  agents  in  trans- 
actions or  as  clerks  and  secretaries  in 
government  is  not  permissible.  In  his  jere- 
miad he  rails  against  the  “ignorant  and 
stupid  governors  and  princes”  of  his  day 
who  had  ignored  the  Qur’an’s  teachings 
on  these  matters  (Qu rtubl,  Jdmi ) iv,  179). 


Al-Qurtubl’s  vehemence  stems  from  the 
prohibition  found  in  q 5:51  that  severs  loy- 
alty pacts  (muwald)  with  unbelievers,  a 
command  he  claims  will  remain  in  force 
“till  the  day  of  judgment”  (Qurtubl ,Jami, 
vi,  217).  He  went  so  far  as  to  disallow  the 
employment  of  non-Muslims  even  in  in- 
stances that  might  be  beneficial  to  the 
religion  of  Islam  (Qurtubl,  Jami',  v,  416). 
Al-Qurtubl’s  antipathy  for  alliances  and 
interactions  with  non-Muslims  was  most 
likely  fuelled  by  the  common  perception 
among  the  Muslim  religious  classes  of  his 
day  that  the  rulers  of  his  native  Andalusia 
had  capitulated  to  Christian  political  influ- 
ences and  had  endangered  the  suzerainty 
of  Islam  in  the  Iberian  peninsula. 

For  the  modern  revivalist  commentator 
Sayyid  Qutb  (d.  1966),  the  verses  examined 
above  suggest  the  impossibility  of  inter- 
religious political  co-existence.  For  him, 
the  Qur’an  mandates  the  “total  isolation” 
of  Muslims  from  other  ideological  commu- 
nities (Qutb,  £ilal,  ii,  907).  Employing  a 
qur’anic  idiom,  Qutb  says  that  Muslims 
are  the  only  group  that  can  legitimately  be 
called  “the  party  of  God”  (hizab  Allah)  as  a 
model  for  universal  moral  rectitude  (see 
parties  and  fagtions).  Among  world- 
views,  he  attributes  this  separatist  under- 
standing as  unique  to  Islam,  for  it 
necessarily  and  inevitably  anticipates  an 
ideological  confrontation  with  the  anti- 
Islamic  mores  and  norms  of  non-Muslim 
societies  at  large.  This  separatist  impera- 
tive, in  his  view,  makes  it  impossible  for 
Muslims  to  give  political  loyalty  to  any 
other  ideological  group  since  doing  so 
would  be  tantamount  to  apostasy  (q.v.). 
Islam’s  tolerance  for  the  People  of  the 
Book  should  not  be  confused  with  an 
endorsement  of  loyalty  pacts.  Qutb  argues 
that  modern  history  — especially  the  his- 
tory of  colonialism,  and  the  creation  of  the 
state  of  Israel  that  resulted  in  the  dispos- 
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session  and  expulsion  of  the  Palestinians 
from  their  native  land  — was  achieved  as  a 
result  of  a hostile  Christian  and  Jewish  col- 
lusion. He  saw  this  as  conclusive  proof  that 
loyalty  to  such  religious  communities  could 
be  nothing  but  an  anathema  to  Muslim 
sensibilities  (Qutb,  gilal,  ii,  907-17;  id., 
Ma’alim,  passim). 

In  his  commentary  on  (4  60:8-9,  Qutb 
retreats  from  his  earlier  position,  which 
was  absolutely  against  loyalty  pacts  across 
religious  boundaries.  Here  he  concedes 
that  God  permits  “mutual  friendly  rela- 
tions” (mawadda)  on  an  individual  level 
towards  those  non-Muslims  who  do  not 
show  aggression  towards  Muslims.  While 
reiterating  the  ban  on  loyalty  pacts,  he  im- 
plicitly concedes  that  pacts  may  be  possible 
with  friendly  non-Muslim  entities  (Qutb, 
fjlal,  vi  [xxviii] , 3544).  His  rhetoric  be- 
comes conciliatory  by  arguing  that  Islam 
is  a dogma  (’aqida)  of  love  and  it  has  no 
interest  in  conflict  if  there  is  no  hostility 
directed  at  Muslims. 

The  Pakistani  ideologue  S.  Abu  A'la 
Maududl  (d.  1979)  interprets  the  verses 
that  deal  with  loyalty  pacts  in  a functional 
manner.  For  him  they  serve  as  a reminder 
to  Muslims  not  to  become  instruments  in 
the  service  of  enemies  who,  in  the  end, 
will  undermine  their  existential  interests. 
While  Maududi’s  tone,  unlike  that  of 
Qutb,  is  subdued,  he  also  argues  that  the 
Qur’an  prohibits  friendship  with  hostile 
non-Muslims  and  taking  them  into  con- 
fidence, while  recommending  kind  and 
just  treatment  for  those  non-Muslims 
who  do  not  demonstrate  active  enmity  to- 
wards Muslims  (Maududl,  Message,  ii,  19). 
Muhammad  Asad  (d.  1992),  the  Austrian- 
born  convert  and  Qur’an  commentator, 
states  that  the  verses  prohibiting  loyalty 
pacts  with  non-Muslims  cover  both  politi- 
cal and  moral  alliances.  His  interpretation 
is  that  those  who  deny  the  truth  of  the 


divine  message  are  precluded  from  being 
real  friends  to  believers  in  a corporate 
sense,  while  not  ruling  out  friendship  be- 
tween individuals  of  different  religions 
(Asad,  Message,  252-3,  n.  82).  The  Qur’an, 
however,  permits  corporate  loyalty  pacts 
with  those  non-Muslims  who  are  well 
disposed  towards  them  (Asad,  Message, 
r55)  n-  73)- 

From  this  brief  and  select  sample  of  exe- 
getical  materials  it  becomes  apparent  that 
the  notion  of  loyalty  is  framed  within  the 
evolving  narrative  of  the  Qur’an’s  dis- 
courses on  the  construction  of  the  Muslim 
individual  and  corporate  “self”  in  the  mir- 
ror of  the  non-Muslim  “other.”  Genuine 
loyalty  can  only  occur  among  those  who 
are  ideologically  of  one’s  own  kind,  ac- 
cording to  some  Muslim  exegetes.  Most 
early  commentators  follow  a strict  chrono- 
logical hermeneutic.  One  sees  therefore  an 
initial  tolerance  for  loyalty  based  on  kin- 
ship being  gradually  supplanted  by  a loy- 
alty based  on  faith  as  the  pax-Islamica 
grows  in  Arabia.  Corporate  inter-faith  loy- 
alty, in  turn,  can  only  occur  under  certain 
limited  conditions,  while  there  is  some  lee- 
way for  Muslims  to  maintain  individual 
loyalties  across  the  boundaries  of  faith. 
Theism  and  bonds  of  faith  ultimately 
mediate  loyalty.  Loyalty  to  a fellow-believer 
reinforces  one’s  belief  in  a common  God 
which,  in  turn,  creates  a notion  of  commu- 
nity that  transcends  kinship  and  ethnicity. 

Ebrahim  Moosa 
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Luqman 

A personage  whom  the  Qur’an  notes  for 
his  wisdom.  Only  Q 31,  the  sura  bearing  his 
name,  mentions  this  wise  man,  and  it 
devotes  eight  of  its  thirty-four  verses 
(q  31:12-19)  to  Luqman ’s  wisdom  (q.v.).  At 
the  time  of  Muhammad,  the  Arabs  may 
have  known  two  Luqmans:  one,  the  son  of 
‘Ad  (q.v.),  renowned  for  intelligence,  lead- 
ership, knowledge,  eloquence  and  subtlety 
(Heller,  Lukman,  81 1;  see  knowledge  and 
learning);  the  other,  Luqman  the  Sage 
(al-hakim),  famous  for  his  wise  pronounce- 
ments and  proverbs  (see  pre-islamic 
Arabia  and  the  qur’an).  The  latter  — if 
these  two  are  not  in  fact  one  — appears  in 
S31- 

Luqman’s  identity,  however,  is  by  no 
means  certain.  Muslim  interpreters  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval)  identify  him  as  a Nubian,  an 
Ethiopian  or  an  Egyptian  slave  who 
worked  as  a carpenter  or  a shepherd. 

Some  others  place  him  among  the  He- 
brews as  the  nephew  of  Job  (q.v.),  the  son 
of  Ba‘Ura’,  son  of  NahUr,  son  of  Tarih,  the 
father  of  Abraham  (q.v.;  Ibrahim)  who 
lived  long  enough  to  provide  knowledge  for 
David  (q.v;  Da’ud)  the  king.  The  majority 
of  interpreters  agree  that  he  was  not  a 
prophet  and  not  an  Arab  (see  prophets 
and  prophethood;  arabs).  Orientalists 
(see  post-enlightenment  academic 
study  of  the  qur’an)  have  associated 
Luqman  with  such  figures  as  Prometheus, 
Lucian  and  Solomon  (q.v.).  He  is  identified 
with  the  biblical  Baalam  (=  Ibn  Ba'Ura’), 
partly  because  the  Hebrew  bala‘ and  the 


Arabic  laqima  both  meaning  “to  swallow.” 
The  modern  commentator  al-Qasiml 
(d.  1914;  see  exegesis  of  the  Qur’an: 

EARLY  MODERN  AND  CONTEMPORARY)  also 

mentions  this  connection.  Because  his 
admonition,  “lower  your  voice;  for  the 
harshest  of  sounds...  is  the  braying  of  the 
ass”  (q  31:19),  finds  a counterpart  in  the 
Syriac  sayings  of  Ahiqar,  Luqman  has  also 
been  identified  with  that  legendary  sage 
(see  syriac  and  the  qur’an).  Finally,  the 
contemporary  scholar  Mahmud  Muftic 
shows  that  the  Luqman  of  the  Qur’an 
can  be  identified  with  the  Greek  physician 
and  Pythagorean  philosopher  Alcmaeon 
(57I_497  b.c.e.),  a position  also  assumed  by 
some  Orientalists.  Their  names  are  clearly 
similar  and  the  extant  fragments  of  Alc- 
maeon’s  writing  exhibit  a striking  similarity 
to  the  teachings  of  q 31.  Muftic  finds  in 
this  sUra  a physicians’  oath  that  he  thinks 
is  superior  to  the  oath  of  Hippocrates 
(460-377  b.c.e.;  cf.  Muftic,  Which  oath?; 
see  medicine  and  the  qur’an). 

Two  themes  occurring  prominently  in  the 
Luqman  section  of  Q 31  provide  coherence 
for  the  sUra:  (1)  the  greatness  of  the  one 
God  (see  god  and  his  attributes)  and 
the  necessity  of  worshipping  him  exclu- 
sively and  (2)  the  importance  of  being  good 
to  parents  (q.v.)  within  the  limits  of  a 
higher  allegiance  to  God.  Luqman  models 
ideal  parenthood,  instructing  his  son  in  a 
life  of  gratitude  and  exclusive  worship 
(q.v.)  of  God  (q  31:12,  13;  see  gratitude 
and  ingratitude;  children;  family). 
The  striking  shift  from  Luqman’s  voice  to 
God’s  voice  in  verses  14  and  15  focuses  the 
reader’s  attention  on  the  commands  in  the 
verses:  be  good  (see  good  and  evil)  to 
parents;  show  gratitude  to  God  and  to 
them;  and  obey  them  unless  they  require 
worship  of  something  other  than  God  (see 
obedience).  The  sUra  closes  with  a warn- 
ing: neither  parent  nor  child  can  help  each 
other  on  the  day  of  judgment  (q  31:33;  see 
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last  judgment;  intercession).  A final 
verse  stresses  the  greatness  of  God 
fe  3I:34).  Whatever  his  more  specific  iden- 
tity may  have  been,  Luqman  stands  out  in 
the  Qur’an  as  a wise  parent,  exhorting  his 
son  to  grateful  worship  of  God,  grateful 
obedience  to  his  parents,  personal  piety 
(q.v.)  and  communal  responsibility  (see 
COMMUNITY  AND  SOCIETY  IN  THE  QUr’an). 

A.H.M.  Zahniser 
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LuSt  see  VIRTUES  AND  vices,  commanding 
and  forbidding;  desire;  sex  and 
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see  lot 
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Madness  see  insanity 

Madyan  see  midian 

Magians 

Originally  a term  for  the  professional 
priesthood  of  the  pre-Islamic  religious 
institution  in  Iran,  in  qur’anic  usage  it  is 
presumably  a term  for  all  followers  of  that 
religion.  The  Arabic  term  translated  as 
“Magians,”  ( al-majus ) is  attested  once  at 
q 22:17,  a late  Medinan  sura  (see  chron- 
ology and  the  qur’an),  where  the  list 
Jews  (see  jews  and  Judaism),  Christians 
(see  CHRISTIANS  AND  CHRISTIANITY)  and 
Sabians  (q.v.)  attested  in  q 2:62,  now  also 
includes  them.  The  etymology  and  history 
of  the  term  and  the  question  whether  the 
Magians  are  People  of  the  Book  (q.v.)  are 
the  two  large  issues  raised  by  this  single 
attestation. 

The  old  Persian  magus  as  the  title  for  a 
professional  priestly  tribe  is  well  attested  in 
surrounding  languages,  Akkadian,  Arme- 
nian, Hebrew,  Aramaic,  Syriac,  Greek, 
Sanskrit  and  presumably  old  Sinitic  (see 
foreign  vocabulary).  These  religious 
professionals  appear  to  have  traveled  far 
beyond  Iranian  held  lands.  Their  religious 


aura  seems  to  have  been  widely  recognized 
but  they  also  played  administrative,  mili- 
tary and  commercial  roles.  In  the  Sasanian 
dynasty  a wider  array  of  titles  were  used 
within  the  priestly  bureaucracy  but  the 
special  status  of  the  title  in  its  middle 
Persian  forms  survived.  The  older  term, 
however,  also  was  widely  circulated,  pre- 
sumably because  of  the  prominent  Chris- 
tian mention  of  the  Magi  in  the  Girth 
stories  of  Jesus.  It  likely  passed  into  Arabic 
through  Syriac  (see  syriac  and  the 
qur’an;  Arabic  langauge).  Early  Mus- 
lim commentators  do  not  limit  the  term  to 
professional  priests  and  describe  the 
Magians  as  worshippers  of  the  sun  (q.v.), 
an  interpretation  also  attested  in  Sanskrit 
sources.  Later  commentators  recognize 
that  fire  (q.v.)  is  the  stereotypical  object  of 
worship  by  the  Magians.  The  fire-cult  is 
the  hallmark  of  the  Magian  tradition  for 
later  heresiographers  and  in  Islamic  litera- 
ture, especially  within  the  Persianate  con- 
text (see  PERSIAN  literature  and  the 
qur’an). 

The  enumeration  of  apparently  six  forms 
of  religion  in  Q 22:17  has  been  the  primary 
focus  of  commentary  (see  exegesis  of  the 
qur’an:  CLASSICAL  AND  MEDIEVAL).  The 
text  lists  believers,  Jews,  Sabians,  Chris- 
tians, Magians  and  those  who  associate 
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something  else  with  God  (see  polytheism 
and  atheism;  belief  and  unbelief;  god 
and  his  attributes).  Debate  on  this  and 
other  passages  has  focused  on  the  status  of 
the  intermediate  four  traditions.  Are  they 
to  be  classed  with  the  believers  or  the 
associators  or  are  they  in  an  intermediate 
position  (see  faith)?  While  some  have 
argued  that  there  is  only  one  true  and  five 
false  religions  here  mentioned,  the  bulk  of 
the  tradition  either  recognizes  that  at  least 
some  members  of  the  four  named  tradi- 
tions are  to  be  classed  with  the  believers  or 
the  traditions  themselves  are  the  so-called 
religions  of  the  book  in  addition  to  Islam 
(q.v.;  see  also  religion;  religious  plu- 
ralism and  the  qur’an).  Whether  the 
Magians  were  to  be  included  among  the 
People  of  the  Book  (q.v.)  was  debated  since 
it  appeared  that  the  religion  lacked  a 
prophet  (see  prophets  and  prophet- 
hood)  and  a scripture  (see  book),  and 
there  was  also  significant  theological  con- 
troversy concerning  their  identity  as  mono- 
theists and  their  doctrine  of  the  creation 
(q.v.)  and  the  power  of  evil  (see  good  and 
evil;  theology  and  the  Qur’an). 

Apologists  worked  hard  to  counter  these 
charges  and  to  argue  that  they  belonged  in 
the  category  of  religions  of  the  book.  The 
story  of  Alexander  the  Great’s  (q.v.)  de- 
struction of  the  original  scripture  became 
prominent  and  the  attempts  already  made 
by  the  Sasanians  to  organize  the  remaining 
written  tradition  were  consolidated.  The 
legend  of  Zoroaster  was  remolded  to  pres- 
ent him  along  the  lines  of  Islamic  prophet- 
hood.  In  general,  Islamic  authorities  have 
granted  them  partial  status  as  a People  of 
the  Book  (see  law  and  the  qur’an).  Inter- 
estingly, Muslim  authorities  have  also  rec- 
ognized the  affinity  that  exists  between  the 
Magian  priest  and  the  Islamic  judge,  exer- 
cising a political  and  juridical  role  that  de- 
pended on  the  close  cooperation  of  reli- 
gious functionary  and  ruler,  a Persian  ideal 


that  became  central  to  Islamic  notions  of 
the  state  (see  kings  and  rulers;  politics 
AND  THE  qur’an). 

William  R.  Darrow 
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Magic 

The  art  which  claims  to  produce  effects  by 
the  assistance  of  supernatural  beings  or  by 
a mastery  of  secret  forces  in  nature.  The 
contrast  between  the  rational  and  the  irra- 
tional, of  supreme  importance  to  the 
human  being,  even  in  the  present  day,  sug- 
gests the  question:  “Is  magic  credible?” 

The  Qur’an  replies  in  the  affirmative,  both 
when  speaking  about  magic  describing 
its  deeds  and  consequences  — as  well  as  by 
concluding  with  two  apotropaic  suras, 
which  are  often  regarded  as  protective 
talismans  (see  popular  and  talismanic 
uses  of  the  qur’an),  and  thus  confirma- 
tions of  magic.  To  this  could  be  added  the 
various  hadlths  of  the  Prophet  (see  hadIth 
and  the  qur’an)  in  which  something  like 
magic  is  spoken  of  (see  divination;  fore- 
telling; gambling),  or  enchanting  magi- 
cal acts  that  affect  the  Prophet  himself  are 
described.  Despite  this  apparent  credibility 
of  magic,  it  should  be  understood  that  nor- 
mative Islam  does  not  conceive  of  or  admit 
to  the  existence  of  powers  other  than  those 
of  God  (see  power  and  impotence),  or 
to  a belief  that  one  can  accept  help  from 
anyone  or  anything  other  than  God  (see 
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BELIEF  AND  UNBELIEF;  POLYTHEISM  AND 

atheism).  Magic,  therefore,  is  depicted  as  a 
distorted  appropriation  of  fideistic  values, 
wrongly  understood  or  poorly  expressed  by 
demons,  as  the  Qur’an  itself  states  numer- 
ous times. 

In  this,  the  religion  of  the  pre-Islamic 
Arabs,  who  made  sacrifices  to  the  gods  and 
the  forces  of  nature,  and  who  trusted 
magic  without,  however,  experiencing  the 
necessity  of  believing  in  a future  life  (see 
fate;  destiny;  sacrifice;  pre-islamic 
Arabia  and  the  qur’an)  is  totally  differ- 
ent from  the  religion  of  Islam.  1 would 
therefore  assert  that  the  hypothesis,  put 
forward  by  various  scholars  (Chelhod, 
Introduction;  id.,  L’arabie  du  sud,  for  example), 
that  Islam  might  derive  from  religions 
present  in  pre-islamic  Arabia  should  be 
rejected  (see  age  of  ignorance;  south 
ARABIA,  RELIGION  IN  PRE-ISLAMIC). 

The  Arabic  word  used  for  magic,  sihr 
(from  s-h-r),  can  be  understood  in  both  a 
restrictive  and  an  expansive  sense.  The 
word  appears  twenty-eight  times  in  the 
Qur’an  (q  2:102;  5:110;  6:7;  7:116;  10:76,  77, 
81;  11:7;  20:57,  58,  63,  66,  71,  73;  21:3; 

26:35,  49;  27:13;  28:36,  48;  34:43;  37:15; 
43:30;  46:7;  52:15;  54:2;  61:6;  74:24).  Sihr 
literally  means  “enchantment”  and  etymo- 
logically the  word  seems  to  indicate  that 
type  of  seduction  which  alfects  a hypno- 
tized person.  It  can  also  mean  a circum- 
locution of  an  exaggeratedly  rhetorical 
nature  (thus  one  speaks  of  beautiful  words 
giving  rise  to  enchantment).  The  great 
theologian  Ibn  al-‘Arabl  (d.  638/1240) 
defined  magic  as  something  that  passes 
(sarf)  from  its  true  nature  (haqiqa)  or  from 
its  natural  form  (sura)  to  something  else, 
something  that  is  unreal,  or  merely  an 
appearance  (khayal). 

From  the  root  s-h-r  is  derived  the  qur’anic 
word  for  “witch”  (sahira  or  sahhara;  masc. 
sahhar);  the  infinitive  verbal  form  Sahara 
indicates  “to  bewitch,  to  fascinate”;  the 


wizard  or  conjurer  is  termed  sahhar,  or  sahir 
(some  other  Arabic  terms  for  those  who 
deal  in  magic,  which  do  not  occur  in  the 
Qur’an,  are  sil’at,  “sorceress,”  and  qutrubi, 
“wizard”).  The  Persian  magu  (Gk.  magos) 
was  used  by  the  Zoroastrian  priests,  and 
furnished  the  term  majus  in  Arabic,  where 
it  continued  to  indicate  the  Zoroastrian 
priests.  It  is  in  this  same  form  that  we  line! 
the  word  in  the  Qur’an,  used  to  specify  the 
very  same  Zoroastrian  priests  Q 22:17;  see 
magians).  To  denote  an  astrologer,  or 
fortune-teller,  we  have  the  word  kahin,  from 
the  triliteral  root  k-h-n.  In  pre-islamic  Ara- 
bia, the  kahin  very  closely  resembled  the 
figure  of  a priest  (the  term  can  be  linked  to 
the  Hebrew  kohen,  which,  for  the  most  part, 
carries  the  meaning  of  “priest”).  From  the 
same  root  is  derived  the  verbal  noun 
kahana,  “premonition  and  prophecy,”  and 
kahana,  “predicting  the  future”  (q_  52:29: 
“Therefore,  take  heed  [fa-dhakkir]  because, 
by  the  grace  of  your  lord,  you  are  neither  a 
fortune-teller  [kahin]  nor  possessed 
[majnun]”',  see  lie;  insanity).  But  in  pre- 
Islamic  Arabia,  it  is  very  possible  that  the 
“prophetess”  (or  sibyl,  kahina)  played  the 
more  important  role,  with  her  male  coun- 
terpart, the  kahin,  as  ’arraf  (deriving  from 
‘irafa:  having  a knowledge  of  invisible 
things  and  future  events),  being  relegated 
to  the  function  of  relocating  lost  or  stolen 
objects  (see  gender;  patriarchy). 

As  they  pronounced  their  oracles  in 
rhymed  prose  (q.v.;  saj’),  the  kuhhan  were 
considered  poets  ( sha’ir,  pi.  shu’ara see 
poetry  and  poets),  with  whom  they  were 
often  confused  in  pre-islamic  Arabia.  The 
verbal  polemics  among  the  Arab  tribes  of 
this  period,  occasioned  by  major  feast  days 
(see  festivals  and  commemorative 
days),  large  markets  (q.v.),  or  great  pil- 
grimages (see  pilgrimage),  were  famous. 
Each  of  these  tribes  was  guided  by  a judge 
(1 hakam , hakim,  see  judgment;  justice  and 
injustice)  who  was  often  a poet  fortune- 
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teller.  Such  poets  would  praise  the  feats  of 
war  (q.v.),  the  power  and  the  honor  (q.v.) 
of  the  tribe  (see  tribes  and  clans),  coun- 
tering the  self-praise  of  his  opponents. 

Such  contests  for  precedence  and  glory 
(mujakharat,  munafarat)  generated  a large 
body  of  poetic  literature  which  has  been 
the  subject  of  study  and  authentication. 

Various  kuhhan  enter  the  legends  sur- 
rounding Muhammad,  as  for  example  the 
magician  Satlh,  who  is  said  to  have  lived 
six  centuries  and,  after  having  predicted 
the  advent  of  Islam,  died  on  the  very  same 
day  in  which  the  Prophet  was  born.  The 
Qur’an,  which  more  than  once  alludes  to 
the  accusations  that  Muhammad  engaged 
in  “magic,”  attests  to  the  fact  that  the 
Prophet  himself  was  called  sahir  and 
mashur,  “bewitched,”  and  even  “poet”  in 
the  fortune-teller  sense  of  the  word  (q  10:2; 
n:7;  21:2-3;  25:7-8;  34:43-7;  37:i4-5;  38:4; 
43:30-1;  46:7;  52:29-30;  54:2;  69:38-43;  see 

OPPOSITION  TO  MUHAMMAD;  POLEMIC  AND 
polemical  language).  Walld  b.  Mughlra, 
one  of  the  richest  idol  worshipers  (see 
idols  and  images;  idolatry  and 
idolaters)  of  Mecca  (q.v.),  was  heard 
saying,  upon  hearing  the  Prophet:  “In  all 
this,  I find  only  borrowed  magic.” 

Despite  the  qur’anic  and  Islamic  denun- 
ciation, even  renunciation,  of  magic,  there 
are  two  main  currents  of  “magic”  in  the 
Islamic  world:  that  found  in  the  Mediter- 
ranean region  and  that  of  central  Asia. 

The  first,  based  upon  an  ancient  philo- 
sophical heritage,  evinces  the  fruits  of  the 
indestructible  Mesopotamian  teachings  of 
astrology,  of  numerology  (q.v.),  and  talis- 
manic  arts  (of  which  the  Babylonians  and 
the  Chaldeans  were  perhaps  the  greatest 
inventors).  Also  evident  here  is  an  Egyptian 
influence  (particularly  in  reference  to 
Hermes  Trismegistus,  Ar.  Hirmis  al-muthal- 
lath  bi-l-hikma),  as  well  as  the  legacy  of 
King  Solomon  (q.v.),  the  incontestable 
founding  figure  of  great  magicians.  The 


second  current  gathers  elements  from 
Shamanism,  Taoism  and  Hinduism,  all  of 
which  are  very  rich  in  magicians,  magical 
arts  and  magical  texts.  Whereas  the  Medi- 
terranean culture  gave  rise  to  numerous 
theories  and  practices  which  penetrated 
European  countries  via  various  forms  of 
translation  (in  particular  that  of  alchemy, 
al-kimiya),  the  central  Asiatic  culture  gave 
birth  to  great  currents  of  mystic  thought. 
This  “mysticism”  was  studied  by  various 
Sufi  orders  (see  sufism  and  the  qur’an), 
especially  in  some  orders  (turuq,  sing,  tanqa) 
of  the  Hurufiyya,  the  Bektashiyya  and  the 
Misriyya,  wherein  it  was  adapted  to  the 
charisma  of  the  particular  order. 

Let  us  now  turn  our  attention  to  the  last 
two  suras  of  the  Qur’an,  q 1 13  (Surat  al- 
Falaq,  “The  Oncoming  Dawn,”  or  “The 
Crack”;  al-falaq  being  the  moment  of  sepa- 
ration between  day  and  night)  and  Q 114 
(Surat  al-Nas,  “Humankind”),  which  are 
known  as  the  mu’awwadhitan,  “the  two  seek- 
ers of  refuge.”  Popular  Muslim  practice 
holds  that  by  reciting  them  one  is  saved 
from  curses  through  the  search  of  a divine 
protector.  According  to  the  traditional 
Muslim  chronology  of  revelation  (see 
revelation  and  inspiration),  they  are, 
respectively,  the  twentieth  and  the  twenty- 
first  suras  (see  chronology  and  the 
qur’an).  As  they  were  revealed  in  Mecca 
(q.v),  they  are  considered  to  be  among  the 
most  ancient.  The  “darkness”  (q .v.;  ghasiq) 
mentioned  in  the  third  verse  of  Q 113 
(“from  the  evil  of  darkness  as  it  spreads”) 
is,  according  to  the  commentators,  not  evil 
in  itself  but  a favorable  moment  for  the 
propagation  of  evil,  of  malicious  deeds 
(see  evil  deeds),  of  criminal  acts  (see  sin, 
major  and  minor),  of  the  actions  of  de- 
mons and  sorcerers  (see  good  and  evil; 
night  and  day).  This  is  linked  to  the  be- 
lief that  the  influence  of  magic  was  more 
easily  diffused  during  the  night.  The  fourth 
verse  of  the  same  sura  (“and  from  the  evil 
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of  the  women  who  blow  on  knots”)  refers 
to  the  blowing  upon  knots  made  in  the 
proper  fashion  (i.e.  tied  nine  or  eleven 
times),  a magical  practice  much  in  use  in 
Semitic  circles,  above  all  Canaanite,  Meso- 
potamian, Egyptian  and  Hebrew,  but  also 
found  in  many  tribes  of  central  Asia.  It  was 
particularly  popular  in  Jewish  circles, 
despite  its  rigid  prohibition  in  the  Penta- 
teuch (. Deut  18:9-14;  regarding  this,  one 
may  turn  to  Gen  44:5;  Lev  19:31;  JVum 
22:7-11;  Ezek  21:26-8,  etc.;  see  jews  and 
Judaism).  An  allusion  to  this  practice  is 
found  in  the  Sumerian  Alaqlu  (The  Burnt 
Tablets),  where  we  read:  “His  knot  is  open, 
his  witchcraft  has  been  cancelled,  and  his 
spells  now  fill  the  desert.”  The  blowing 
itself,  the  bad  breath  and  the  spit,  are  con- 
sidered an  enemy’s  curse.  Along  these 
lines,  Babylonian  writings  define  an  “evil 
one”  as  “the  one  with  an  evil  face,  mouth, 
tongue,  eye,  lip,  and  saliva.” 

Well-known  in  Arabia  long  before  the 
advent  of  Islam,  these  knots  were  used  to 
tie  good  and  evil  forces  in  equal  measure. 
As  he  left  his  house,  an  Arab  would  tie  a 
knot  around  a branch  of  a hedge.  If  upon 
his  return  he  discovered  that  the  knot  had 
been  undone,  he  understood  that  his  wife 
had  betrayed  him  (see  adultery  and 
fornication).  A similar  practice  is  fol- 
lowed today  in  the  oases  of  the  Sahara 
desert,  where  healers  make  eleven  knots  in 
a red  or  black  woolen  thread,  reciting  at 
each  knot  the  appropriate  invocations  in  a 
soft  voice.  They  then  wrap  the  thread 
around  the  head  of  anyone  who  wishes  to 
be  healed  of  eye  discomfort. 

Muslim  tradition  mentions  a particular 
situation  of  this  in  relation  to  Muhammad. 
A sorcerer  had  made  eleven  knots  in  a 
rope,  reciting  spell-like  formulas  in  order  to 
do  harm  to  the  Prophet,  who  then  became 
ill.  He  returned  to  normal  health  only  after 
having  recited  q 1 13  and  114  eleven  times. 


q 1 13  relates  above  all  to  the  evil  spells  used 
against  one’s  physical  state,  against  the 
healthy  body,  protecting  it  against  that 
which  could  render  turbid  one’s  psyche, 
soul,  and  serenity  (see  illness  and 
health).  It  is  believed  to  save  one  from  the 
psychic  disturbances  inserted  in  human 
mortals  by  Satan  (that  occult  persuader; 
see  devil),  whether  through  demons  (see 
jinn)  or  through  other  evil  humans  (see 
enemies;  for  further  discussion  of  the  use 
of  <4  1 13  and  1 14  as  imprecations  for  deliv- 
erance from  evil,  see  Graham,  Beyond,  109). 

The  very  first  sura  of  the  Qur’an,  Surat 
al-Fatiha  (“The  Opening,”  see  fatiha) 
is  also  considered  a talisman  of  great 
potency.  According  to  the  traditional  chro- 
nology, it  is  the  fifth  sura  revealed  to  the 
Prophet  at  Mecca  (in  the  year  610  or  61 1). 
All  of  the  letters  of  the  Arabic  alphabet 
(see  arabig  script;  Arabic  language) 
are  contained  therein,  except  seven  (f,j,  sh, 
th,  z,  kh,  z)-  These  seven  letters  came  to  be 
called  “the  missing  letters  of  Surat  al- 
Fatiha”  ( sawaqit  al-jatiha,  cf.  Mandel  Khan, 
L’alfabeto  arabo,  177).  Those  who  fashion  tal- 
ismans consider  these  letters  rich  in  magi- 
cal virtue  and  thus  often  use  them  in  their 
charms. 

The  three  suras  mentioned  above  were, 
for  many  centuries,  used  as  talismans,  writ- 
ten on  pieces  of  paper  and  carried  on  one’s 
person  or  enclosed  in  a specially  shaped 
case.  These  cases  were  often  made  of  silver 
(q.v.)  and  had  an  oblong  shape,  frequently 
in  hexagonal  sections.  From  the  ninth/ 
fifteenth  century  onwards,  the  cases  were 
often  made  from  hard  stone  and  no  longer 
had  an  inner  space  to  enclose  writings, 
thereby  becoming  imitations  of  the  origi- 
nal case.  Nevertheless,  these  cases  became, 
in  themselves,  a sort  of  luck  charm,  even 
when  they  no  longer  contained  verses  from 
the  Qur’an  (see  epigraphy  and  the 
qur’an). 
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In  addition  to  the  above-mentioned 
verses,  which  are  held  to  be  the  most  effec- 
tive, other  verses,  of  an  apotropaic  nature, 
were  used  to  ward  off  danger.  For  example, 
q 21:80,  a short  verse  known  as  “the  tunic 
of  arms,”  or  “the  iron-shirted  tunic,”  was 
carried  into  battle  by  soldiers,  in  the  hope 
of  avoiding  the  enemy’s  blows.  Soldiers 
also  made  use  of  q 67:22,  to  guard  against 
being  bitten  by  a possibly  rabid  dog  (q.v.) 
or  other  animal  (see  amulets  for  further 
discussion  of  the  use  of  qur’anic  verses  for 
protection  from  harm). 

The  Qur’an  itself  contains  teachings  re- 
lated to  other  magical  valences,  q 41:16-7 
speaks  of  days  full  of  misfortune.  For 
Muslims,  the  lucky  days  are  Monday, 
Thursday,  and  Friday.  A popular  tradition 
of  al-Tabari  (d.  310/923;  Tafsir,  xxiv,  95) 
cites  Tuesday  as  the  day  in  which  God  cre- 
ated all  that  is  detestable  for  humankind. 
For  the  Shl'is  (see  shI'ism  and  the  qur’an) 
and  for  all  who  were  drawn  into  their 
sphere,  the  last  Wednesday  of  the  month 
of  Safar  (which  is  the  second  month  of 
the  Muslim  calendar;  see  calendar; 
moon)  was  notoriously  unlucky,  and  nick- 
named “Black  Wednesday.”  The  months 
(q.v.)  that  were  considered  to  be  totally 
unlucky  were  — always  in  the  Muslim 
calendar  - the  first  month  of  the  year, 
Muharram,  and  the  second,  Safar.  Islamic 
astrologers  used  q 41:16-7  to  support  their 
belief  that,  according  to  the  days  of  the 
week  and  the  position  of  the  stars  (see 
planets  and  stars),  human  beings 
experience  lucky  days  and  unfavorable 
days,  as  reported  in  full  detail  by  Fakhr 
al-Dln  al-RazI  (d.  606/1210;  Tafsir, 
xxvii,  1 1 3). 

Two  qur’anic  prophets  have  long  been 
associated  with  the  realm  of  magic  and  the 
esoteric;  Moses  (q.v.)  and  Solomon.  Narra- 
tives about  Moses  (Musa)  may  be  found, 
with  variations  and  repetitions,  in  suras  2, 


5,  7,  to,  18,  20  and  28,  in  addition  to  brief 
mention  in  other  passages.  In  q 20:56-70, 
the  Qur’an  touches  upon  his  “magic  con- 
test,” in  which,  with  the  help  of  God,  he  is 
victorious  over  the  magicians  of  Pharaoh 
(q.v.).  q 18:60-82  is  understood  to  allude  to 
another  magical  episode  involving  Moses, 
which  post-qur’anic  tradition  describes  as 
having  taken  place  on  a journey  in  search 
of  the  fountain  “of  eternal  youth.” 

q 2:101-2  and  its  reference  to  Solomon 
(Sulayman)  is  of  particular  importance 
because  it  speaks  of  the  probable  origins  of 
magic  on  the  earth.  This  was  due  to  Harut 
and  Marut,  hung  by  their  feet  in  the  well  of 
the  Temple  of  Astarte  in  Babylon.  Accord- 
ing to  a Hebrew  legend,  also  present  in  the 
pre-Islamic  milieu,  Harut  and  Marut  were 
two  angels,  condemned  by  God  to  live 
upon  earth  because  they  had  become  infat- 
uated with  a woman  (cf.  Tha'labi,  Qisas, 
43-7  for  an  Islamic  version  of  this  story;  see 
harut  and  marut  for  further  [Islamic  and 
pre-Islamic]  details  on  these  figures).  In  the 
Hebrew  environment,  this  brings  to  mind 
the  “sons  of  Elohirn,”  who  loved  the 
daughters  of  man  and  the  fallen  angel, 
masters  of  magic. 

Al-Baydawl  (d.  ca.  716/1316-7),  using  his 
concise  and  terse  style,  dedicates  an  entire 
page  of  his  commentary  to  Harut  and 
Marut,  while  al-Zamakhsharl  (d.  538/ 

1144),  in  his  Kashshdf,  devotes  a page  and  a 
half.  Even  longer  sections  are  to  be  found 
in  the  commentaries  of  al-T abarl  and  al- 
RazI  (see  exegesis  of  the  quR’AN: 
classical  and  medieval).  These  com- 
mentators discuss  another  “magical”  allu- 
sion in  the  Qur’an,  one  found  in  q 15:16-8; 
37:6-10;  67:5  and  72:8-9:  these  passages  re- 
count how  demons  sometimes  push  for- 
ward towards  the  limits  of  a celestial 
judicial  assembly,  listen  to  what  the  angels 
and  the  blessed  are  saying,  and  then  de- 
scend to  earth  to  treacherously  whisper 


MAGIC 


250 


what  they  have  heard  to  magicians  and 
sorcerers. 

In  the  short  verses  of  q 27:17;  34:12-4; 
and  38:34-40,  the  Qur’an  speaks  repeat- 
edly of  Solomon,  and  of  the  magical 
powers  which  God  bestowed  upon  him, 
offering  him  the  aid  of  jinn.  Narratives 
such  as  these  contributed  to  the  legends 
found  in  later  European  sources,  in  which 
Solomon  appears  as  a great  magician, 
endowed  with  a supernatural  power  over 
demons,  the  forces  of  nature  and  animals 
(see  animal  life).  He  perfectly  understood 
all  their  languages  (see  Mandel  Khan, 
Salomone  [in  addition  to  Solomon]  for  fur- 
ther discussion  of  the  powers  of  this 
qur’anic  figure).  According  to  such  tales,  he 
even  wrote  magic  procedures  in  various 
books,  which  he  then  had  buried  under  his 
throne  (or  inserted  into  its  base)  and  these 
books  would  one  day  be  re-discovered,  at 
least  in  part,  and  spread  about  by  ordinary 
magicians. 

Hadlths  also  speak  widely  of  magic.  Abu 
Sa'ld  al-Khudri  (cf.  Bukhari,  Sahih,  75:33) 
makes  specific  reference  in  a hadlth  to  the 
protective  value  of  the  recitation  of  the 
Fatiha  used  as  an  act  of  exorcism.  Al- 
Aswad  b.  Zayd  remarked  that  he  ques- 
tioned ‘A’isha  (see  ‘a’isha  bint  abi  bakr) 
about  the  use  of  magic  as  a cure  for  poi- 
sonous animal  bites  and  she  answered: 
“The  Prophet  authorizes  its  use  against 
every  sort  of  poisonous  animal”  (Bukhari, 
Sahih,  76:37).  Also,  according  to  ‘A’isha,  the 
Prophet  was  able  to  perform  exorcisms 
while  invoking  God  (Bukhari,  Sahih,  76:38, 
2).  According  to  a Companion  of  Muham- 
mad, Abu  Qatada  (see  companions  of 
the  prophet),  the  Prophet  stated:  “Our 
good  dreams  (see  dreams  and  sleep; 
foretelling)  come  from  God,  and  the 
bad  ones  from  the  demonic.  When  one  of 
you  has  a bad  dream,  breathe  three  times 
once  you  are  awake,  and  recite  the  talis- 
rnanic  suras  that  protect  us  from  evil,  and 


your  dream  will  not  cause  you  any  harm” 
(Bukhari,  Sahih,  76:39,  1).  An  evil  eye 
launched  against  the  Prophet  was  also 
described  in  detail  by  ‘A’isha  (Bukhari, 
Sahih,  76:47). 

On  the  basis  of  the  magic  accepted  by 
the  Qur’an  and  hadlth,  there  arose  a series 
of  eminent  Islamic  scholars,  essayists,  and 
authors  of  treatises  upon  specialized  sub- 
jects of  magic,  some  of  whom  were  magi- 
cians themselves.  Many  books  were  written 
about  the  topic  from  a sociological  or  a 
psychological  point  of  view.  More  popular 
works  were  composed  about  how  to  con- 
struct talismans,  lucky  charms,  or  an  evil 
eye  to  circulate  among  people,  using  either 
praiseworthy  “white”  magic  (al-tariqa  al- 
mahmuda)  or  blameworthy  “black”  magic 
(al-tariqa  al-madhmima) . The  following  are 
only  the  principal  figures  from  this  myriad 
of  authors:  In  the  third/ninth  century 
there  were  Abu  ‘Abdallahjabir  b.  Hayyan, 
a Sufi  alchemist  and  magician  known  as 
Geber  in  Europe,  and  Dhu  l-Nlin  Abu 
1-Fayd  al-Misrl  (d.  246/861),  a great  Sufi 
master.  Later  came  Ibn  al-Nadlm  Muham- 
mad b.  Ishaq,  author  of  the  Fihrist  (fl. 
fourth/tenth  cent.),  Abu  Hamid  al-Ghazall 
(d.  505/1  in)  one  of  the  greatest  Sufi  and 
Muslim  theologians,  and  Abu  1-Qasim 
Maslama  b.  Ahmad  al-Majrltl  (d.  398/ 
1007),  known  in  Europe  as  “pseudo  Pica- 
trix”  (the  “pseudo  Hippocrates”)  who, 
along  with  Ibn  Wahshiyya  (fl.  prob. 
fourth/tenth  cent.),  was  very  well  known  in 
the  occidental  world,  and  from  whose 
books  “the  secret  alphabets”  and  the  sym- 
bols used  by  alchemists  were  taken.  In  the 
sixth/twelfth  century,  one  can  count  the 
famous  theologian  and  exegete  Fakhr  al- 
Dln  al-RazI,  whose  studies  are  of  exem- 
plary balance,  and  Abu  1- ‘Abbas  al-Bunl 
(d.  622/1225),  of  whose  works  manuscripts 
abound  (cf.  Dietrich,  al-Bunl).  Of  para- 
mount importance  is  the  first  sociologist  of 
Islam,  the  historian  Ibn  Khaldun  (d.  808/ 


251 


MAGIC 


1406),  who  in  his  writings  dealt  fully  with 
magic  and  talismans.  In  the  present  day, 
both  Yusuf  al-Hindl  and  Muhammad  al- 
Afghanistanl  of  Cairo  have  written  much 
and  gathered  a large  amount  of  informa- 
tion related  to  curses  and  evil  spells  as  well 
as  lucky  charms. 

Reading  the  texts  of  the  many  Muslims 
who  busied  themselves  with  magic,  both  of 
the  authors  cited  here,  and  of  many  others, 
it  becomes  apparent  that,  in  practice,  the 
topic  is  subdivided  into  different  fields: 

1)  the  “science  of  letters,”  letters  divided 
into  the  quadrants  of  fire,  air,  earth,  and 
water  (see  cosmology;  nature  as  signs); 

2)  the  “mysterious  letters”  (q.v.)  of  the 
Qur’an  which  open  some  suras,  and  those 
“missing”  in  the  first  sura;  3)  the  value  of 
numbers;  4)  the  power  of  the  ninety-nine 
exceptional  and  indescribable  name- 
attributes  of  God  (see  god  and  his  at- 
tributes), in  particular  that  of  the  secret 
name,  the  hundredth,  to  perform  miracles; 
5)  the  use  of  the  names  of  demons  in  invo- 
cations related  to  black  magic. 

We  also  observe  the  construction  and  uti- 
lization of  magical  quadrants  such  as  lucky 
charms  for  protection  from  the  evil  eye  or 
as  reinforcements  in  exorcisms.  The  culmi- 
nation of  this  science  is  the  production  of 
lucky  charms  and  talismans,  for  which  the 
following  are  utilized:  1)  texts  from  the 
Qur’an;  2)  the  hand  motif  ( khamsa , the  five 
fingers),  called  “the  hand  of  Fatima”  in  the 
West  (for  one  example,  see  Figure  x of 
epigraphy);  3)  vegetative  and  related 
materials;  4)  animal  motifs;  5)  hard,  pre- 
cious stones  (see  metals  and  minerals); 
and  6)  tattooing. 

Some  scholars  have  seen  a relation  be- 
tween knowledge  of  these  values  and  those 
necessary  for  the  spiritual  evolution  of  the 
mystic  of  Islam,  the  Sufi,  who  nears  a 
greater  comprehension  of  God  by  rising  to 
the  seven  levels  of  spiritual  evolution,  sym- 
bolized by:  1)  sound  (see  hearing  and 


deafness);  2)  light  (q.v.);  3)  number  (geo- 
metry, construction,  subdivision  of  lumi- 
nosity; see  measurement;  numbers  and 
enumeration);  4)  a letter  (the  secret  mean- 
ings of  names,  grammatical  constructions; 
see  grammar  and  the  qur’an);  5)  word 
( dhikr,  the  recitation  of  the  ninety-nine 
names  of  God,  or  the  recitation  of  the 
Qur’an  [q.v.]);  6)  symbol  (see  metaphor; 
simile);  7)  rhythm  and  symmetry. 

One  can  note  in  summation  that  while 
the  Qur’an  counters  the  human  tendency 
to  ascribe  divinity,  or  divine  attributes,  to 
various  supernatural  beings,  it  does  not 
deny  the  existence  of  such  beings.  Rather, 
while  recognizing  the  human  need  to  come 
to  terms  with  the  intangible  — be  it 
through  dreams,  fables  or  magic  — - the 
primary  message  of  the  Qur’an  is  the 
affirmation  of  the  submission  of  all  of 
creation  - visible  and  invisible  — to  the 
one  God.  See  also  soothsayers. 

Gabriel  Mandel  Khan 
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Magog  see  GOG  AND  MAGOG 

Maidens  see  modesty;  virtue;  sex  and 
sexuality;  houris 

Maintenance  and  Upkeep 

Preservation  and  repair  of  property,  or, 
more  commonly  in  the  Qur’an,  the  care 
for  one’s  dependents.  In  Islamic  law,  nafaqa 
indicates  the  obligation  to  maintain  one’s 
dependents  (see  guardianship).  The 
Qur’an  uses  nafaqa  of  expenditures  in  gen- 
eral, even  those  against  Islam  at  q 8:36.  It 
is  enjoined  by  q 2:215-6  for  the  benefit  of 
parents  (q.v.),  relatives  (see  kinship),  or- 
phans (q.v.),  the  poor  (see  poverty  and 
the  poor)  and  wayfarers  (see  journey; 
similarly  £ 17:26;  30:38).  Repeated  injunc- 
tions to  do  good  to  one’s  parents  (wa-bi-l- 
walidayn  ihsanan)  have  also  been  taken  to 
require  their  maintenance  (q  4:36;  6:151; 
17:23;  46:15).  Q 2:240  calls  for  the  main- 
tenance of  the  widow  (q.v.)  for  a year, 
apparently  from  the  man’s  estate.  5)  25:67 
indicates  that  they  do  best  whose  expendi- 
tures are  neither  excessive  nor  stingy.  In 
the  context  of  divorce,  finally,  Q 65:6-7 
enjoins  husbands  to  allow  their  wives  to 
live  where  they  themselves  do  and  not  to 
be  hard  on  them  if  they  are  pregnant  (see 

MARRIAGE  AND  DIVORCE). 

Later  Islamic  law  (see  law  and  the 
qur’an)  lays  out  the  duty  of  maintenance 
in  specific  terms,  which  have  the  advantage 
of  being  more  or  less  enforceable  by  tem- 


poral authority  but  necessarily  lack  the 
generous,  free  character  of  the  qur’anic 
injunctions.  Jurisprudents  agree  that  zakat 
covers  one’s  duty  of  maintenance  toward 
non-relatives  (see  almsgiving;  community 
and  society  in  the  qur’an).  The  duty  of 
maintenance  is  laid  especially  on  men  but 
also,  with  reference  to  q 2:233  and  65:7,  on 
women  toward  their  children  (see  women 
and  the  qur’an;  birth).  Maintenance 
specifically  includes  food  (see  food  and 
drink),  clothing  (q.v.),  shelter  (see  house, 
domestic  and  divine)  and  the  provision 
of  a servant  (q.v.)  if  the  beneficiary’s  social 
status  requires  it  (see  also  slaves  and 
slavery;  social  relations).  For  men,  it 
may  also  include  ifaf  the  provision  of  a 
licit  sexual  partner  (see  concubines;  sex 
and  sexuality).  Partly  on  the  basis  of 
Q 2:219,  wives  claim  maintenance  before 
parents  or  children,  for  they  provide  recip- 
rocal favors.  If  a husband  refuses  to  main- 
tain his  wife,  she  may  ask  the  religious 
judge  (qadl)  to  dissolve  the  marriage.  Juris- 
prudents disagree  over  the  relatives  to 
whom  one  owes  nafaqa,  the  Malikls  going 
so  far  as  to  require  maintenance  of 
parents  and  children  alone.  See  also 
wealth. 

Christopher  Melchert 
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MANUAL  LABOR 


Majesty  see  GOD  AND  HIS  attributes 

Majus  see  MAGIANS 

Male  see  GENDER 

Malice  see  enemies 

Malikis  (Malikl)  see  law  and  the 
qur’an 

Manat  see  IDOLS  AND  IMAGES 

Manna  see  moses;  food  and  drink 

Manners  see  hospitality  and 
courtesy 

Manslaughter  see  murder;  bloodshed 
Manual  Labor 

Literally  “work  with  one’s  hands,”  it  often 
carries  the  implication  of  strenuous  physi- 
cal exertion.  Manual  labor  is  not  a topic 
explicitly  addressed  in  the  Qur’an  though 
the  term  “forced  laborer”  (sukhn)  is  men- 
tioned once  and  the  Qur’an  describes 
some  of  the  ancient  prophets  (see 
prophets  and  prophethood)  as  having 
been  able  to  achieve  prominence  by  using 
forced  and  voluntary  labor  in  great  build- 
ing projects  (see  art  and  architecture 
and  the  qur’an;  archaeology  and 
the  qur’an). 

The  Qur’an  states  that  it  is  God  who 
“raises  some  to  levels  above  others  so  that 
some  of  them  compel  others  to  work  for 
them”  (q  43:32;  see  social  interactions; 
social  relations;  community  and 
society  in  the  qur’an).  The  point  of  this 
verse  is  not  to  justify  forced  labor.  Rather, 
it  is  to  deny  that  this  kind  of  worldly 
power,  although  permitted  by  God,  is  an 


indication  of  God’s  favor  (see  blessing; 
grace;  kings  and  rulers;  politics  and 
the  qur’an;  power  and  impotence; 
authority).  Accompanying  verses  state 
that  even  though  Muhammad  was  not  the 
most  successful  man  in  Mecca  (q.v.)  or 
Medina  (q.v.),  God  nonetheless  chose  him 
as  his  prophet.  In  q 43:32,  “the  mercy 
(q.v.)  of  your  lord  (q.v.)  is  better  than  what 
they  amass,”  the  last  term  is  understood 
as  a reference  to  wealth  (q.v.)  and  worldly 
success. 

The  qur’anic  description  of  Solomon 
(q.v.)  regally  commanding  labor  from  jinn 
(q.v.)  and  satans  (q  21:82;  34:12-3;  see 
devil),  perhaps  as  a form  of  punishment 
(i adhab >,  Q 34:14;  see  chastisement  and 
punishment),  contrasts  sharply  with  the 
humble  image  he  and  other  prophets 
assume  in  early  Islamic  literature.  Only 
Moses  (q.v.)  is  explicitly  stated  in  the 
Qur’an  to  have  done  work  requiring  physi- 
cal strength  (q  28:26).  Nevertheless,  the 
“stories  of  the  prophets”  (qisas  al-anbiya) 
relate  that  all  the  prophets  practiced  a 
trade.  Books  on  economics  (q.v.)  also  dis- 
cuss the  professions  of  the  prophets:  a work 
attributed  to  al-Shaybanl  (d.  189/804)  re- 
lates that  Solomon  wove  baskets,  Noah 
(q.v.)  was  a carpenter  and  Idris  (q.v.)  was  a 
tailor  (ShaybanI,  Kasb,  76). 

The  significance  of  the  attribution  of 
humble  labor  to  the  prophets  can  perhaps 
best  be  discerned  in  the  story  that  David 
(q.v.)  — who  is  described  in  the  Qur’an 
only  as  having  been  “taught  by  God”  how 
to  forge  iron  (q  21:80)  and  that  God  “made 
iron  soft  for  him”  (q  34:10;  see  metals  and 
minerals)  — actually  worked  the  iron  with 
his  own  hands  in  order  to  support  himself 
after  having  been  criticized  for  “eating 
from  the  state  treasury”  (ShaybanI,  Kasb, 

77).  This  echoes  the  criticism  leveled 
against  the  Umayyad  caliphs  for  draw- 
ing from  the  state  treasury  for  all  their 
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expenses,  in  contrast  to  the  “rightly  guided 
caliphs”  who  are  said  to  have  tried  to  sup- 
port themselves  (see  caliph). 

Similarly,  a group  of  early  Sufis  (see 
sufism  and  the  qur’an)  is  criticized  for 
refusing  to  earn  a living,  preferring  to  live 
on  charity  (see  almsgiving).  The  obliga- 
tion to  earn  a living  (al-kasb,  al-iktisab ) is 
particularly  advocated  by  scholars  like 
Ahmad  b.  Hanbal  (d.  241/855)  who  criti- 
cize any  dependence  on  the  support  of 
corrupt  governments  (see  law  and  the 
qur’an).  To  avoid  forbidden  earnings  it 
may  be  necessary  to  engage  in  manual 
labor,  these  scholars  argue,  using  examples 
of  the  prophets  and  Companions  (see 
companions  of  the  prophet)  to  support 
their  position  that  there  is  nothing  inher- 
ently dishonorable  in  manual  labor  (Matt- 
son, Believing  slave,  220).  Indeed,  argues 
al-Shaybanl  (Kasb,  73),  Muslims  could  not 
fulfill  their  ritual  obligations  (see  ritual 
AND  THE  qur’an;  RITUAL  PURITY)  if, 
among  other  things,  some  people  did  not 
make  jars  to  carry  water  for  ablution  (see 
cleanliness  and  ablution)  and  others 
did  not  weave  clothes  to  cover  the  body  for 
prayer  (q.v.). 

The  issue  of  the  honor  (q.v.)  or  dishonor 
of  manual  labor  is  not  prominent  in  the 
Qur’an  despite  the  great  importance  this 
issue  assumes  in  the  corpus  of  hadlth  and 
early  anti-Sufi  polemics  (see  hadith  and 
the  qur’an).  Similarly,  the  Qur’an  does 
not  discuss  the  effect  a woman’s  status  will 
have  on  whether  she  is  required  to  perform 
household  chores,  although  this  is  an  im- 
portant legal  issue  in  early  Islam  (Mattson, 
Believing  slave,  192).  The  Qur’an  indicates 
that  status  differences  based  on  family  and 
tribal  affiliation  (see  kinship;  tribes  and 
clans)  were  generally  more  important  at 
the  rise  of  Islam  than  considerations  of 
profession.  No  doubt  this  can  be  attributed 
to  the  fact  that  the  Hijaz  at  the  rise  of 
Islam  was  not  as  well  developed  as  the 
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urban  centers  of  the  Fertile  Crescent, 
where  sharp  divisions  of  labor  and  here- 
ditary professions  were  important  aspects 
of  society  (see  geography;  city;  be- 
douin; IRAQ;  PRE-ISLAMIC  ARABIA  AND 
THE  QUR’AN). 

The  issue  of  honor  aside,  early  Muslim 
scholars  admitted  that  it  was  generally  dif- 
ficult and  tiring  to  earn  a living.  According 
to  some  commentators,  one  of  the  worst 
consequences  of  being  removed  from  para- 
dise (q.v.)  for  Adam  (see  adam  and  eve) 
was  that  he  subsequently  had  to  exhaust 
himself  earning  a living  (ShaybanI,  Kasb, 
75).  The  Qur’an  indicates  that  one  of  the 
rewards  of  paradise  will  be  freedom  from 
having  to  engage  in  tiring  work  ( al-nasab \ 
q 35:35;  see  also  maintenance  and 
upkeep). 

Ingrid  Mattson 
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Manuscripts  of  the  Qur’an 

Within  the  handwritten  heritage  of  the 
Islamic  world  (see  orthography;  Arabic 
script),  the  Qur’an  occupies  by  far  the 
most  conspicuous  place  — at  least  in  terms 
of  sheer  volume.  Until  the  present  day, 
copyists,  amateurs  as  well  as  professionals, 
have  devoted  much  time  and  effort  to  tran- 
scribing the  revealed  text  by  hand.  It  is 
therefore  no  wonder  that  the  topic  “manu- 
scripts of  the  Qur’an”  should  cover  a wide 
variety  of  cases:  Qur’ans  are  found  in  one 
volume  ( mushaf,  q.v.)  or  sets  (rab‘a)  from  two 
to  sixty  volumes  but  also  as  excerpts,  usu- 
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ally  connected  with  prayers  (see  prayer). 

In  all  these  cases,  the  manuscripts  take  the 
form  of  a codex,  that  is  a book  made  up  of 
one  or  many  quires  obtained  by  folding 
together  a varying  number  of  sheets  of 
parchment,  paper  or  perhaps  also  papyrus. 
Qur’ans  are  also  found  on  other  materials, 
like  wood  or  textile,  and  in  other  formats, 
rolls  or  sheets,  for  instance,  both  being 
used  as  talismans.  The  following  article  will 
focus  solely  on  the  manuscripts  in  codex 
form.  It  should,  however,  be  noted  that  the 
study  of  these  manuscripts  is  unevenly  de- 
veloped: some  aspects  like  illumination  (see 
ORNAMENTATION  AND  ILLUMINATION)  or 
calligraphy  (q.v.)  have  already  been  well  in- 
vestigated while  others,  e.g.  the  early  writ- 
ten transmission  of  the  text,  still  await 
comprehensive  studies.  The  bulk  of  the 
material,  manuscripts  without  illumination 
or  in  more  ordinary  hands  of  later  periods, 
have  not  even  been  examined  or  cata- 
logued in  spite  of  their  importance  for  the 
study  of  a wide  range  of  subjects,  from 
popular  piety  to  the  diffusion  of  the  book 
in  the  Islamic  lands. 

Modern  printed  editions  (see  printing 
of  the  qur’an)  tend  to  reproduce  the  fea- 
tures of  “classical”  Qur’ans  - including 
even  the  catchwords  - which  were  preva- 
lent during  past  centuries.  Yet,  before  this 
“classical”  form  was  attained,  the  qur’anic 
manuscripts  underwent  many  changes,  at  a 
rather  rapid  pace,  during  the  first  centuries 
of  Islam.  As  a consequence,  this  article  will 
devote  a great  deal  of  attention  to  the  early 
period,  since  it  witnessed  many  variations 
and  reforms  and  paved  the  way  for  the 
modern  qur’anic  codex. 

Pre-‘Uthmanic  manuscripts 
The  first  “manuscripts”  are  only  known 
through  the  reports  of  early  Muslim  schol- 
ars. According  to  their  sources,  the  text 
was  initially  written  on  shoulder  blades 
from  camels  (for  a later  example,  see  Fig.  in 
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of  fatiha),  flat  stones  or  pieces  of  leather 
during  the  Prophet’s  lifetime  in  order  to 
preserve  the  revelations  as  they  came  (see 
occasions  of  revelation).  Even  if  the 
concept  of  “book”  (q.v.;  kitab)  was  already 
familiar  to  the  first  Muslim  community, 
there  is  no  evidence  that  any  codex  with 
the  text  of  the  revelation  was  available 
before  Muhammad’s  death  (see  codices 
of  the  qur’an).  Such  a format  is  closed 
and  therefore  ill-adapted  to  a situation  in 
which  the  Qur’an  was  still  receiving  addi- 
tions. The  heterogeneous  materials  men- 
tioned in  the  Muslim  tradition  suggest  that 
these  amounted  to  notes  meant  for  private 
use,  and  hence  quite  different  from  a text 
which  has  been  “published”  in  a sense 
close  to  the  modern  use. 

Be  that  as  it  may,  nothing  from  these 
early  notes  has  been  preserved  - another 
argument  supporting  the  idea  that  they 
were  not  considered  manuscripts  in  the  full 
sense  of  the  word  - and  the  later  develop- 
ment of  the  qur’anic  codex  left  all  these 
materials  completely  aside  (see  collec- 
tion of  the  quran).  Shoulder  blades  with 
Qur’an  excerpts  are  known  from  later  peri- 
ods, but  do  not  correspond  to  any  attempt 
to  have  had  the  whole  text  recorded  in  that 
fashion.  According  to  one  Christian 
source,  early  Muslims  did  write  the  text  of 
the  Qur’an  on  scrolls,  in  imitation  of  the 
Jewish  Torah  (q.v.;  al-Kindl,  Risala).  Here 
again,  though,  no  material  evidence  has 
survived  that  would  substantiate  that 
claim;  the  parchment  rolls  with  qur’anic 
text  published  by  S.  Ory  are  rotuli  and  not 
volumina  like  the  Torah. 

Some  time  before  the  sixth/twelfth  cen- 
tury, ancient  copies  of  the  Qur’an  gained 
the  reputation  of  having  been  written  by 
‘Uthman  (q.v.)  or  'All  (see  'ali  b.  abI 
talib)  or  other  prominent  figures  of  early 
Islam:  in  some  cases,  as  in  Cordoba,  the 
text  in  question  contained  only  a few 
pages,  while  in  Damascus,  an  entire  copy 
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of  such  a Qur’an  was  kept  in  the  Great 
Mosque  (al-HarawI,  Kitab  al-Isharat,  15; 

S.  al-Munajjid,  Etudes,  45-60).  Judging  from 
the  manuscripts  that  have  survived,  the 
attribution  is  often  based  on  a note  by  a 
later  hand  but  sometimes  a colophon  does 
seem  to  lend  support  to  this  claim.  S.  al- 
Munajjid  has  attempted  to  counter  such 
claims,  maintaining  that  the  material 
involved  is  later,  dating  mainly  from  the 
third/ninth  century  (see  for  instance 
Topkapi  Sarayi  Museum,  TKS  Ai,  or  Tiirk 
Islam  Eserleri  Miizesi,  TIEM  458  both 
in  Istanbul).  Additionally,  the  above- 
mentioned  colophons  sometimes  contain 
gross  mistakes  (in  Istanbul,  one  example  is 
found  at  the  Topkapi  Sarayi  Museum, 

TKS  Y 745:  the  copyist  is  supposed  to  be 
‘All  b.  Abu  [sic]  Talib;  his  name  is  written 
at  a right  angle  to  the  normal  disposition  of 
the  text).  Original  expressions  of  worship 
developed  around  these  relics:  in  Cordoba, 
two  servants  took  the  bound  volume  with 
the  leaves  from  a treasury  in  the  Great 
Mosque;  a third  man,  carrying  a candle, 
walked  in  front  of  them.  They  all  went  to 
the  place  where  the  imam  (q.v.)  stood  for 
prayer  in  order  to  lay  the  volume  on  a 
Qur’an  stand  (al-Maqqarl,  Nafh,  i,  360;  see 
ritual  and  the  qur’an).  A.  Grohmann 
has  compiled  a list  of  dated  early  qur’anic 
manuscripts  (Problem,  216  n.  17):  the  oldest 
dates  from  94/712-3  but  this  Qur’an  has 
never  been  published  and  there  is  consider- 
able doubt  about  it.  Qur’anic  palimpsests 
have  also  been  said  to  antedate  the  ‘Uth- 
manic  edition  (Mingana  and  Lewis,  Leaves ). 

The  Hijazi  and  Umayyad  codices 
The  earliest  Qur’an  manuscripts  and  frag- 
ments do  not  contradict  the  information 
provided  by  the  Islamic  sources  about  the 
“edition”  of  an  official  recension  of  the 
Qur’an  by  the  third  caliph,  ‘Uthman 
(r.  23-35/644-56).  Attempts  to  assign  codex 
fragments  to  an  earlier  period  have  not 
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been  conclusive:  the  palimpsests  published 
by  A.  Mingana  and  A.  Lewis  are  certainly 
among  the  earliest  fragments  preserved, 
but  nothing  indicates  that  they  necessarily 
predate  many  others.  The  same  also  holds 
for  the  two  palimpsests  sold  at  an  auction 
in  1992.  The  oldest  text  on  both  is  written 
in  the  so-called  “Hijazi”  script,  a designa- 
tion coined  by  M.  Amari  in  the  middle  of 
the  nineteenth  century  - he  spoke  of 
“ecriture  du  Hidjaz”  — on  the  basis  of  Ibn 
al-Nadlm’s  (d.  ca.  385/995)  description  of 
the  earliest  Arabic  scripts: 

The  first  of  the  Arab  scripts  was  the  script 
of  Makkah,  the  next  of  al-Madlnah,  then 
of  al-Basrah,  and  then  of  al-Kufah.  For 
the  alifs  of  the  scripts  of  Makkah  and 
al-Madlnah  there  is  a turning  of  the  hand 
to  the  right  and  lengthening  of  the  strokes, 
one  form  having  a slight  slant  (trans. 

B.  Dodge). 

The  study  of  the  early  Qur’an  manuscripts 
and  fragments  in  the  Paris  collection 
enabled  Amari  to  identify  those  fragments 
that  demonstrated  the  various  features 
noted  by  Ibn  al-Nadlm.  Unfortunately,  his 
work  has  remained  largely  ignored,  and 
research  on  these  documents  did  not 
advance  significantly  until  N.  Abbott’s 
contribution  to  the  subject  (Rise  of  north 
Arabic  script).  The  methodical  publication 
in  facsimile  of  these  early  Qur’ans  was 
begun  in  1998  (cf.  Deroche  and  Noseda 
[eds.] , Sources  de  la  transmission  du  texte 
coranique ). 

The  name  of  the  script  Hijazi — (like 

the  designation  “Kofic’j  does  not  mean 
that  these  manuscripts  were  transcribed  in 
the  Hijaz.  The  bulk  of  the  material  pres- 
ently known  comes  from  three  repositories 
of  old  qur’anic  codices,  in  Damascus, 

Fustat  and  San'a’.  (The  present  locations  of 
these  codices  also  cannot  be  taken  as  a 
conclusive  argument  as  to  their  origin, 
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which  remains  for  the  moment  uncertain.) 
On  the  other  hand,  the  fact  that  the  collec- 
tion in  Qayrawan  does  not  contain  such 
material  only  has  the  value  of  an  argument 
e silentio.  A preliminary  survey  shows  that 
the  script  varies  widely  — as  if  the  pecu- 
liarities of  the  individual  hands  were  of 
little  concern  to  the  scribes,  the  patrons 
or  the  readers.  This  diversity  might  be 
ascribed  to  regional  habits,  but  this  does 
not  satisfactorily  explain  why,  in  manu- 
scripts written  by  more  than  one  scribe 
from  the  same  region,  the  hands  of  the 
various  copyists  are  so  different  from  one 
another  that  they  can  be  recognized  at 
first  glance  (e.g.  Bibliotheque  nationale  de 
France,  BNF  Arabe  328a  f.  28a  and  b [for 
f.  28a  see  Fig.  1],  or  Dar  al-Makhtutat,  inv. 
no.  01-21.1).  A common  standard  concern- 
ing the  script  had  probably  not  yet  devel- 
oped, and  it  would  thus  be  safer  to  speak 
of  HijazI  style,  rather  than  HijazI  script. 

For  the  sake  of  convenience,  we  shall  use 
here  the  designation  of  HijazI  codex. 

The  dating  of  this  material  relies  mainly 
on  paleographic  arguments:  slant  and 
shape  of  the  alf  elongation  of  the  shafts, 
but  also  the  similarities  with  the  script  of 
the  earliest  papyri  as  pointed  out  by 
M.  Amari  and  later  by  A.  Grohmann.  So 
far,  no  direct  evidence  — for  instance,  a 
colophon  has  been  found.  One  could 
perhaps  expect  confirmation  from  a 
Carbon  14  analysis  of  the  parchment,  but, 
since  the  geographic  provenience  is  not 
clear,  such  results  could  only  be  taken  as  an 
indication  of  its  age.  The  dating  to  the 
second  half  of  the  first/ seventh  century 
can  therefore  only  be  tentative,  and  future 
research  might  throw  light  on  the  chronol- 
ogy of  the  HijazI  codices.  The  defective 
writing  of  the  alif  (gala  instead  of  qala 
being  the  best  known  instance)  adds 
weight,  however,  to  the  early  dating  of 
these  manuscripts  and  fragments,  some  of 
which  count  the  basmala  (q.v.)  as  a verse 
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(see  Bibliotheque  nationale  de  France, 

BNF  Arabe  328a).  With  the  exception  of 
these  peculiarities,  most  of  the  manuscripts 
currently  known  are  very  close  to  the 
canonical  text.  Some  fragments  of  HijazI 
codices  found  in  San'a’  are  said  to  include 
some  textual  variants  which  were  not 
recorded  by  later  literature  (see  readings 
of  the  qur’an),  and  to  offer  an  order  of 
the  suras  differing  from  the  arrangements 
of  both  the  canonical  text  and  the  codices 
of  Ibn  Mas'ud  and  Ubayy  (Puin,  Observa- 
tions, 1 1 1;  see  form  and  structure  of 
the  qur’an). 

In  these  HijazI  codices  [of  San'a’],  the 
script  is  slender  and  regularly  spread  out 
on  the  page.  The  spaces  between  charac- 
ters, regardless  of  whether  the  said  charac- 
ter is  part  of  a word  or  not,  are  always 
identical;  as  a consequence,  words  can  be 
divided  at  the  end  of  a line.  Clusters  of 
dots  show  the  ends  of  verses  but  groups  of 
five  or  ten  verses  do  not  seem  initially  to 
have  been  singled  out.  Vowels  are  not 
recorded  and  diacritical  dots  are  used  in 
varying  degrees  by  the  copyists;  when  two 
or  more  copied  a text  together,  they  do  not 
appear  to  have  agreed  on  common  rules 
but  dotted  the  letters  according  to  their 
own  habits  (compare  for  instance  Biblio- 
theque nationale  de  France,  BNF  Arabe 
328a  f.  7b  and  38a).  The  number  of  lines 
varies  from  one  page  to  another,  even 
though  the  copyists  used  ruling.  A blank 
space  is  left  between  suras,  but  some  of  the 
fragments  suggest  that  crude  decorations 
in  ink  were  already  allowed  (if  they  do  not 
belong  to  a second  stage  of  the  HijazI 
codices).  The  sura  titles  found  on  these 
manuscripts  are  often  in  red  ink:  they  were 
added  later.  There  are  a few  instances  of 
division  of  the  text  into  seven  parts,  with 
the  indication  within  the  written  area 
itself — i.e.  British  Library,  BL  Or.  2165, 
where  such  division  is  indicated  in  green 
ink.  This  is  in  contrast  to  the  later  practice 
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of  adding  the  indications  of  the  textual 
divisions  in  the  margins  (the  indications 
that  do  not  appear  in  the  margins  are  also 
additions  but  the  shortness  of  these  marks 
makes  it  impossible  to  date  them,  and  thus 
to  assess  how  much  time  had  elapsed  be- 
tween their  addition  and  the  copying  of 
the  qur’anic  text  itself). 

The  material  available  to  us  shows  that 
early  Muslims  made  a choice  which  was  to 
shape  the  history  of  the  Qur’an  as  a manu- 
script: they  adopted  for  their  own  scrip- 
tures the  kind  of  book  which  was  common 
at  that  time,  namely  the  codex,  and  started 
copying  the  text  in  long  lines  — whereas  in 
other  book  traditions  of  the  Middle  East 
the  texts  were  arranged  in  columns.  Most 
of  the  HijazI  codices  are  in  the  then  usual 
vertical  format,  except  a few,  which  are  in 
the  oblong  format  that  was  to  become  the 
rule  for  Qur’an  codices  during  the  second/ 
eighth  century:  as  the  script  of  these  latter 
manuscripts  is  more  regular  than  in  other 
HijazI  codices,  it  has  been  suggested  that 
they  belong  to  a later  stage  of  develop- 
ment - perhaps  the  end  of  the  first/ 
seventh  or  the  beginning  of  the  second/ 
eighth  century. 

All  of  the  earliest  qur’anic  manuscripts 
that  have  come  down  to  us  were  written 
on  parchment.  The  amount  of  text  on  the 
few  fragments  of  papyrus  published  by 
A.  Grohmann  is  too  small  to  establish 
whether  Qur’an  codices  on  papyrus  existed 
side  by  side  with  parchment  ones  or  not: 
these  fragments  could  just  as  well  have 
come  from  extracts.  As  is  the  case  with  the 
script,  the  way  in  which  the  parchment  was 
used  to  produce  quires  varies  greatly  from 
one  manuscript  to  another  inasmuch  as 
enough  folios  remain  to  allow  a reconstruc- 
tion of  the  original  quires. 

The  anticipated  use  of  the  various  HijazI 
codices  cannot  be  determined:  the  size  of 
many  of  them  would  suggest  a public  use, 
in  a mosque  (q.v.)  for  instance.  Judging  by 
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the  evidence  of  a Paris  manuscript  (Biblio- 
theque  nationale  de  France,  BNF  Arabe 
328a;  see  Fig.  1),  these  codices  seem  to  have 
been  cared  for  over  a long  period  of  time: 
some  places  of  this  manuscript  where  the 
ink  appears  to  have  faded  have  been  writ- 
ten over  by  a hand  which  can  not  be  dated 
to  earlier  than  the  end  of  the  third/ninth 
century. 

By  the  end  of  the  first/seventh  or  begin- 
ning of  the  second/eighth  century,  a new 
trend  was  changing  the  appearance  of  the 
qur’anic  codex.  As  far  as  can  be  deter- 
mined by  the  best  reconstruction  of  the 
chronology  of  the  qur’anic  scripts,  it  was 
the  Umayyad  period  that  witnessed  the 
emergence  of  a style  in  which  the  letter 
forms  were  more  regular  and  the  shafts 
more  vertical.  This  may  be  linked  with  the 
reforms  of  'Abd  al-Malik  who  decided  that 
the  chancery  of  the  empire  should  use 
Arabic  instead  of  Greek  and  Persian,  thus 
promoting  the  use  of  the  Arabic  script.  On 
the  other  hand,  one  consequence  of  these 
administrative  decisions  could  have  been 
the  emergence  of  the  concept  of  specific- 
ally qur’anic  scripts.  The  script  of  the 
papyri  of  the  first/seventh  century  and 
that  of  the  HijazI  codices  have  similarities; 
this  will  no  longer  be  the  case  in  the  follow- 
ing period,  and  the  gap  between  qur’anic 
and  secular  scripts  will  widen.  Another 
argument  for  the  dating  of  this  style  to  the 
Umayyad  period  are  sura  headbands  of  a 
Qur’an  found  among  the  Damascus  frag- 
ments (Tiirk  Islam  Eserleri  Miizesi,  TIEM 
§E  321)  which  are  clearly  related  to  the 
decorative  repertory  of  the  mosaics  on  the 
Dome  of  the  Rock  (see  aqsa  mosque). 
Ornament  is  thus  making  its  way  into  the 
qur’anic  manuscripts  (the  evidence  that  is 
available  today  indicates  that  this  is  the 
first  instance  of  the  use  of  gold  in  qur’anic 
ornamentation).  Other  experimentations 
are  documented  in  this  group  of  manu- 
scripts and  fragments:  in  some  of  them,  as 
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was  usual  at  that  time,  a blank  line  has 
been  left  between  two  suras,  but  the  place 
is  highlighted  by  the  use  of  colored  inks 
(red  and/or  green)  for  the  first  lines  of  the 
beginning  of  the  next  sura  and  sometimes 
also  for  the  last  lines  of  the  preceding  one. 
This  is  also  when  groups  of  ten  verses 
begin  to  receive  a special  marker,  in  some 
cases  only  a letter  with  numerical  value 
(abjad).  In  one  fragment  (Bibliotheque 
nationale  de  France,  BNF  Arabe  330c),  it  is 
written  in  gold.  Other  attempts  which  can 
be  attributed  to  this  period  or  somewhat 
later  are  more  puzzling:  for  example,  calli- 
grams  with  colored  inks  developing  over 
the  writing  surface.  The  orthography  itself 
was  changing:  it  is  far  from  homogeneous 
from  one  manuscript  to  another,  and 
sometimes  even  changes  within  the  same 
manuscript,  but  overall  it  does  show  an 
evolution  towards  the  scriptio  plena. 

Another  Qur’an  attributed  to  the  Umay- 
yad  period  is  more  difficult  to  evaluate: 
some  fragments  (Dar  al-Makhtutat,  inv.  no. 
20-33.1)  are  the  only  remnants  of  a large 
manuscript  (51  X 47  cm),  which  originally 
contained  about  520  folios.  The  impressive 
illuminations  (particularly  the  two  repre- 
sentations of  a mosque)  have  no  equivalent 
and  the  script  foreshadows  later  develop- 
ments; an  elaborate  frame  surrounds  the 
written  area  on  the  first  folios  of  the  text 
(for  examples  of  these  fragments,  see  Figs.  1 
of  fatiha  and  1 of  ornamentation  and 
illumination). 

The  qur’anic  codex  in  early  Abbasid  times 
Our  knowledge  of  the  Qur’ans  of  the 
third/ninth  century,  which  include  a few 
dated  manuscripts,  is  fairly  developed.  The 
earlier  part  of  the  ‘Abbasid  period,  how- 
ever, remains  somewhat  unclear  as  the 
information  about  it  is  still  very  scarce. 
Here  again,  the  dating  of  Qur’ans  to  the 
second/eighth  century  relies  mainly  on 
paleography.  But,  as  compared  with  the 
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evidence  from  the  first/seventh  century, 
we  are  on  surer  footing  in  this  century, 
since  more  paleographic  evidence  has  sur- 
vived. The  qur’anic  scripts  of  that  period 
are  traditionally  known  as  “Kufic,”  but 
“early  ‘Abbasid  scripts”  would  be  more 
accurate;  the  linking  of  any  of  them  with 
the  town  of  Kufa  remaining  unclear.  As  a 
whole,  the  scripts  bear  witness  to  the  emer- 
gence of  a body  of  highly  skilled  scribes 
and  a complex  set  of  rules  concerning  the 
use  of  the  various  styles.  In  the  eighties  of 
the  twentieth  century,  a tentative  typology 
was  created  in  order  to  classify  the  mate- 
rial: it  defines  six  groups  of  scripts  (called 
A to  F),  subdivided  into  a varying  number 
of  styles  (for  instance  B II  or  D IV;  see 
Deroche,  Abbasid  tradition,  34-47;  id.,  Cata- 
logue, I/i.  Aux  origines  de  la  calligraphic  corani- 
que,  37-45).  The  terminology  and  results  of 
this  typology  have  been  used  here  in  order 
to  provide  clarity  to  the  following  account. 

A major  development  of  this  period  is  the 
introduction  of  a system  for  the  notation  of 
the  vowels.  These  are  indicated  through 
the  positioning  of  red  dots  with  respect 
to  the  consonant:  an  “a”  — fatha  - above 
the  letter,  an  “i”  — kasra  — below  it  or  a 
“u”  — damma  — after  it;  the  indefinite 
case  ending  (tanwin)  is  noted  by  a duplica- 
tion of  the  dot.  Although  it  was  reportedly 
invented  by  Abu  1-Aswad  al-Du’all  (d.  6g/ 
688),  this  system  does  not  seem  to  have 
been  used  before  the  end  of  the  first/ 
seventh  century.  Qur’ans  from  the  Umay- 
yad  period  have  red  dots:  but  are  they  con- 
temporaneous with  the  script  itself?  Since 
the  dots  were  necessarily  an  addition 
(neither  the  ink  nor  paint  nor  the  writing 
implement  were  those  used  for  the  copy  of 
the  unadorned  orthography,  i.e.  rasm), 
doubt  always  remains  about  the  time  that 
elapsed  between  the  copying  of  the  text 
and  the  addition  of  the  dots.  The  system 
was  later  perfected  with  the  addition  of 
dots  for  the  glottal  stop  - hamga  — (green 
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or  yellow)  and  the  consonantal  dupli- 
cator — shadda  — (yellow,  orange  or  blue); 
sometimes  their  modern  form  is  written 
with  colored  ink.  The  sign  for  the  absence 
of  a vowel  - sukun  — is  rarely  indicated. 
Other  signs  were  used  in  the  Maghrib  in 
order  to  note  more  accurately  the  pronun- 
ciation (see  Nuruosmaniye  Library  23, 
completed  in  Palermo  in  372/982-3).  This 
system  remained  dominant  until  the  end  of 
the  fourth/tenth  century  and  was  appar- 
ently still  used  late  into  the  tenth/sixteenth 
century  for  a Yemeni  (?)  Qur’an.  In  the 
Maghrib,  but  also  in  qur’anic  manuscripts 
in  Sudani  script,  the  hamza  was  indicated 
by  a dot  until  very  recently  (see  Biblio- 
theque  nationale  de  France,  BNF  Arabe 
576,  dated  1195/1781). 

Early  in  the  period  under  discussion  here, 
some  Qur’ans  were  still  in  the  vertical  for- 
mat: the  B I group  of  scripts  could  be  typi- 
cal for  the  early  part  of  the  second/eighth 
century  (see  Institute  of  Oriental  Studies  in 
St.  Petersburg,  IOS  C 20  or  Bibliotheque 
nationale  de  France,  BNF  Arabe  331)  and 
bear  witness  to  the  transition  from  the 
Hijazi  codex  - to  which  its  somewhat 
slender  script  is  probably  related  to  the 
early  ‘Abbasid  one.  Alongside  this  tradi- 
tion, which  was  gradually  fading  out,  an- 
other stouter  kind  of  script  (akin  to  that  of 
Dar  al-MakhtUtat,  inv.  no.  20-33.1)  came  to 
be  the  qur’anic  script  par  excellence.  It  is 
commonly  associated  with  the  oblong  for- 
mat, although  the  change  from  the  vertical 
format  cannot  have  been  motivated  solely 
by  script  aesthetics.  One  reason  for  this 
shift  - unrecorded  in  our  sources,  how- 
ever - may  have  been  a desire  to  give  the 
Qur’an  a visual  identity  clearly  different 
from  that  of  the  Torah  (roll)  or  the  Gospels 
(vertical  codex;  see  gospel).  Another 
development  which  probably  played  a role 
in  the  horizontal  lay-out  of  the  Qur’an,  but 
about  whose  influence  on  this  matter  the 
sources  are  also  silent,  is  the  nearly  con- 
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temporary  controversy  about  writing  down 
hadlth  (see  hadith  and  the  qur’an).  Dur- 
ing the  period,  the  number  of  lines  to  the 
page  became  increasingly  regular:  this  evo- 
lution may  stem  from  a will  to  control  the 
text  more  easily. 

The  earliest  sUra  titles  contemporaneous 
with  the  copy  of  the  text  itself  are  found  in 
manuscripts  tentatively  attributed  to  the 
second/eighth  century,  but  such  texts  are 
not  the  rule.  For,  up  until  this  time,  the 
sUras  were  separated  from  each  other  by  a 
blank  space  or  by  an  ornament  ranging 
from  very  crude  ones  to  highly  sophisti- 
cated illuminations.  The  headband  had 
not  yet  found  its  shape:  some  ornaments 
occupy  irregularly  the  rectangular  space  of 
the  line,  others  are  already  enclosed  within 
an  outer  rectangular  frame;  the  vignette 
also  appears,  sometimes  at  both  ends  of 
the  headband  (see  Forschungs-  und  Lan- 
desbibliothek,  FLB  Ms.  orient.  A 462,  ff. 

6 b and  n a).  The  origin  of  the  vignette 
has  been  connected  with  the  tabula  ansata  of 
classical  Antiquity;  but  since  the  early  sUra 
headbands  are  an-epigraphic  and  devoid 
of  vignette,  one  wonders  whether  this 
explanation,  borrowed  from  epigraphy  (see 
EPIGRAPHY  AND  THE  QUr’an),  Can  be 
applied  to  manuscripts.  Coptic  paragraph 
marks  show  that  marginal  devices  were 
known  to  the  copyists  of  the  period.  At  any 
rate,  the  need  for  information  led  very 
soon  to  the  introduction  of  the  sUra  titles 
into  the  Qur’ans.  Depending  on  the  manu- 
scripts, these  were  noted  either  at  the 
beginning  or  at  the  end  of  the  sUra.  In  the 
former  case,  the  sUra  title  is  introduced  by 
a formula  including  the  word  jatiha  (“open- 
ing”), in  the  latter  by  khatima  (“ending”; 
both  can  be  developed  in  various  ways  and 
even  combined).  During  the  third/ninth 
century,  it  became  the  rule  to  indicate  the 
title  at  the  beginning  of  the  sUra,  without 
any  introductory  formula.  The  names 
given  to  some  of  the  sUras  vary  from  one 
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manuscript  to  another.  The  number  of 
verses  is  generally  given  next  to  the  title 
and  the  ends  of  the  verses  are  usually,  but 
not  always,  indicated.  Only  rarely  do 
ornamental  verse  end  markers  number 
the  individual  verses  with  abjad  numerals 

(see  NUMBERS  AND  ENUMERATION;  NUMER- 
OLOGY): most  copies  distinguish  only 
groups  of  five  and  ten  verses. 

The  most  impressive  achievement  of  the 
period  is  a group  of  giant  Qur’ans  (Biblio- 
theque  nationale  de  France,  BNF  Arabe 
324  and  Forschungs-  und  Landesbiblio- 
thek,  FLB  Ms.  orient.  A 462  contain  frag- 
ments of  one  of  them),  dating  probably 
from  the  second  part  of  the  second/eighth 
century  (a  Carbon  14  dating  of  one  page 
suggested  a date  between  640  and  765  c.e.; 
the  earlier  date  seems  more  in  keeping 
with  other  data).  They  may  have  been  in- 
spired by  earlier  attempts,  like  the  above- 
mentioned  Dar  al-Makhtutat,  inv.  no. 
20-33.1.  The  manuscripts  measure  roughly 
68  X 53  cm  and  have  twelve  lines  of  text 
per  page  — in  one  case,  the  figure  is 
slightly  more  than  double  this  amount: 
twenty-five  lines  on  a single  page.  Recon- 
structions based  on  the  state  of  the  manu- 
scripts indicate  that  they  would  have  had 
more  than  600  folios,  each  of  them  com- 
posed of  the  hide  of  one  animal.  In  spite 
of  their  thickness,  they  seem  to  have  been 
bound  as  single -volume  Qur’ans.  These 
manuscripts  were  much  larger  than  any 
earlier  Qur’an  that  has  been  preserved, 
and  their  production  would  have  required 
an  extraordinary  financial  investment. 

They  were  most  probably  ordered  for 
mosques,  but  their  size  suggests  that  they 
would  have  served  a purpose  other  than 
simply  recitation  or  reading  (see  recita- 
tion of  the  qur’an).  We  are  told  that 
‘Umar  b.  al-Khattab  abhorred  Qur’ans  in 
small  script  and  was  delighted  when  he  saw 
large  copies.  In  spite  of  the  anachronism  of 
this  anecdote,  it  draws  attention  to  the  fact 
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that  large  copies  were  favored  by  Muslims 
of  the  first  centuries.  Since  congregational 
readings,  such  as  that  during  the  Friday 
prayer  (q.v.),  do  not  require  such  massive 
volumes,  they  may  have  served  an  apolo- 
getic or  political  function. 

There  is  no  clear  evidence  that  multi- 
volume sets  existed  before  the  beginning  of 
the  third/ninth  century,  even  if  some  of 
the  earlier  manuscripts  contain  marginal 
indications  of  divisions  into  sevenths,  for 
instance.  But  from  the  third/ninth  century 
on,  both  the  manuscripts  and  the  texts 
attached  to  them  mainly  endowment 
documents  (waqfiyyat)  indicate  that 
multi-volume  sets  were  common.  Some  of 
the  scripts,  like  D I,  actually  seem  closely 
connected  with  this  kind  of  Qur’an,  their 
size  demanding  a full  text  of  such  magni- 
tude that  it  would  have  been  impossible  to 
bind  all  the  folios  as  a single  book.  This  led 
to  the  appearance  of  boxes  (tabut,  sunduq) 
which  could  keep  all  the  volumes  of  a set 
together.  In  the  case  of  Amajur’s  Qur’an, 
the  endowment  document  (waqfiyya)  of 
262/876  states  that  two  boxes  were  needed 
to  store  the  thirty  juz  ’ (Deroche,  Qur’an  of 
Amagur,  61).  This  manuscript  had  only 
three  lines  to  the  page  — which  means  that 
the  total  number  of  folios  was  enormous. 

It  seems  that  such  multi-volume  Qur’ans 
were  the  solution  needed  for  the  produc- 
tion of  manuscripts  in  this  period  that 
were,  in  the  end,  as  large  as  the  second/ 
eighth  century  giant  Qur’ans  described 
earlier.  As  a rule,  wealthy  patrons  ordered 
them  for  mosques.  Qur’anic  codices  are 
also  known  to  have  been  the  property  of 
individuals:  a few  are  actually  dated 
according  to  notes  recording  births  or 
deaths  in  a family.  These  were  usually 
single  volumes  written  in  smaller  scripts 
like  B II,  for  instance. 

There  is  also  a greater  range  of  illumina- 
tion to  be  found  in  Qur’ans  from  the  early 
‘Abbasid  period,  which  may  be,  however, 
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simply  due  to  the  fact  that  more  material 
has  been  preserved  than  for  the  earlier 
period.  Some  Qur’ans  have  no  decoration 
whatsoever,  or  minimal  indication  of  titles 
and  divisions  in  red,  green  or  yellow, 
while  others  use  gold  for  the  same  pur- 
pose. The  most  sophisticated  manuscripts 
may  have  an  opening  page  — without  any 
text  - that  spans  two  folios  (very  few  have 
more  than  two  such  pages),  sura  head- 
bands  with  a vignette  in  the  margin  and  a 
variety  of  verse  or  group  markers.  The 
beginning  of  the  text  itself  is  sometimes  set 
into  a decorated  frame.  Some  Qur’ans  also 
have  an  illuminated  double  page  at  the 
end.  Multi-volume  sets  offered  as  many 
opportunities  as  there  were  volumes  in 
which  to  illuminate  the  beginning  (and 
possibly  the  end)  of  each  section  of  text 
(see  the  series  of  which  Topkapi  Sarayi 
Museum,  TKS  EH  16  is  part).  Gold  is 
heavily  used  in  illumination,  but  also  for 
the  copying  of  the  text.  In  spite  of  earlier 
statements  by  Muslim  scholars  like  Malik 
b.  Anas  (d.  179/796)  against  the  use  of  gold 
for  that  purpose,  chrysography  seems  to 
have  received  wide  acceptance.  Even  if  the 
story  reported  by  Ibn  al-Nadlm  (Fihrist,  9) 
that  a Qur’an  in  gold  script  was  produced 
for  ‘Umar  II  were  a forgery,  a famous 
manuscript  of  ‘Abbasid  times,  the  “Blue 
Qur’an,”  is  far  from  being  the  only 
instance  of  gold  script  used  for  copying 
the  Qur’an.  Other  refinements,  like  dyed 
parchment,  were  also  in  use:  blue  parch- 
ment has  been  mentioned,  but  yellow,  pink 
and  orange  are  also  documented. 

With  the  exception  of  a text  by  al- 
Jahshiyarl,  who  recorded  an  anecdote 
about  silver  binding  in  Umayyad  times 
{Kitab  al-Wuzara’,  26;  Latz , Das  Buck,  79), 
we  have  no  information  about  the  bindings 
of  qur’anic  manuscripts  until  the  third/ 
ninth  century.  From  that  period  onwards, 
various  collections,  but  mainly  that  of 
Qayrawan,  have  bindings  of  a distinctive 
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shape:  they  are  indeed  closer  to  boxes  than 
to  any  kind  of  binding  previously  known. 
The  boards  are  made  of  wood  and  are 
covered  with  leather,  often  decorated;  in 
front  of  the  three  outer  edges,  a continuous 
strip  of  leather  glued  onto  the  lower  board 
protects  the  Qur’an.  When  the  upper 
board  is  down  and  the  book  is  closed,  a 
leather  thong  fastened  to  the  gutter  side  of 
the  lower  board  can  be  tied  over  a metal 
peg  projecting  out  of  the  edge  of  the  upper 
board:  the  manuscript  can  thus  be  kept 
tightly  closed.  Bindings  of  non-qur’anic 
manuscripts  are  almost  unknown  for  this 
period,  making  comparison  impossible; 
but  it  has  been  suggested  that  the  bindings 
described  here  were  specifically  made  for 
the  Qur’ans. 

A century  of  change 

During  the  fourth/tenth  century,  the 
appearance  of  the  qur’anic  codex  is  altered 
by  various  developments,  some  of  which 
were  already  in  evidence  by  the  end  of  the 
third/ninth  century.  The  first  one  involves 
the  scripts:  a new  style,  connected  to  scripts 
already  in  use  in  non-qur’anic  manuscripts 
and  administrative  documents,  received 
increasing  acceptance  as  a qur’anic 
script,  only  to  be  superseded  slightly 
later  - by  naskhl  and  naskhi-related  scripts. 

This  new  style  is  the  last  script  to  have 
been  in  use  in  qur’anic  manuscripts  all  over 
the  Islamic  world.  While  variants  appear  in 
the  execution,  it  basically  relies  on  well- 
defined  aesthetics  and  a clear  repertoire  of 
letterforms.  The  names  given  to  the  more 
refined  versions  of  this  script  Persian 
Kufic,  Oriental  Kufic  - are  somewhat 
misleading:  the  earlier  name  of  “Kufic 
naskhl ” is  a better  descriptive  since  the 
basic  shapes  are  closer  to  the  so-called 
“cursives.”  The  earliest  Qur’an  in  this 
script  is  a multi-volume  set  copied  on 
parchment  before  292/905,  possibly  in  a 
Persian  speaking  area;  in  addition  to  the 


263 

script,  its  vertical  format  foreshadows  the 
changes  of  the  next  decades  (Chester 
Beatty  Library,  CBL  1431).  The  new  style 
was  nevertheless  also  used  in  manuscripts 
with  an  oblong  format,  like  the  Qur’ans 
copied  on  parchment  in  Palermo  in  372/ 
982-3  (Nuruosmaniye  Library  23;  see  Fig.  n 
of  ORNAMENTATION  AND  ILLUMINATION)  01' 
on  paper  in  Isfahan  in  383/993  (Turk 
Islam  Eserleri  Miizesi,  TIEM  453-6). 

The  calligraphic  possibilities  of  the  new 
style  might  explain  why  it  remained  in  use 
for  a considerable  period  of  time.  Whereas 
the  last  dated  Qur’an  in  early  ‘Abbasid 
script  from  the  central  Islamic  lands 
was  — according  to  the  current  state  of 
our  knowledge  — written  in  362/972,  the 
latest  dated  qur’anic  manuscript  in  the  new 
style  was  finished  in  620/1223  (Mashhad, 
Asitan-i  Quds  84).  One  cannot  exclude  the 
existence  of  later  copies  since  it  remained 
a favorite  script  among  illuminators,  and 
was  used,  for  instance,  in  titles.  A short 
excerpt  of  the  Qur’an  was  even  written  in 
a highly  ornamental  variant  of  the  script 
as  late  as  909/1503  (Topkapi  Sarayi 
Museum,  TKS  R.  18  in  Istanbul). 

A major  evolution  of  the  fourth/tenth 
century  was  the  use  of  so-called  cursives, 
commonly  called  naskhi,  as  qur’anic  scripts. 
The  earliest  dated  example  of  a naskhi- 
related  script  for  a Qur’an  originates  from 
Upper  Mesopotamia  or  northern  Syria;  it 
is  dated  to  387/997.  Somewhat  later  in  the 
same  century,  a parchment  fragment  in 
the  oblong  format  with  the  last  suras  in  an 
unmistakably  Maghrib!  hand  bears  a colo- 
phon stating  that  the  copy  was  ended  in 
Rajab  398/March- April  1008.  This  evi- 
dence indicates  a growing  trend  towards 
making  the  qur’anic  codex  more  legible  to 
the  ordinary  people,  and  towards  closing 
the  gap  between  the  script  of  the  qur’anic 
codices  and  that  which  was  used  in  daily 
matters,  a gap  which  had  opened  during 
the  second  half  of  the  first/end  of  the 
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seventh,  beginning  of  the  eighth  century, 
but  was  gradually  disappearing.  It  also 
documents  the  emergence  of  a split 
between  the  eastern  and  western  parts  of 
the  Islamic  world  represented  by  the 
Maghrib!  script,  which  would  become  the 
hallmark  of  the  manuscript  production  in 
the  Maghrib  and  in  Muslim  Spain.  Inter- 
estingly enough,  the  earliest  Maghrib!  frag- 
ments show  a greater  respect  for  the 
material  aspects  of  the  qur’anic  codex  tra- 
dition, namely  the  oblong  format  and  the 
parchment.  Once  again  the  transition  to 
the  “modern”  scripts  was  by  no  means  a 
quick  one,  as  is  witnessed  by  the  produc- 
tion of  Qur’ans  in  the  ‘new  style’  during  a 
long  period,  albeit  in  decreasing  numbers; 
further  research  will  have  to  investigate  the 
possible  use  in  the  Maghrib  of  early  ‘Abba- 
sid scripts  after  the  end  of  the  fourth/tenth 
century.  Even  if  calligraphers  of  the  early 
‘Abbasid  period  skilled  in  very  small  script 
succeeded  in  reducing  the  number  of 
pages  and  the  size  of  the  Qur’ans,  early 
manuscripts  in  naskhi  (for  instance  British 
Library,  BL  Add.  7214;  see  Fig.  111)  attained 
an  even  greater  compactness,  perhaps 
explaining  the  success  of  these  last-named 
copies  (which  may  also  have  been  less 
expensive). 

The  development  of  grammar  (see 
GRAMMAR  AND  THE  QUr’an)  led  to  the 
invention  of  systems  that  were  increasingly 
precise  in  order  to  note  the  correct  pro- 
nunciation of  the  Qur’an.  The  modern 
system  of  vowels  was  used  on  the  Qur’an 
of  292/905,  but  since  the  older  system  of 
red  dots  is  also  present  on  that  manuscript, 
it  is  highly  probable  that  the  modern 
vowels  are  a later  addition.  The  Palermo 
Qur’an,  on  the  other  hand,  is  fully  punctu- 
ated: vowels  but  also  other  orthoepic  signs 
indicate  the  correct  pronunciation.  The 
modern  system  of  vowels  and  orthoepies 
came  into  use  during  the  fourth/tenth  cen- 
tury. During  this  period,  the  modern  signs 
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for  shadda  and  sukun,  both  in  color,  were 
associated  with  the  red-dot  vocalization. 
Modern  vowels  and  orthoepies  were  writ- 
ten in  color  by  the  copyist  of  the  “Nurse’s 
Qur’an”  in  Qayrawan  in  410/1019-20:  the 
document  recording  his  work  states  that  he 
vocalized  the  manuscript.  The  same  ‘Uth- 
man  b.  Husayn  al-Warraq  completed  a 
thirty- volume  Qur’an  in  466/1073-4,  prob- 
ably in  eastern  Iran:  he  also  recorded  that 
he  added  vowels  and  orthoepies  — in 
color  - to  the  text  (Mashhad,  Asitan-i 
Quds  4316).  The  famous  “Qur’an  of  Ibn 
al-Bawwab”  contrasts  with  this  practice: 
vowels  and  orthoepies  are  written  with  the 
same  ink  as  the  rest  of  the  text  (Chester 
Beatty  Library,  CBL  1431,  dated  391/ 
1000-1);  this  is  also  the  case  in  the  manu- 
script of  387/997.  The  western  Islamic 
world  followed  another  path,  as  will  be 
shown  below. 

The  second  major  development  of  the 
period  is  the  introduction  of  paper,  which 
gradually  replaced  parchment  - at  least  in 
the  east.  The  earliest  datable  Qur’an  on 
paper  was  completed  by  the  end  of  the  first 
half  of  the  fourth/tenth  century,  almost  a 
century  later  than  the  earliest  non-qur’anic 
Arabic  manuscript  on  paper.  The  increas- 
ing use  of  this  material  also  altered  the 
appearance  of  the  qur’anic  codex.  The 
third  development,  perhaps  connected 
with  the  second,  has  to  do  with  the  format 
of  the  text:  a return  to  a vertical  format  is 
seen  in  this  period.  Even  if,  as  evidenced  by 
the  Isfahan  Qur’an,  it  was  possible  to  pro- 
duce paper  Qur’ans  in  the  oblong  format, 
the  majority  were  now  in  the  vertical  for- 
mat, thus  suggesting  that  it  was  better 
adapted  to  the  new  material.  All  these 
changes  did  not  go  hand  in  hand,  even  if 
they  seem  somewhat  interrelated,  and  they 
did  not  meet  with  general  acceptance  over- 
night. Their  economic  implications  also 
need  to  be  evaluated.  Paper  was  less 
expensive  than  parchment,  even  if  we  do 
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not  know  exactly  how  much  cheaper  it 
was.  Should  we  assume  that  books  became 
more  affordable  for  a larger  number  of 
people,  even  though  they  remained  a lux- 
ury, and  that  therefore  their  production 
pace  had  to  increase?  There  were  two 
ways  in  which  the  need  for  more  manu- 
scripts could  be  met:  the  first  one  being  an 
increase  in  the  copyist’s  speed,  the  second 
one  an  increase  in  the  number  of  copyists. 
There  is  finally  another  question  that 
arises:  was  the  new  style  more  legible  for 
readers  as  well  as  faster  for  copyists,  since 
it  was  easier  to  write? 

The  new  vertical  sizing  also  forced  the 
qur’anic  manuscripts  to  adapt  new  formats 
for  complete  page  illumination.  It  appears 
that  this  was  not  simply  a matter  of  rotat- 
ing the  existing  compositions  by  ninety 
degrees  since  the  relationship  between 
height  and  width  had  changed.  Rather,  this 
changed  dimension  of  the  illuminations  is 
possibly  the  reason  why  compositions 
based  either  on  a central  circle  or  on  the 
repetition  of  a small  pattern  in  order  to 
cover  the  surface  became  increasingly  pop- 
ular. Another  evolution  was  the  introduc- 
tion of  text  into  the  illuminated  opening 
pages:  the  earliest  instances  are  not  clearly 
dated  (perhaps  already  at  the  end  of  the 
third/ninth  century)  but  a few  dated 
manuscripts  of  the  fourth/tenth  century 
include  on  the  opening  double  page  infor- 
mation about  the  number  of  suras,  verses, 
words  and  letters  found  in  the  Qur’an. 

Few  manuscripts  document  the  continued 
production  of  large  Qur’ans  during  this 
period.  Multi-volume  sets,  however,  remain 
quite  common.  The  Isfahan  Qur’an  had 
four  volumes  and  The  Nasser  D.  Khalili 
Collection  of  Islamic  Art  Qur  8g,  which  is 
perhaps  slightly  later,  had  originally  seven; 
many  had  thirty.  All  are  of  a comparatively 
small  size,  particularly  those  composed  by 
division  into  thirtieths  (juz)-  The  “Nurse’s 
Qur’an”  attests  to  the  production  of  large- 
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sized  Qur’ans  in  the  western  part  of  the 
Islamic  world.  In  410/1019-20,  the  other- 
wise unknown  scribe  (warraq),  ‘All  b. 
Ahmad,  wrote  the  thirty  of  this  Qur’an 
in  Qayrawan;  he  was  also  responsible  for 
its  vowel  signs,  illumination  and  binding. 
552  pages  of  this  work  have  been  pre- 
served: they  measure  45  x 29  cm  and  have 
only  five  lines  of  text  on  a page.  The  set 
was  kept  in  a large  wooden  box  that  con- 
tains an  inscription  commemorating  its 
being  donated  to  a mosque  by  Fatima,  the 
nurse  of  the  Zirid  ruler  al-Mu'izz  b.  Badls. 

Towards  the  modern  qur’anic  codex 
Over  the  following  centuries  and  down  to 
the  present  day,  Qur’ans  were  written  in  a 
wide  variety  of  the  so-called  “cursive” 
scripts,  some  of  them  such  as  nasta'liq 
(see  Topkapi  Sarayi  Museum,  TKS  HS  25, 
dated  945/1538-9)  - used  only  in  excep- 
tional cases.  A few  styles  were  more  fre- 
quently used  for  qur’anic  manuscripts  than 
other  documents.  Even  if  copyists  would 
also  transcribe  other  texts  with  these  styles, 
their  designation  as  “qur’anic”  scripts 
retained  its  validity.  In  the  central  Islamic 
lands,  the  manuscripts  of  higher  quality 
were  most  frequently  written  in  the  scripts 
which  the  literature  about  calligraphy  calls 
naskh  (also  naskhl),  muhaqqaq,  rayham  (also 
rayhan)  and  thuluth  (also  thulth).  Regional 
varieties  of  scripts  emerged  in  other  areas. 
In  India,  for  instance,  Bihar!  was  in  use 
during  the  late  eighth/fourteenth  and  the 
ninth/fifteenth  century.  Classical  styles 
could  undergo  regional  modifications:  the 
script  typical  of  Chinese  Qur’ans  of  the 
ninth/fifteenth  century  has  been  described 
as  a peculiar  form  of  muhaqqaq  deriving 
from  earlier  Persian  models.  The  Bihar! 
might  in  turn  have  been  imitated  on  the 
eastern  coast  of  Africa,  where  the  influ- 
ence of  India  is  known  to  have  been  felt 
(The  Nasser  D.  Khalili  Collection  of 
Islamic  Art  Qur  706,  dated  1162/1749). 
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The  particular  script  usually  remains 
homogeneous  from  the  beginning  to  the 
end  of  a manuscript  this  also  applies  to 
copies  with  alternating  lines  in  two  or  three 
different  styles.  In  some  cases,  the  word 
Allah  or  even  entire  sentences  are  high- 
lighted: they  are  either  written  in  larger  let- 
ters or  in  ink  different  from  that  of  the  text 
itself  (see  for  example  John  Rylands  Uni- 
versity Library,  UL  760-773).  Other  manu- 
scripts are  more  puzzling;  in  some,  only  the 
names  Ahmad  (q  61:6)  and  Muhammad 
(q  48:29)  are  written  in  larger  letters  (see 
Bibliotheque  nationale  de  France,  BNF 
Arabe  413  [see  Fig.  vi],  and  The  Metropo- 
litan Museum  of  Ait,  MMA  Rogers  Fund 
1940).  Such  features  could  be  related  to 
specific  forms  of  religious  behavior,  which 
still  need  to  be  investigated. 

Page  setting  was  seen  by  copyists  and 
patrons  as  a way  of  enhancing  the  appear- 
ance of  the  text.  At  the  beginning  of  our 
period,  the  Qur’ans  were  apparently  all 
written  in  long  lines  of  identical  height  and 
length.  Later,  the  copyists  started  playing 
with  both  elements,  perhaps  influenced  by 
chancery  traditions  that  are  apparent  in 
pilgrimage  certificates  from  Saljuq  times 
found  in  Damascus.  An  early  example  of 
this  revised  page  setting  is  Chester  Beatty 
Libray,  CBL  1438,  dated  582/1186  (see 
Fig.  iv).  In  some  Qur’ans  in  Bihar!  script, 
the  copyists  used  two  sizes  of  script  side  by 
side,  the  larger  one  for  the  first  and  last 
lines  of  each  page,  the  smaller  one  for  the 
rest  of  the  text  (Leiden  University  Library 
[Oriental  Department],  Or.  18320  dated 
811/1408-9).  Later  manuscripts  document 
the  use  of  various  colors  of  ink  in  order  to 
achieve  a more  complex  effect  on  the 
whole  page.  In  Persianate  areas,  but  also  in 
Turkey,  a complex  grid,  usually  with  three 
larger  lines  framing  two  groups  of  smaller 
script  written  in  black  ink  became  popular; 
the  larger  lines,  in  white,  blue,  red  or  gold, 
contrast  sharply  with  the  rest.  This  page 
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setting  is  also  known  in  Chinese  Qur’ans 
where  the  difference  between  the  lines  is 
somewhat  subdued  in  terms  of  size  as 
well  as  of  color,  black  being  used  through- 
out the  page.  From  the  eleventh/seven- 
teenth century  onwards,  Indian  qur’anic 
manuscripts  feature  a page  setting  which 
looks  like  that  found  in  Qur’ans  from 
Safavid  Iran:  the  written  surface,  defined 
by  a golden  frame,  is  divided  into 
identically-sized  large  bands  in  which  the 
text  is  written,  and  which  are  separated 
from  one  another  by  smaller  bands  that 
could  contain  a translation.  A second 
frame,  close  to  the  edge  of  the  page  and 
larger  than  the  former  one,  marks  off  an 
area  surrounding  the  text  which  may  either 
be  blank  with  the  exception  of  markers 
for  the  groups  of  verses  or  such  indica- 
tion — or  contain  a commentary  to  the 
Qur’an. 

It  is  obviously  difficult  to  summarize  here 
the  “rules”  of  qur’anic  illumination:  the 
material  available  is  far  too  vast  and  offers 
many  variations.  The  following,  therefore, 
are  only  a few  of  what  may  be  termed 
“general  guidelines.”  One  rule  is  strictly 
observed:  the  qur’anic  manuscript  was 
never  illustrated  to  date,  the  only  pub- 
lished example  of  an  “illustrated”  qur’anic 
manuscript  (Gottheil,  Illustrated  copy,  21-4) 
is  a fake.  Even  if  scholarly  interest  has  been 
primarily  focused  on  the  works  of  master 
illuminators  found  on  the  most  expensive 
manuscripts,  one  has  to  remember  that 
many  Qur’ans  received  an  ornament  of 
some  kind,  even  if  it  was  only  a rubricated 
frame  for  the  beginning  of  the  text.  The 
concept  of  the  double-page  played  a major 
role  in  qur’anic  manuscripts,  especially  in 
their  illumination:  the  artists  tried  to  bal- 
ance the  composition,  overcoming  the 
physical  division  of  the  two  pages  and  giv- 
ing it  an  overall  unity.  Whatever  its  quality 
may  be,  illumination  held  more  or  less  the 
same  role  and  place  which  had  been  pro- 
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gressively  agreed  upon  during  the  first 
centuries.  The  function  of  the  ornament  is 
primarily  to  indicate  the  beginning  or  the 
end  of  a part  of  the  text:  it  can  be  the 
beginning  of  the  manuscript  and,  since 
these  Qur’ans  have  no  title  page,  the  orna- 
ment is  meant  to  send  a kind  of  signal  or, 
with  the  help  of  qur’anic  quotations,  to 
“name”  the  book,  q 56:77-80  is  perfectly 
suited  to  this  task:  “That  this  is  indeed  a 
Qur’an  most  honorable  in  a book  (q.v.)  well- 
guarded,  which  none  shall  touch  but  those 
who  are  clean.”  After  the  preliminary 
pages  — one  double-page  or  more  of  pure 
ornament,  with  or  without  writing  - illu- 
mination occurs  in  various  places:  within 
the  written  surface  are  the  divisions  into 
verses  or  groups  of  verses  but  also  the  titles 
of  the  suras.  In  the  margins  are  indicators 
for  the  verse  groupings  (more  developed 
than  those  already  mentioned),  for  the  var- 
ious divisions  of  the  text  into  equally-sized 
parts,  or  for  the  ritual  prostrations  ( sajda , 
see  bowing  and  prostration;  ritual 
and  the  qur’an),  and  the  vignettes  corre- 
sponding to  the  sura  headings.  The  begin- 
ning and  the  end  of  the  text  itself  can  also 
be  highlighted  by  an  illuminated  frame:  for 
the  beginning  of  single-volume  Qur’ans, 
the  main  option  is  either  to  have  the  open- 
ing sura,  the  Fatiha  (q.v.),  on  a double  page 
and  the  first  verses  of  sura  2 on  the  next 
one,  or  to  have  the  Fatiha  facing  the  begin- 
ning of  sura  2 on  the  same  double  page.  In 
some  early  multi-volume  Qur’ans,  the 
Fatiha  is  repeated  at  the  beginning  of  each 
juz  ’.  The  last  suras  may  also  be  set  within  a 
frame;  some  Qur’ans  have  additional  illu- 
minated pages  with  a prayer  and/or  a divi- 
nation formula  (jal-nama).  In  some 
multi-volume  qur’anic  manuscripts,  a first- 
page  illumination  may  provide  the  number 
of  the  volume  within  the  series;  the  end  of 
each  volume  may  receive  an  ornament 
with  q 83:26. 

The  repertoire  of  ornamentation  inher- 
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ited  from  the  previous  period  relied  mainly 
on  geometric  and  vegetal  forms.  Illumina- 
tions were  geometrically  structured  until 
the  end  of  the  ninth/fifteenth  century, 
when  more  fluid  forms  of  ornament  were 
introduced.  These  broad  orientations  were 
translated  in  various  ways  in  the  different 
parts  of  the  Islamic  world:  this  is  reflected 
in  the  studies  on  qur’anic  illumination 
which  usually  present  the  material  accord- 
ing to  periods  and  regions.  Such  categori- 
zations are  often  decisive  in  determining 
the  provenance  of  a Qur’an.  One  should 
nevertheless  be  aware  that  some  areas  have 
not  yet  been  sufficiently  investigated,  or 
offer  various  difficulties.  This,  for  instance, 
is  the  case  of  India,  where  the  existence  of 
many  centers  of  Qur’an-production  with 
local  orientations,  as  well  as  lasting  ties 
with  Afghanistan  or  Iran  may  have  con- 
fused the  researchers,  often  unable  — at 
least  for  the  moment  to  distinguish 
Qur’ans  copied  in  India  from  others 
imported  from  the  north.  For  areas  like 
China  or  Indonesia,  the  study  of  illumina- 
tion is  only  beginning  and,  even  if  its  fea- 
tures seem  as  a whole  quite  distinctive,  it 
has  to  be  remembered  that  some  periods 
remain  unexplored. 

The  early  qur’anic  bindings  that  have 
been  preserved  were  apparently  meant  to 
distinguish  the  Qur’an  from  any  other 
manuscripts.  When  this  practice  came  to 
an  end  is  not  clear;  bindings  from  the 
fifth/eleventh  century  indicate  that 
Qur’ans  of  that  time  were  bound  in  the 
same  manner  as  other  manuscripts,  but 
solutions  had  to  be  found  in  order  to 
identify  easily  the  sacred  book  of  Islam. 
According  to  authors  like  al-'Almaw! 

(d.  981/1573),  the  etiquette  concerning 
book  storage  recommended  that  Qur’ans 
should  be  put  on  top  of  the  pile.  But  this 
might  have  been  insufficient  (in  medieval 
times,  books  were  stored  horizontally), 
hence  the  practice  of  using  qur’anic  quota- 
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tions  in  lieu  of  a title  on  the  binding.  The 
fore-edge  flap  was  likely  the  primary  place 
for  such  a quotation:  stamping  a text  on 
bindings  was  not  completely  new,  since 
some  early  bindings  for  Qur’ans  already 
had  inscriptions  on  their  boards  usually 
eulogies  like  al-mulk  li-llah  (“God’s  is  the 
dominion”)  — and  later  bindings  of  multi- 
volume sets  bore  the  number  of  each  vol- 
ume on  the  fore-edge  flap:  the  Qur’an  in 
ten  volumes  completed  in  Marrakesh  by 
‘Umar  al-Murtada  in  654/1256  bears  wit- 
ness to  this  practice  (see  British  Library,  BL 
Or.  13192).  Mamluk  bindings  show  early 
instances  of  the  use  of  qur’anic  verses 
thereon  (Museum  fur  Islamische  Kunst, 
SMPK  I.  5622).  The  stamping  of  texts  was 
facilitated  by  the  development  of  the  bind- 
ers’ techniques  which  led  to  the  introduc- 
tion of  plates  in  the  stamping  process:  on 
later  bindings,  it  became  customary  to 
have  q 56:77  on  the  fore-edge  flap;  q 6:115 
is  more  unusual  in  this  place.  On  the 
boards,  there  was  room  for  more  devel- 
oped texts:  around  the  field,  a series  of 
cartouches  could  contain  qur’anic  verses 
(q  2:255  or  56:77-80;  both  appear  on 
Chester  Beatty  Library,  CBL  1545)  or 
hadlth  (see  Turk  Islam  Eserleri  Miizesi, 
TIEM  423).  Quotations  also  occur  on  the 
inner  side  of  the  board:  q 2:255,  the 
“Throne  Verse  (see  throne  of  god),”  and 
q 33:56  (see  Bibliotheque  nationale  de 
France,  BNF  Arabe  418).  The  use  of  pre- 
cious metals  and  stones  was  continued: 
very  ancient  examples  do  not  seem  to  have 
survived,  but  Ottoman  bindings  are  well- 
known  (Topkapt  Sarayi  Museum,  TKS  Inv. 
2/2121;  see  MATERIAL  CULTURE  AND  THE 

qur’an). 

Animal  hides  (mainly  sheep  and  goats) 
were  used  as  the  raw  material  for  parch- 
ment; the  dimension  of  the  final  sheet  was 
limited  by  the  size  of  the  species  used. 
Paper  technology  allowed  for  the  produc- 
tion of  far  larger  sheets:  the  mobile  form 
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technique  limited  their  size  to  what  crafts- 
men were  able  to  handle  in  and  out  of  the 
paste  vat,  while  the  fixed  form,  although 
not  as  elficient  as  the  former  in  production 
levels,  could  help  in  the  manufacture  of 
very  large  sheets  of  paper.  On  the  other 
hand,  pasting  was  opening  possibilities 
unknown  to  parchment  users.  The  devel- 
opment of  very  large  Qur’ans  benefited 
from  these  technical  advances  during  the 
seventh/thirteenth  and  eighth/fourteenth 
centuries.  Both  single  and  multi-volume 
qur’anic  manuscripts  are  involved:  the 
Olcaytu  Qur’an  in  thirty  juz  has  five  lines 
of  text  on  pages  reaching  72  X 50  cm,  and 
the  pages  of  the  so-called  Baysonghur 
Qur’an  measure  177  X 100  cm.  The  latter 
has  been  related  to  an  anecdote  recorded 
by  Qadl  Ahmad,  showing  Timur  despising 
a miniature  Qur’an  written  by  a calligra- 
pher who,  a few  months  later,  came  back 
with  a Qur’an  so  huge  that  it  had  to  be 
carried  on  a cart.  In  Mamluk  Egypt,  a 
number  of  very  large  single-volume 
Qur’ans  — they  usually  measure  about 
100  cm  high  or  more  — were  ordered  for 
the  mosques  by  wealthy  patrons.  The  use 
of  multi-volume  qur’anic  manuscripts  is 
also  better  documented:  those  produced 
for  sultans  or  emirs  were  part  of  the  stipu- 
lations of  the  documents  of  religious 
endowments  (waqfiyya)  they  established  in 
Cairo.  The  texts  of  these  legal  documents 
show  that  readers  were  appointed  for  daily 
recitation  of  the  juz  a keeper  in  charge  of 
the  manuscripts  would  also  distribute  them 
among  the  readers.  Rashid  al-Dln’s  provi- 
sions for  his  own  tomb  in  Tabriz  included 
qur’anic  reading  by  three  persons. 

In  the  fourth/tenth  century,  some  of  the 
manuscripts  begin  to  include  “scientific 
information”  about  the  text  itself.  Previ- 
ously, such  information  had  been  limited  to 
the  sura  titles  and  possibly  to  their  verse 
count.  Now,  on  double  page  illuminations, 
global  data  about  the  text  and  its  various 
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components  (suras,  verses,  words,  letters, 
and  so  on)  are  available.  At  the  same  time, 
concordances  (in  fact,  methodical  reperto- 
ries of  verse  endings)  often  register  an 
increasing  wealth  of  information  for  each 
sura:  for  example,  the  various  verse  counts 
and  the  relative  position  within  the  revela- 
tion. Together  with  the  title,  this  informa- 
tion, which  may  also  have  been  available  in 
contemporary  works  of  exegesis  (tafslr), 
found  its  way  into  qur’anic  manuscripts 
possibly  during  the  fifth/eleventh  century. 
As  far  as  we  know,  Qur’ans  with  alternative 
readings  (see  readings  of  the  qur’an) 
were  produced  during  the  sixth/twelfth 
century:  The  Nasser  D.  Khalili  Collection 
of  Islamic  Art  Qur  572  was  provided  in 
582/1186  with  abbreviations  in  red  within 
the  text  and  notes  in  the  margins  giving 
information  about  the  correct  recitation  of 
the  text  and  its  variants.  At  the  end  of  the 
manuscript,  the  qur’anic  text  is  followed  by 
a series  of  short  pamphlets  on  subjects  like 
the  recitation  of  the  Qur’an,  the  autho- 
rized readings  (here,  the  Ten)  as  well  as  the 
differences  in  verse  counts  according  to 
the  various  schools  or  the  chronology  of 
the  revelations.  This  tradition  of  “scien- 
tific” Qur’ans,  which  were  probably  used 
for  teaching  purposes  or  as  memoranda 
for  scholars,  was  maintained  over  the 
centuries  — as  shown  by  the  manuscript 
Bibliotheque  nationale  de  France,  BNF 
Arabe  448,  dated  979/1572,  which  contains 
such  information. 

Qur’ans  with  interlinear  translation  were 
probably  not  meant  for  the  same  audience, 
although  the  situation  is  not  always  com- 
pletely clear  with  respect  to  qur’anic  com- 
mentaries (tafslr),  which  sometimes  look 
like  qur’anic  manuscripts.  Assessing  the 
date  of  the  introduction  of  interlinear 
translations  proves  to  be  difficult:  it  is 
sometimes  hard  to  be  certain  about  the 
contemporaneousness  of  the  qur’anic  text 
and  translation  - which  latter  is,  de  facto, 
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an  addition.  In  many  but  not  all  - in- 
stances, the  page  layout  is  planned  so  as  to 
leave  room  for  the  interlinear  translation. 
Among  the  earliest  dated  manuscripts  of 
this  group  are  Mashhad,  Asitan-i  Quds  464 
(translation  into  Persian,  dated  584/1188) 
and  Turk  Islam  Eserleri  Miizesi,  TIEM  73 
(translation  into  eastern  Turkish,  dated 
734/I333"4)-  Qur’ans  with  marginal  tafsir 
can  also  be  mentioned  here:  they  were  not 
necessarily  meant  for  scholars,  and  they 
also  often  include  an  interlinear  translation 
(usually  below  the  line,  rarely  above  it). 
Most  seem  to  have  been  written  in  Iran 
and  India  after  the  tenth/sixteenth  century, 
and  the  Persian  commentary  is  written  in 
the  margins  according  to  a carefully 
planned  page  layout.  Qur’anic  manuscripts 
copied  in  India  in  Bihar!  script  during  the 
ninth/fifteenth  century  and  provided  with 
commentaries  written  in  a more  casual 
manner  are  among  the  early  instances  of 
the  integration  of  such  texts  into  qur’anic 
manuscripts  (see  King  Faisal  Centre, 
Riyadh  2825).  Commentaries  added  to  a 
Qur’an  well  after  it  had  been  written  are 
clearly  quite  another  case. 

The  manuscripts  of  the  Qur’an  very 
often  also  contain  other  texts.  As  stated 
above,  there  are  early  examples  of  litera- 
ture related  to  the  correct  reading  of  the 
text,  as  well  as  indications  of  its  compo- 
nents (the  number  of  suras,  verses,  letters, 
etc.).  Often  at  the  end  of  the  Qur’an,  there 
is  the  prayer  that  is  recited  upon  the  com- 
pletion of  the  reading/reciting  of  the  text. 
Its  length  and  appearance  vary:  in  luxury 
copies,  it  is  written  on  a double  page  in 
gold  letters,  within  an  illuminated  frame 
(see,  for  instance,  Chester  Beatty  Library, 
CBL  1544  or  Museum  fur  Islamische 
Kunst,  Inv.  Nr.  I.  42/68).  Other  prayers  are 
also  found  in  this  position:  in  the  manu- 
script at  the  Bibliotheque  nationale  de 
France,  BNF  Arabe  448,  one  of  the  earliest 
attributed  to  al-Ghazall  (d.  505/1  in),  the 


prayer  is  adapted  for  magical  operations 
(see  magic);  a second  prayer,  which  aids  in 
falling  asleep,  is  also  provided.  Other  texts 
are  also  related  to  the  Qur’an,  like  the  vari- 
ous divination  formulas  (jal-nama)  found  in 
numerous  manuscripts  (see  Bibliotheque 
nationale  de  France,  BNF  Arabe  418;  see 
Fig.  vn). 

The  qur’anic  codex  in  the  western  Islamic  world 

and  in  west  Africa 

In  the  handwritten  tradition  of  the 
Qur’an,  regional  developments  can  be 
recognized  but  nowhere  do  they  seem  so 
pronounced  as  in  the  western  Islamic 
world.  The  first  qur’anic  codices  in 
Maghrib!  script  were  written  as  early  as 
the  end  of  the  fourth/tenth  century,  but 
further  study  of  the  Qayrawan  collection 
might  show  that  distinctive  Maghrib! 
features  i.e.  script,  decoration,  but  also 
techniques  - were  already  present  at  an 
earlier  stage.  The  earliest  fragments  are 
written  on  parchment,  a material  which 
remained  in  use  until  the  eighth/four- 
teenth  century.  They  are  of  the  oblong  for- 
mat, although  most  Maghrib!  Qur’ans  are 
in  a square  format  reminiscent  of  that  used 
for  a group  of  manuscripts  of  the  second/ 
eighth  century.  This  square  shape  is  found 
mainly  in  copies  written  on  vellum,  but 
small  Qur’ans  of  the  thirteenth/nineteenth 
century  written  on  paper  still  preserve  this 
peculiar  format  (see  The  Nasser  D.  Khalili 
Collection  of  Islamic  Art  Qur  434).  Never- 
theless, when  paper  became  the  material 
commonly  used  for  copies  of  the  Qur’an, 
the  manuscripts  as  a whole  changed  to  the 
vertical  format. 

The  script  has  many  varieties,  a small 
hand  commonly  known  as  Andalus!  being 
used  for  single-volume  Qur’ans;  larger 
scripts  are  found  in  multi-volume  manu- 
scripts. For  a long  time,  the  vowels  retained 
the  red  color  which  was  the  rule  in  early 
Qur’ans;  dots  were  still  in  use  on  the 
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earliest  Maghribl  copies,  but  in  the  fifth/ 
eleventh  century  the  modern  signs  became 
the  rule.  For  an  extended  period,  dots  were 
also  used  for  the  hamza  (yellow;  see  Biblio- 
theque nationale  de  France,  BNF  Arabe 
576,  dated  1195/1781)  and  sometimes  for 
the  wasla  (green);  other  orthoepies,  with 
their  modern  shape,  are  in  blue  (or  some- 
times in  red). 

Illuminations  were  produced  over  a long 
period  of  time  according  to  patterns,  some 
of  which  were  already  in  use  during  the 
fourth/tenth  century;  in  this  respect, 
geometry  played  a major  role  with  full 
page  illuminations,  and  the  inscriptions 
were  only  exceptionally  integrated  into  the 
illuminated  opening  pages  (see  Istanbul 
University  Library  A 6754).  Not  infre- 
quently, the  text  was  followed  by  an  illumi- 
nated page  containing  a prayer  or  a 
colophon  written  within  a frame  in  a script 
very  different  from  that  of  the  qur’anic 
text  itself  (see  Bibliotheque  nationale  de 
France,  BNF  Arabe  385;  see  Fig.  v).  Gold 
and  silver  were  also  used  in  copying  the 
text  itself:  Bibliotheque  nationale,  Smith- 
Lesouef  217  contains  a few  folios  of  a deli- 
cate example  of  Maghribl  chrysography, 
and  a five-volume  Qur’an  was  written  with 
silver  ink  on  paper  dyed  purple  (Biblio- 
theque nationale,  BNF  Arabe  389-392  are 
four  such  folios).  The  manufacture  of 
dyed  papers  for  qur’anic  manuscripts  con- 
tinued for  some  time,  a fact  to  which  some 
manuscripts  on  blue  and  green  paper 
bear  witness  (see  Bibliotheque  Generale 
et  Archives,  BGA  D 1304). 

The  large  Qur’an  tradition  was  alive  in 
the  western  Islamic  world  as  shown  by  the 
above-mentioned  “Nurse’s  Qur’an”  and  by 
two  volumes  now  in  Istanbul  (T iirk  Islam 
Eserleri  Miizesi,  TIEM  359  and  360, 

52  X 55  cm):  their  994  remaining  folios, 
with  seven  lines  to  the  page  (one  line  is 
roughly  6.5  cm  high)  and  their  richly  illu- 
minated sura  titles  indicate  that  a colossal 
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investment  was  needed  to  carry  out  this 
project. 

Qur’anic  manuscripts  in  Sudani  script 
are  only  known  in  recent  times  — from  the 
second  half  of  the  eleventh/seventeenth 
century  onwards.  The  Sudani  is  reminis- 
cent of  Maghribl  scripts  and  is  rather  con- 
servative. The  vowels  are  often  in  red,  the 
hamza  being  indicated  by  a yellow  dot.  Illu- 
minations are  usually  geometrical  and 
seem  to  rely  only  on  colors  — gold  has  so 
far  not  been  reported.  The  beginning  of 
the  Qur’an  is  often  highlighted  with  a 
larger  ornament  in  the  shape  of  a frame; 
on  top  of  it,  outside  the  frame,  there  is 
sometimes  the  basmala  (q.v.)  and  also  the 
tasliya.  In  other  manuscripts,  the  ornament 
separates  the  first  sUra  from  the  second 
one.  Other  larger  illuminations  are  usually 
found  at  the  beginning  of  the  second  half 
of  the  Qur’an  (which  in  Sudani  tradition  is 
equivalent  to  Q.  19:1),  but  also,  in  addition 
to  that,  at  the  beginning  of  the  second  and 
fourth  quarters  (see,  for  instance,  Leeds 
University  Library,  Arabic  ms.  301).  Even  if 
the  divisions  into  seven  and  sixty  parts 
(hizb),  as  well  as  the  subdivisions  of  the  lat- 
ter into  eight  sections,  are  frequently  indi- 
cated in  the  margins,  in  this  handwritten 
tradition,  the  four  parts  are  evidently  of 
greater  importance. 

These  qur’anic  manuscripts  are  also  set 
apart  by  their  traditional  binding:  the  flap 
is  oversized  — its  extremity  almost  reach- 
ing the  back  of  the  volume  when  it  is 
closed  and  terminates  with  a leather 
thong  that  can  be  rolled  several  times 
around  the  book  in  order  to  keep  it  closed. 
Moreover,  in  a number  of  cases  the  manu- 
script was  provided  with  a leather  pouch 
(in  those  instances  in  which  it  is  missing,  it 
may  have  been  lost),  which  was  intended 
as  an  external  protection  for  the  Qur’an. 
These  peculiarities  may  be  related  to 
another  feature  of  Sudani  manuscripts, 
namely  the  fact  that  they  were  written  on 
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bi-folios  or  even  folios  that  were  left  loose; 
with  neither  quires  nor  sewing,  a very 
protective  binding  was  the  only  solution 
against  the  folios  being  lost  or  mixed  up. 

Later  developments 

With  the  exception  of  thejM^' (thirtieth) 
and  the  hizb  (sixtieth),  some  of  the  divisions 
of  the  text  into  parts  of  identical  size  fell 
into  disuse  and  were  only  rarely  indicated 
in  the  margins  of  single-volume  Qur’ans. 
Sets  of  four  or  seven  volumes  became 
rarer,  even  if  some  examples  could  still  be 
found:  a seven-part  Qur’an  was  written  in 
India  by  the  end  of  the  twelfth/ eighteenth 
century  (The  Nasser  D.  Khalili  Collection 
of  Islamic  Art  Qur  70),  while  four-volume 
sets  are  known  in  the  Maghrib  during  the 
same  period  (see  Bibliotheque  nationale  de 
France,  BNF  Arabe  586  or  6g8g).  In  con- 
trast, the  juz’  became  more  important  for 
organizing  the  text,  even  in  single-volume 
Qur’ans.  As  early  as  the  beginning  of  the 
ninth/fifteenth  century,  a Qur’an  in  Bihari 
script  in  one  volume  is  distinguished  by  the 
use  of  developed  illumination  in  the  mar- 
gins of  each  opening  corresponding  to  the 
beginning  of  a juz  ’ (Leiden  University 
Library  Or.  18320,  dated  811/1408-g),  a 
practice  which  became  common  in  later 
Iranian  deluxe  Qur’ans  (see  Chester  Beatty 
Library,  CBL  1542  or  Staatsbibliothek,  SB 
10450).  I'1  less  expensive  copies  only  the 
middle  of  the  text  is  indicated  in  this  way 
(Bibliotheque  nationale,  BNF  Arabe  418  or 
Chester  Beatty  Library,  CBL  1544).  Qur’an 
sets  in  thirty  volumes  are  plentiful,  ranging 
from  the  more  modest  to  gorgeous  ones, 
and  can  be  found  from  the  Maghrib  to 
China.  This  evolution  may  possibly  be 
connected  to  a wider  practice  of  Qur’an 
reading.  Other  elements  point  in  the  same 
direction:  in  Iran,  and  also  in  India, 
according  to  historical  records,  copyists 
used  a minute  script  in  order  to  fit  each  juz’ 
to  the  space  available  on  a double  page; 
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the  reader  wishing  to  read  a section  of  the 
text  each  day,  in  order  to  complete  the 
reading  within  one  month,  thus  had  the 
daily  reading  in  a concise  format  (for 
instance  Bayerische  Staatsbibliothek,  BSB 
Cod.  arab.  1118;  see  Fig.  vm).  There  are 
even  instances  of  Qur’ans  in  the  so-called 
ghubar  script  written  on  two  pages,  each 
being  divided  into  fifteen  areas  corre- 
sponding to  the  juz  ’ (see  Sotheby’s  sale 
L00502,  10  October  2000,  lot  26). 

The /kU  was  evidently  important  in  the 
religious  customs,  but  also  proved  to  be  an 
extraordinary  tool  for  the  more  efficient 
copying  of  the  sacred  text.  Early  in  the 
twelfth/eighteenth  century,  Ottoman  copy- 
ists apparently  reached  an  optimal  calibra- 
tion of  the  Qur’an  and  found  a way  of 
matching  the  juz ' with  the  kind  of  quire 
they  were  commonly  using,  namely  the 
classical  ten  folios  quire.  It  followed  from 
this  that  the  subdivisions  of  th ejuz’ 
matched  a definite  amount  of  folios.  The 
clever  use  of  the  possibilities  of  extension 
or  contraction  of  the  Arabic  script  even 
resulted  in  every  page  finishing  with  a 
verse  ending:  hence  the  name  ayat  ber-kenar 
for  these  Qur’ans  written  with  fifteen  lines 
to  the  page  in  a small  format,  on  ca.  300 
folios  (that  is,  thirty  quires  of  ten  folios).  It 
was  perhaps  a step  towards  a more  efficient 
production  process  — to  some  extent  remi- 
niscent of  similar  moves  in  late  medieval 
Europe,  when  the  printing  press  was 
threatening  the  traditional  book  produc- 
tion. Illumination  also  became  standard- 
ized to  some  extent,  with  a double  opening 
page  containing  sura  1 and  the  beginning 
of  sura  2,  gilded  frame  for  the  text,  floral 
markers  for  th  ejuz’,  and  so  forth.  This  pre- 
sentation was  highly  successful,  and  mod- 
ern printed  editions  still  follow  this  model. 

This  development  is  certainly  behind  the 
further  elaboration  of  the  qur’anic  text.  It 
was  probably  noticed  at  about  the  same 
time  that  the  same  words/groups  of  words 
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appeared  in  almost  the  same  position  on 
every  opening.  While  keeping  the  text  divi- 
sion previously  described,  some  copyists 
succeeded  in  moving  those  words  or 
groups  so  that  they  appeared  on  both 
pages  of  every  opening  on  the  same  line 
and  in  a symmetrical  position,  highlighted 
in  red  ink.  In  the  case  of  q 26,  whole  verses 
were  treated  in  this  fashion.  Attempts  to 
trace  this  peculiar  page  layout  back  to  spe- 
cific milieus  or  to  speculations  on  the 
qur’anic  text  have  so  far  been  unsuccessful. 
Its  diffusion  was  not  restricted  to  the  Otto- 
man empire  (Turk  Islam  Eserleri  Miizesi, 
TIEM  469):  it  was  also  known  in  the 
Maghrib,  where  Ottoman  influence  was 
felt  (National  Library,  NL  14.246,  in  Tunis). 

Some  manuscripts  contain  only  selected 
parts  of  the  Qur’an.  The  excerpts  are  usu- 
ally chosen  because  they  may  be  recited 
during  a prayer,  but  the  choice  is  not 
always  so  simple  to  explain,  as  shown 
by  a copy  of  Surat  al-Fath  done  in  a highly 
sophisticated  style  ( Topkapi  Sarayi 
Museum,  TKS  R.  18,  dated  909/1503).  In 
the  Ottoman  empire,  these  small  volumes 
were  called  En  'am,  since  they  usually  begin 
with  an  extract  from  (4  6 (Surat  al-An'am), 
often  following  the  Fatiha;  the  selection 
may  vary  but  in  many  cases  ends  with  the 
last  suras.  (4  36  is  also  popular  and  is  some- 
times the  first  of  the  volume.  In  Iran  and 
India,  this  sura  appears  as  the  first  in 
qur’anic  selections  (followed  by  (4  48,  56,  67 
and  78;  see  The  Nasser  D.  Khalili  Collec- 
tion of  Islamic  Art  Qur  280).  Obviously, 
the  choice  was  not  restricted  to  these  suras, 
and  a survey  of  this  material  would  cer- 
tainly give  some  insights  into  Muslim  piety 
of  later  centuries  — most  of  the  manu- 
scripts so  far  published  seem  to  date  from 
the  tenth/sixteenth  century  or  later. 

Production  and  conservation 
Matters  of  manuscript  production  are  still 
largely  ignored  by  scholars,  as  are  the 
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economic  aspects.  Is  it  lawful  to  sell  or  buy 
a Qur’an?  Is  it  permissible  to  copy  the 
qur’anic  text  for  a fee?  The  debate  about 
these  issues  arose  at  an  early  date  and  was 
quickly  answered  in  the  affirmative.  Many 
anecdotes  are  told  about  the  high  prices 
commanded  by  copies  written  by  famous 
calligraphers.  But  the  cost  of  a more  ordi- 
nary Qur’an  remains  obscure,  as  does  the 
importance  of  the  diffusion  of  the  qur’anic 
manuscripts  in  the  Islamic  lands.  For  more 
recent  times,  a study  of  the  archives  and  of 
what  remains  of  the  production  may  pro- 
vide limited  though  very  valuable  answers, 
but  it  seems  difficult  to  determine  how 
much  access  the  Muslims  of  the  eleventh/ 
seventeenth  century,  for  instance,  had  to  a 
copy  of  their  sacred  text.  How  much  time 
was  needed  to  copy  a Qur’an?  Information 
found  in  the  manuscripts  themselves  is 
scattered  but  could  give  more  concrete 
data:  according  to  the  colophons  of  th ejuz’ 
of  an  Egyptian  Qur’an  dated  1175/1751, 
the  copyist  was  writing  a juz  ’ in  eight  days 
(Bibliotheque  nationale  de  France,  BNF 
Arabe  515).  Some  Ottoman  copyists  indi- 
cate the  number  of  Qur’ans  they  had  so 
far  transcribed. 

The  price  of  the  manuscripts  was  high, 
and  they  were  usually  used  over  a long 
period  of  time.  They  were  treated  with 
reverence,  and  when  they  fell  into  decay 
special  care  had  to  be  taken  about  their 
fate.  Some  scholars  considered  that  the 
parchment  or  the  paper  could  be  reused 
for  the  preparation  of  the  boards  of  a 
Qur’an  binding,  while  others  insisted  that 
the  manuscript  should  be  buried  or 
burned.  There  are  also  instances  of  depos- 
its, as  in  Qayrawan,  Cairo  or  Damascus, 
which  are  close  to  the  Jewish  practice  of 
the  genizah. 

Attempts  have  been  made  to  relate  the 
manuscripts  to  specific  milieus  (Whelan, 
Writing  the  word)  or  to  correlate  a change 
in  the  script  with  religious  developments 
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(Tabbaa,  The  transformation),  but  the  lack 
of  comprehensive  surveys  of  the  material 
hampers  such  approaches.  As  a result,  we 
still  know  too  little  about  the  role  played  by 
qur5anic  manuscripts  within  the  Islamic 
world  until  a comparatively  late  period. 

Francois  Deroche 
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Markets 

Public  places  in  which  commercial  transac- 
tions occur.  The  term  aswaq,  “markets,” 
occurs  in  two  places  in  the  Qur’an,  but  is 
used  incidentally  to  indicate  that  the 
prophets  were  men  who  shared  the  same 
nature  as  those  they  were  sent  to  teach: 
“What  sort  of  a messenger  is  this  who  eats 
food  and  walks  through  the  markets?” 

(q,  25:7);  “And  the  messengers  whom  we 
sent  before  you  all  ate  food  and  walked 
through  the  markets”  (q  25:20;  see 

PROPHETS  AND  PROPHETHOODJ  FOOD  AND 

drink;  messenger;  impeccability).  The 
Qur’an  makes  no  reference  to  any  particu- 
lar market  (see  city;  geography;  pre- 
ISLAMIC  ARABIA  AND  THE  QUr’an).  This  is 
despite  the  fact  that  there  were  some  very 
large  markets  in  Arabia  both  during  the 
pre-Islamic  period  and  during  the  time  of 
the  revelation  of  the  Qur’an  (see  revela- 
tion and  inspiration)  and  with  which 
Muhammad  would  have  been  very  famil- 
iar. Aside  from  the  famous  market  of  ‘Ukaz 
near  Mecca  (q.v.)  and  that  of  Medina  (q.v.), 
there  was  the  market  of  al-Hajar  which 
was  the  biggest  and  richest  oasis  on  the 
peninsula,  that  of  al-Hlra,  the  capital  of 
the  Lakhmids  and  a vital  caravan  city 
between  Persia  and  Arabia,  and  Dumat 


al-Jandal,  an  oasis  town  on  the  direct  route 
between  Medina  and  Damascus  and  one  of 
the  principal  markets  of  northern  Arabia. 
The  birthplace  of  the  Qur’an  was  initially 
Mecca  and  its  second  home  was  Medina, 
both  prosperous  commercial  centers  (but 
cf.  P.  Crone,  Meccan  trade,  133-48).  That  the 
Qur’an  was  initially  addressed  to  people 
who  were  engaged  in  commercial  activities 
is  clearly  reflected  in  its  ideas  and  language 
(see  LANGUAGE  OF  THE  QUR’AN;  LITERARY 
STRUCTURES  OF  THE  QUR’AN;  OCCASIONS 

of  revelation).  Only  a few  examples  out 
of  many  will  be  given  here. 

The  commercial  language  of  the  Qur’an 
is  not  only  used  in  illustrative  metaphors 
but  also  to  express  fundamental  points  of 
doctrine  (see  metaphor;  theology  and 
the  qur’an).  Thus,  the  last  judgment  (q.v.) 
is  a reckoning  or  an  accounting:  “Then  he 
that  will  be  given  his  record  (kitab)  in  his 
right  hand  will  say,  ‘Here,  read  my  re- 
cord’” (q  69:19;  see  also  q 69:25);  “Then 
he  who  is  given  his  record  in  his  right 
hand,  soon  will  his  account  be  taken  by  an 
easy  reckoning”  (hisab,  q 84:7-8;  see  also 
q 84:10  f.;  see  record  of  human  actions; 
left  hand  and  right  hand).  It  is  at  this 
time  that  human  actions  will  be  weighed: 
“We  shall  set  up  scales  of  justice  for  the 
day  of  judgment”  (q  21:47;  see  weights 
and  measures;  justice  and  injustice); 
“Then  he  whose  balance  [of  good  deeds] 
will  be  found  heavy,  will  be  in  a life  of 
good  pleasure  and  satisfaction”  (' ishatin 
radiyatin,  <4  101:6-7;  see  also  <4  7:8-9). 

The  Qur’an  often  makes  use  of  the  con- 
cept of  trade  (tijara).  Occasionally  the 
meaning  is  prosaic:  “Let  there  be  among 
you  traffic  and  trade  (tijara)  by  mutual 
goodwill”  (q  4:29).  But  more  usually  the 
meaning  is  metaphorical:  “There  are  those 
who  have  bartered  guidance  for  error  (q.v.); 
but  their  trade  is  profitless”  (q  2:16); 

“Those  who  rehearse  the  book  (q.v.)  of 
God,  establish  regular  prayer  (q.v.;  al-salat) 
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and  send  in  charity  (see  almsgiving)  out  of 
what  we  have  provided  for  them,  secretly 
and  openly,  hope  for  a trade  that  will  never 
fail”  (t>  35:29;  see  also  q 61:10).  Similarly, 
the  concepts  of  buying  and  selling  are 
often  used  metaphorically,  for  example: 
“God  has  purchased  from  the  believers 
their  persons  and  their  goods;  for  theirs  in 
return  is  the  garden  (q.v.)  of  paradise” 

(q.v.;  Q 9:111;  see  belief  and  unbelief; 
faith;  reward  and  punishment).  Selling 
is  used  to  express  renouncing  God’s  revela- 
tion: “Do  not  sell  the  covenant  (q.v.)  of 
God  for  a miserable  price”  (q.  16:95;  see 
also  q 2:41;  3:77);  “These  are  the  people 
who  buy  the  life  (q.v.)  of  this  world  at  the 
price  of  the  hereafter”  Q 2:86;  see  escha- 
tology); “Miserable  is  the  price  for  which 
they  have  sold  their  souls”  (q  2:90;  see  also 
q 2:175);  “Those  who  purchase  unbelief  at 
the  price  of  faith”  (5)  3:177);  “The  signs 
(q.v.)  of  God  have  they  sold  for  a miserable 
price”  (q.  9:9). 

In  several  places  the  Qur’an  stresses  the 
need  to  give  fair  weight  and  measure: 

“My  people,  give  just  weight  and  measure” 
(q  11:85);  “Give  weight  with  justice” 

(Q.  55:9)l  “Woe  to  those  that  deal  in  fraud, 
those  who  when  they  have  to  receive  by 
measure  from  people  exact  full  measure, 
but  when  they  have  to  give  by  measure  or 
weigh  for  them,  give  less  than  is  due” 

(ft  83:1-3;  see  also  q.  6:152;  17:35). 

Given  Muhammad’s  intimate  concern 
with  commercial  affairs,  it  is  perhaps  not 
surprising  that  he  is  said  to  have  been  the 
first  to  appoint  persons  with  jurisdiction 
over  the  markets  (a  post  later  to  develop 
into  that  of  the  Islamic  market  inspector, 
the  muhtasib ),  who  were  to  ensure  the 
orderly  and  fair  running  of  business  trans- 
actions. He  is  reported  to  have  employed 
Sa'ld  b.  SaTd  b.  al-‘As  as  inspector  of  the 
market  of  Medina  sometime  after  the  con- 
quest of  Mecca  (8/630;  Ibn  'Abd  al-Barr, 
Isti'ab,  ii,  621).  Samra’  bint  Nuhayk  al- 


Asadiyya,  a contemporary  of  the  Prophet, 
is  mentioned  as  frequenting  the  market  of 
Medina,  asking  people  to  behave  well  there 
(ibid.,  iv,  183).  It  is  likewise  reported  that 
Muhammad  enjoined  All  It.  Abl  Talib 
(q.v.)  to  “order  good  and  forbid  evil”  [al- 
arm bi-l-ma  ‘ ruf  wa-l-nahl  ‘an  al-munkar; 
Sergeant,  A Zaidi  manual,  11-2;  see  good 
and  evil)  — a qur’anic  injunction  which 
eventually  became  synonymous  with  the 
muhtasib’ s duties  — and  that  'All  used  to  go 
round  the  markets  every  morning  like  a 
muhtasib,  ordering  the  merchants  to  give 
fair  measure.  See  also  selling  and 
buying. 

Ronald  Paul  Buckley 
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Marriage  and  Divorce 

The  social  institution  through  which  a 
man  and  a woman  are  joined  in  a social 
and  legal  dependence  for  the  purpose  of 
forming  and  maintaining  a family  (q.v.), 
and  the  regulated  dissolution  of  such  a 
union.  Both  marriage  and  divorce  are  legal 
issues  extensively  dealt  with  in  the  Qur’an 
(see  law  and  the  qur’an).  Marriage 
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between  a man  and  a woman  is  called 
nikah.  In  most  cases,  the  verb  nakaha,  “to 
marry,”  is  used  to  denote  men  marrying 
women,  but  in  one  case,  also  women  mar- 
rying men.  Giving  a woman  away  in  mar- 
riage is  ankaha  when  there  is  mention  of  a 
father  or  guardian  (see  guardianship), 
zawwaja  when  God  is  mentioned.  The  mar- 
riage partners  are  both  called  zawj  (pi. 
azwaj),  the  husband  also  ba‘l  (pi.  bu’ula). 
Divorce  is  called  talaq;  the  corresponding 
verb  tallaqa,  “to  divorce,”  always  occurs 
with  men  as  the  subject  of  the  verb. 

Marriage 

Aims  of  marriage 

(i)  In  the  Qur’an,  marriage  is,  first  of  all, 
the  favored  institution  for  legitimate  sexual 
intercourse  between  a man  and  woman 
(the  secondary  institution  being  concubi- 
nage; see  concubines;  sex  and  sexual- 
ity). This  is  obvious  from  the  different 
rules  concerning  marriage  as  well  as 
behavior  prescribed  in  dealing  with  the 
other  sex  (see  social  interactions),  con- 
demnation and  punishment  of  illegal 
sexual  intercourse  (see  adultery  and 
fornication)  and  the  fact  that  even  part- 
nership between  men  and  women  in  para- 
dise (q.v.)  is  thought  to  have  the  form  of 
marriage  (e.g.  q 2:25;  44:54).  Chastity  (q.v.) 
is  one  of  the  cardinal  virtues  demanded  of 
Muslims  (see  virtues  and  vices,  com- 
manding and  forbidding).  To  marry  is 
therefore  desirable  for  every  member  of 
the  community  of  believers,  even  for  slaves 
(q  24:32;  see  slaves  and  slavery).  (2) 
Marriage  is  a means  to  strengthen  the  rela- 
tionship between  different  individuals  and 
groups  of  the  community  (see  social 
relations),  and  the  prohibition  of  inter- 
marriage is  a means  to  prevent  relation- 
ships between  certain  individuals  and 
groups  (q  2:221;  4:24-5;  5:5;  24:3,  26;  60:10; 
see  community  and  society  in  the 
quR’AN).  (3)  Marriage  is  seen  as  a necessary 


institution  to  secure  the  reproduction  of 
the  community  and  to  guarantee  the  off- 
spring an  effective  upbringing  (q4:i;  7:189; 
16:72;  17:24;  see  children).  (4)  The  mar- 
riage relationship  is  the  most  elementary 
form  of  society,  the  nucleus  which  is 
thought  to  guarantee  for  its  individual 
members  a harmonious  life  because  of  the 
physical  and  mental  support  which  hus- 
band and  wife  give  each  other  (q  30:21). 

(5)  Marriage  serves  as  an  institution  to  sup- 
port or  protect  female  members  of  the 
community  who  have  lost  the  backing  of 
their  family,  such  as  orphans  (q.v.)  and 
widows  (q  4:3,  127;  see  widow;  women 

AND  THE  quR’AN). 

Marriage  partners 

There  are  rules  concerning  the  choice  of 
partners,  largely  formulated  from  the  per- 
spective of  Muslim  men  (see  patriarchy; 
gender;  feminism  and  the  quR’AN).  Cer- 
tain groups  of  people  are  forbidden  (q.v.), 
others  permitted,  the  criteria  being  reli- 
gion, relationship,  social  status  and  moral 
behavior  (see  prohibited  degrees).  For- 
bidden are:  heathens  (polytheists;  q 2:221; 
60:10;  see  POLYTHEISM  AND  ATHEISM);  close 
blood  relatives  (see  blood  and  blood 
clot;  kinship);  the  corresponding  milk 
(q.v.)  relatives  (see  fosterage);  close  in- 
laws; previous  partners  of  ascendants  or 
descendants;  two  sisters  at  the  same  time 
(q  4:22,  23;  see  sister);  and  fornicators  or 
adulterers  (the  latter  may,  however,  inter- 
marry or  marry  heathens;  q 24:3,  26).  The 
fact  that  heathens  (see  idolatry  and 
idolaters;  belief  and  unbelief)  and 
adulterers  are  prohibited  as  marriage  part- 
ners for  chaste  Muslims  carries  the  conse- 
quence that  existing  marriages  must  be 
terminated  if  one  of  the  spouses  falls  into 
such  a category  (q  60:10).  Permitted  are: 
Muslims,  women  of  the  People  of  the 
Book  (q.v.),  the  parallel  cousins  from 
among  the  close  relatives  and  slaves  (even 
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for  freemen  and  freewomen)  provided  they 
are  chaste  (q  2:221;  4:24-5;  5:5;  24:32; 

33:50). 

Furthermore,  the  number  of  partners  is 
mentioned  in  the  Qur’an:  Men  may  marry 
up  to  four  women  at  the  same  time,  pro- 
vided they  think  they  are  able  to  treat  them 
equally  (q  4:3;  for  the  syntactic  problems  of 
the  verse  cf.  Motzki,  Muhsanat,  207-10).  In 
view  of  the  doubts  which  q 4:129  expresses 
about  an  individual’s  ability  to  really  meet 
this  condition,  some  have  argued  that  mo- 
nogamy seems  to  be  preferred  to  polygamy. 
Contrary  to  what  Muslim  commentaries 
claim  (see  exegesis  of  the  qujr’an: 
classical  and  medieval),  polygamy  does 
not  seem  to  have  been  a prevalent  social 
custom  in  pre-Islamic  Mecca  (q.v.)  and 
Medina  (q.v.;  cf.  Tabari,  Tafsir,  vii,  534 
ad  q 4:3;  Stern,  Marriage,  62,  70;  see 

PRE-ISLAMIC  ARABIA  AND  THE  QUr'an). 
q 4:3’s  injunction  to  marry  more  than  one 
woman  at  the  same  time  appears  to  have 
been  prompted  by  special  historical  cir- 
cumstances in  Medina:  the  unfair  treat- 
ment of  female  wards  by  their  guardians. 
The  Prophet  is  granted  special  consider- 
ation concerning  the  number  of  wives  he 
might  take  (see  wives  of  the  prophet): 
originally,  there  was  no  limit  for  him,  but  at 
a certain  moment  in  his  career  in  Medina, 
he  was  forbidden  to  marry  again  (q  33:50, 
52;  see  occasions  of  revelation). 

The  contraction  of  marriage 
The  Qur’an  presupposes  that  a marriage  is 
preceded  by  a marriage  proposal,  called 
khitba  (q  2:235),  which  the  suitor  has  to 
make  to  the  woman’s  guardian.  The 
guardian  of  the  woman  draws  up  the  mar- 
riage contract  (‘uqdat  al-nikah)  on  her  behalf 
and  must  ensure  that  it  is  fulfilled  (see 
contracts  and  alliances;  breaking 
trusts  and  contracts).  He  is,  therefore, 
called  “the  one  who  has  the  marriage  con- 


tract in  his  hand”  (q  2:237).  Although 
mediated,  the  marriage  is  considered  a 
legal  agreement  concluded  between  the 
man  and  the  woman  herself,  called  a mithaq 
ghaliz,  “firm  bond,”  in  q 4:21.  An  impor- 
tant element  of  the  marriage  contract  is 
the  bridewealth  (q.v.),  which  becomes  the 
bride’s  property.  In  Muhammad’s  time, 
the  bridewealth  was  sometimes  fixed  at  the 
betrothal,  sometimes  later  (q  2:236-7).  The 
marriage  is  not  definitely  concluded  until 
its  consummation,  through  which  all  legal 
consequences  become  effective.  A pre- 
requisite of  the  consummation  of  mar- 
riage is  that  the  partners  have  reached 
the  marriageable  age  (q  4:6),  which  most 
exegetes  equate  with  the  beginning  of 
puberty  ( hulum , hayad;  cf.  Motzki,  Vol- 
wassen,  56-8). 

The  legal  consequences  of  marriage 
By  the  marriage  contract,  sexual  inter- 
course between  the  partners  becomes  legit- 
imate and  both  are  entitled  to  inherit  from 
each  other  (q  4:12;  for  the  shares,  see 
inheritance).  Additionally,  each  marriage 
partner  has  certain  obligations:  The  wife  is 
obliged  to  grant  her  husband  sexual  inter- 
course whenever  he  wishes  except  during 
her  menstruation  (q.v.),  the  time  of  her 
obligatory  fasting  (q.v.)  and  during  the  pil- 
grimage (q.v.;  hajj,  q 2:187,  197,  222-3),  and 
she  must  accept  her  husband’s  authority 
(q.v.;  q 2:228;  4:34).  The  husband  is  liable 
to  give  to  his  wife  the  bridewealth  due  to 
her,  which  remains  exclusively  her  own 
property  (q.v.),  and  to  provide  clothes,  food 
and  lodging  for  her  and  their  joint  children 
(q  2:233,  240;  see  maintenance  and  up- 
keep). The  financial  gifts  that  the  woman 
receives  are  the  prime  reason  for  her  mari- 
tal obligations  mentioned  above  (q  4:34; 
see  also  gift-giving). 

A special  feature  or  effect  of  marriage  is 
that  it  makes  a slave  woman  “chaste” 
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(muhsana),  meaning  that  by  a marriage  to  a 
Muslim  (free  or  slave),  sexual  intercourse 
with  others  becomes  prohibited  for  her 
(q,  4:25).  Slaves  are  thus  not  necessarily 
considered  to  be  chaste  because  they  are 
deemed  to  be  the  property  of  their  owners 
who  can  use  them  sexually,  be  it  as  con- 
cubines or  by  forcing  them  into  prostitu- 
tion (q  24:33).  Marriage  curbs  such  power 
of  the  owner  (see  Motzki,  Muhsanat, 

1 99-20i). 

A few  early  exegetes  tried  to  find  evi- 
dence in  (4  4:24  for  a form  of  marriage 
called  nikah  al-mut'a,  “marriage  of  enjoy- 
ment,” which  differs  considerably  from  the 
regular  marriage  described  throughout  the 
Qur’an  in  that  it  is  limited  in  time  and 
legal  consequences,  and  shows  peculiarities 
which  makes  it  appear  close  to  prostitution 
(see  temporary  marriage).  That  such  a 
type  of  marriage  is  meant  in  q 4:24  is 
improbable,  however,  in  view  of  the  rules 
of  marriage  propagated  by  the  Qur’an  as  a 
whole  (cf.  Motzki,  Muhsanat,  201,  212;  the 
subject  is  fully  treated  in  Gribetz,  Strange 
bedfellows  and  S.  Haeri,  Law  of  desire). 

Divorce 

Aims  of  divorce 

According  to  the  Qur’an,  divorce  is  a 
means  by  which  the  man  purposely  brings 
his  marriage  to  an  end  in  contrast  to  the 
end  of  marriage  by  the  death  of  one  of  the 
spouses.  As  described  by  the  Qur’an,  mar- 
riage is  intended  to  be  long  lasting  and 
unbounded  in  time.  This  is  suggested  by 
labeling  it  a “firm  bond”  between  a man 
and  a woman  and  by  the  rules  concerning 
divorce.  The  relation  between  the  spouses 
should  ideally  be  determined  by  love  (q.v.) 
and  understanding  ( mawadda  wa-rahma, 

£>  30:21;  cf.  2:228)  and  important  decisions 
concerning  both  should  be  made  with  mu- 
tual approval  and  consultation  Q 2:233). 
When  this  harmony  does  not  develop, 


however,  or  fades  away  in  the  course  of 
time,  the  Qur’an  allows  or  even  advises 
spouses  to  bring  the  marriage  to  an  end 
(q.  2:231),  thus  giving  both  individuals  a 
chance  for  a new  and  perhaps  happier 
relationship.  This  does  not  mean,  how- 
ever, that  every  tiny  difference  of  opinion 
between  the  spouses  should  be  solved  by 
divorce.  The  Qur’an  admonishes  the  hus- 
band to  treat  his  wife  with  equality,  even  if 
he  does  not  love  her  Q 4:19,  129);  to  forgive 
her  when  she  had  opposed  him  so  that  he 
had  to  discipline  her  (q  4:34;  see  disobe- 
dience; forgiveness;  chastisement  and 
punishment;  insolence  and  obstinacy); 
and  to  try  first  to  come  to  an  agreement 
other  than  divorce  (q  4:129).  If  the  spouses 
are  not  able  to  settle  their  dispute  them- 
selves, then  the  community  is  asked  to 
intervene  and  to  appoint  two  arbiters,  one 
from  each  of  the  spouses’  families,  in  order 
to  mediate  a reconciliation  between  the 
spouses  Q 4:35).  There  are,  moreover, 
other  measures  to  avert  hasty  divorces: 
First,  there  are  two  waiting  periods  of 
three  months  prescribed  by  the  Qur’an 
before  the  divorce  is  hnal  (see  waiting 
period).  These  periods  of  physical  separa- 
tion between  the  spouses  give  the  man  the 
chance  to  rethink  his  decision  and  allow 
him  to  annul  the  divorce.  Secondly,  a man 
who,  in  a fit  of  anger,  takes  an  oath  not  to 
have  any  sexual  intercourse  with  his  wife,  is 
allowed  a four-month  period  to  break  this 
oath  which  otherwise  leads  automatically 
to  divorce  (q  2:226). 

Types  of  divorce 

In  the  Qur’an,  four  types  of  divorce  can  be 
distinguished:  two  direct  forms  of  divorce, 
talaq  and  talaq  by  iftidd \ and  two  proce- 
dures resulting  in  divorce,  ila’  (or  fthar) 
and  li’an. 

(1)  Talaq  is  the  declaration  made  by  the 
husband  to  divorce  his  wife;  it  becomes 
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final  only  after  his  wife  has  completed 
three  menstrual  periods  (or  months),  pro- 
vided that  the  husband  has  not  withdrawn 
his  divorce  in  the  meantime.  He  has  the 
right  to  declare  and  withdraw  a talaq  only 
twice.  The  wife  does  not  have  the  right  to 
divorce  her  husband  in  this  fashion.  The 
principal  reason  for  this  lack  of  equality  is 
the  bridewealth  that  the  man  would  have 
given  to  his  wife  at  marriage  and  that  be- 
comes her  property.  A divorce  costs  the 
man  not  only  his  wife  but  also  the  invest- 
ment he  has  made  to  marry  her.  If  the  wife 
had  the  power  to  divorce,  she  would  have 
power  over  his  property,  including  herself. 
The  husband  may  renounce  his  privilege 
by  giving  his  wife  the  choice  between 
divorce  and  continuation  of  marriage 
(O.  33:28;  the  Prophet  is  asked  to  do  that), 
but  he  alone  can  declare  her  divorced.  A 
definitive  divorce  has  to  be  made  public  by 
declaring  it  before  two  witnesses  (q  65:2; 
see  WITNESSING  AND  TESTIFYING).  (2)  The 
connection  between  bridewealth  and 
divorce  shows  how  it  is  possible  for  an 
unhappily  married  woman  to  receive  a 
divorce  from  a husband  who  is  not  pre- 
pared to  let  her  go  generously:  bargaining 
for  it.  The  Qur’an  (q  2:229)  suggests  this 
possibility  through  the  term  iftadat,  “to 
ransom  herself.”  (3)  £)  2:226-7  and 
Q,  58:2-4  deal  with  the  case  in  which  a man 
“swears  his  wife  off,”  which  means  that  he 
makes  an  oath  (see  oaths)  not  to  have  sex- 
ual intercourse  with  her  anymore.  Such  an 
oath  is  effective  (although  the  zihar  oath  is 
disapproved  of  in  the  Qur’an)  and,  if  it  is 
not  broken  in  the  course  of  the  following 
four  months,  i.e.  if  the  man  does  not 
resume  conjugal  intercourse,  leads  to 
divorce.  (4)  When  a husband  accuses  his 
wife  of  adultery  without  being  able  to 
prove  it  by  producing  four  witnesses,  he 
must  swear  to  the  truth  of  his  accusation 
four  times  and  then  call  God’s  curse  (q.v.) 


upon  himself  in  case  he  is  lying  (see  lie). 
His  wife  escapes  punishment  by  the  same 
procedure  if  she  swears  that  he  is  lying 
(q,  24:6-9).  Since  marriages  between  Mus- 
lims and  adulterers  are  prohibited  and  the 
relationship  between  the  spouses  is  irre- 
trievably ruined  by  such  an  accusation, 
divorce  seems  to  be  the  only  logical 
consequence. 

Legal  consequences  of  divorce 
Two  sorts  of  consequences  can  be  distin- 
guished: those  resulting  from  the  declara- 
tion of  divorce  and  those  of  the  finalized 
divorce.  If  a menstruating  woman  is  de- 
clared divorced  after  the  consummation  of 
the  marriage,  she  must  observe  a waiting 
time  (‘ idda ) of  three  menstrual  periods.  A 
woman  who  is  not  menstruating  must  wait 
for  an  interval  of  three  (lunar)  months. 
During  this  time  she  may  not  remarry.  If 
the  woman  realizes  during  this  interval 
that  she  is  pregnant,  she  must  inform  her 
husband.  For  a pregnant  woman  the  wait- 
ing time  is  prolonged  until  childbirth 
(q,  2:228;  33:49;  65:1,  4).  During  the  wait- 
ing months,  the  woman  has  the  right  to 
stay  in  the  house  in  which  she  is  living  and 
her  husband  must  provide  for  her  Q 2:241; 
65:1,  6). 

After  divorce  has  been  finalized,  the  man 
cannot  remarry  his  divorced  wife  until 
she  has  been  married  to  another  man 
Q 2:230).  The  former  husband  has  no  fur- 
ther obligations  towards  the  divorced 
woman,  except  if  she  has  a baby.  During 
the  period  of  breast-feeding,  which  a 
mother  is  entitled  to  sustain  until  her  child 
is  two  years  old  (see  lactation),  the  for- 
mer husband  (or  his  heirs)  must  provide  for 
the  maintenance  and  clothes  of  the  mother 
and  child  and  pay  her  a wage  for  the 
breast-feeding  (q.  2:233;  65:6).  In  the  case 
of  an  unconsummated  marriage,  divorce 
obliges  the  man  to  compensate  the 
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divorced  woman  (if  the  bridewealth  was 
not  yet  fixed)  or  to  pay  her  half  of  the 
bridewealth  (q  2:236-7). 

Conclusion 

The  impact  of  the  qur’anic  ideas  and  rules 
concerning  marriage  and  divorce  can  only 
be  understood  by  viewing  them  within  the 
context  of  Arabian  society  during  the  sixth 
century  c.E.  Before  Islam,  Arabs  (q.v.)  mar- 
ried and  divorced  according  to  unwritten 
rules  of  customary  law  (for  a sociological 
theory  explaining  the  peculiarities  of  the 
Arab  marriage  system  see  Motzki,  Dann 
machte,  613-8).  These  rules,  however,  were 
only  elementary  and  could  vary  according 
to  region  or  tribe.  Whether  they  were 
observed  depended  on  the  authority  of  the 
individuals  and  groups  involved.  In  such  a 
system  the  powerless  (see  power  and 
impotence)  ran  the  risk  of  becoming 
losers;  women  (especially  orphans  and 
widows)  and  slaves  were  particularly  vul- 
nerable. The  qur’anic  rules  of  marriage 
and  divorce  represented  an  important 
change  in  many  respects.  They  provided  a 
fixed  set  of  norms  for  all  Muslims,  backed 
by  divine  authority  and  enforced  by  the 
community.  Customary  practices  which 
were  inconsistent  with  these  norms  were 
prohibited.  In  this  manner,  legal  certainty 
was  enhanced.  Additionally,  powerless 
individuals,  such  as  women  and  slaves, 
were  more  effectively  protected  and  their 
situation  was  improved  by  the  qur’anic 
rules  and  suggestions  (see  boundaries  and 
precepts).  The  fact  that  the  bridewealth 
was  given  to  the  bride  instead  of  to  her 
male  relatives,  together  with  the  possibility 
of  intermarriage  between  Muslim  slaves 
and  (poor)  free  people,  must  even  be  con- 
sidered revolutionary  innovations  in  the 
Arab  society  of  the  time. 

Harald  Motzki 
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Martyrs 

Those  who  die  (generally  at  the  hands  of 
others)  for  their  faith.  In  a Sunni  Islamic 
context,  martyrs  are  primarily  those  who 
fight  unbelievers  for  the  advancement  of 
Islam,  and  sacrifice  their  lives  for  this  (see 
fighting;  belief  and  unbelief;  suicide). 
This  represents  a marked  difference  with 
the  situation  of  the  defensive  martyrs  of 
early  Christianity,  who  voluntarily  suffered 
death  as  the  consequence  of  witnessing  to 
and  refusing  to  renounce  their  religion. 
Christian  martyrs  were  killed  by  hostile 
authorities  in  a period  when  their  religion 
had  no  prospect  of  earthly  success, 
whereas  the  early  Sunni  martyrs  fell  in 
battle  during  generally  successful  military 
campaigns  (see  expeditions  and  battles; 
war;  politics  and  the  qur’an).  ShlT 
martyrdom  has  a coloring  of  its  own  (see 
shi  ism  and  the  qur’an).  It  was  shaped  by 
the  case  of  the  martyr  par  excellence,  Husayn 
b.  ‘All  (see  family  of  the  prophet;  ‘ali 
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b.  abi  talib;  fatima),  who  was  killed  at 
Karbala’  in  a heroic,  but  predictably 
doomed  battle  against  fellow  Muslims 
(61/680).  For  Shl'ites,  as  for  Christians,  it 
is  the  spiritual  victory  in  the  face  of  a 
worldy  defeat  that  matters.  Moreover,  they 
often  emphasize  the  redemptive  character 
of  Husayn’s  martyrdom,  whereas  the 
intercession  (q.v.)  of  Sunni  martyrs  plays 
but  a marginal  role. 

Shahid 

The  common  Arabic  word  for  martyr  is 
shahid,  pi.  shuhada \ a term  that  abounds  in 
Islamic  literatures  from  tradition  literature 
onwards  (see  hadIth  and  the  qur’an). 
Shahid  occurs  frequently  in  the  Qur’an,  but 
at  first  glance  means  only  “witness”  (see 
WITNESSING  AND  TESTIFYING;  WITNESS  TO 
faith)  or  “confessor.”  Under  the  influence 
of  early  Christian  usage,  however,  tradi- 
tionists  and  exegetes  (see  exegesis  of  the 
qur’an:  classical  and  medieval)  occa- 
sionally did  interpret  the  qur’anic  shahid  as 
“martyr.”  The  Greek  martys  and  Syriac 
sahda  had  similarly  developed  semantically 
from  “witness”  via  “confessor,  testifier  to 
the  faith”  to  “martyr”  (Goldziher,  ms,  ii, 
350-1;  Wensinck,  Oriental  doctrine,  147,  155). 

q 3:140,  “God  may  know  who  are  the 
believers  and  choose  shuhada  ’ from  among 
you,”  is  embedded  in  a war-context;  it  is 
therefore  no  wonder  that  al-Tabari 
(d.  310/923)  and  the  authorities  he  quotes 
(' Tafsir,  nos.  7912-16)  speak  exclusively  of 
martyrdom.  Other  verses  give  far  less  rea- 
son for  such  readings.  Yet,  in  Q 4:69, 
“Those  who  obey  (see  obedience)  God 
and  the  messenger  (q.v.)  will  be  with  those 
whom  God  has  favored,  prophets  (see 
prophets  and  prophethood),  just  men, 
shuhada’ and  the  righteous...,”  both  al- 
Tabarl  ( Tafsir,  ed.  Shakir,  viii,  532)  and 
Muqatil  (d.  150/767;  Tafsir,  iv,  243)  interpret 
shuhada’ as  those  “killed  in  God’s  way”  (see 
path  or  way).  In  q 57:19,  “the  pious  and 


the  shuhada  ’ in  their  lord’s  sight”  are  mar- 
tyrs according  to  Muqatil  ( Tafsir,  iv,  243); 
al-Tabari  mentions  “those  who  fell  in  bat- 
tle or  died  in  God’s  way”  as  one  of  the 
possible  interpretations  ( Tafsir,  xxvii,  134). 
The  comments  on  the  shahid-verses  in  early 
Sunni  exegetical  works  (sing,  tafsir)  are  gen- 
erally meagre:  the  verses  about  those  who 
were  killed  in  battle  generated  much  more 
exegesis. 

The  Qur  ’an  on  those  who  fell  in  battle 
Without  using  the  term  shahid,  the  Qur’an 
speaks  in  several  Medinan  suras  of  those 
who  fight  for  the  cause  of  God  (“in  God’s 
way  fjisabili  llahi;  see  jihad)  and  are  killed. 
Whoever  trades  this  life  for  the  life  to  come 
concludes  a profitable  deal  and  is  promised 
“a  great  reward”  (q  4:74;  see  eschato- 
logy; REWARD  AND  PUNISHMENT).  God 
buys  from  the  believers  their  lives  and  their 
wealth  (q.v.)  in  return  for  paradise  (q.v.; 
q 9:111).  “And  were  you  to  be  killed  or  to 
die  in  the  way  of  God,  forgiveness  (q.v.) 
and  mercy  (q.v.)  from  God  are  better  than 
what  they  amass.  And  were  you  to  die  or  to 
be  killed,  it  is  to  God  that  you  will  be  gath- 
ered” (q  3:157-8).  As  a matter  of  fact,  all 
Muslims  will  be  gathered,  but  those  killed 
in  action  are  privileged.  They  are  often 
believed  to  enter  paradise  directly  after 
having  been  killed,  by  virtue  of  a verse  like 
this  one:  ‘Those  who  die  in  the  way  of 
God,  he  will  not  let  their  works  be  lost. 

He  shall  guide  them  and  set  their  minds 
aright;  and  shall  admit  them  into  para- 
dise, that  he  has  made  known  to  them” 

(q  47:4-6;  cf.  9:111).  The  martyrs  are  thus 
spared  the  torment  in  the  grave,  the  “inter- 
mediate state”  (see  barzakh)  and  the  last 
judgment  (q.v.).  They  are  not  even  dead 
(see  death  and  the  dead):  “And  do  not 
consider  those  who  have  been  killed  in  the 
way  of  God  as  dead;  they  are  alive  with 
their  lord,  well-provided  for”  (q  3:169; 
cf.  2:154). 
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Commentary  and  hadith  on  those  who  fell  in  battle 
In  connection  with  the  qur’anic  verses 
mentioned  above,  the  state  and  where- 
abouts of  the  martyrs  and  their  reward  in 
the  hereafter  are  discussed  in  the  biogra- 
phies of  the  Prophet  (see  sira  and  the 
qur'an),  in  commentaries  on  the  Qur’an 
(sing,  tafsir,  see  exegesis  of  the  qur’an: 
classical  and  medieval)  and  in  tradition 
literature.  In  the  early  tafsir  works,  the 
material  is  distributed  throughout  the  dis- 
cussions of  a number  of  qur’anic  verses 
rather  randomly,  and  in  hadlth  collections 
it  is  also  scattered  over  many  different 
places.  Here,  therefore,  a thematic  ar- 
rangement seems  more  appropriate  than  a 
verse-by-verse  treatment.  Some  large  clus- 
ters of  relevant  hadlth  and  tafsir  are  to  be 
found  in  Tabari,  Tafsir,  ad  q 2:154  (ed. 
Shakir,  iii,  214-9);  ad  Q 3:169  (ed.  Shakir, 
vii,  384-95);  ad  q 47:4-6  (ed.  Shakir,  xxvi, 

26  £),  and  in  ‘Abd  al-Razzaq  (d.  211/827), 
Musannaf,  v,  263-6,  no.  9553-62. 

Historical  martyrs 

“Those  who  are  killed  in  God’s  way”  are 
said  to  be  those  fighters  who  fell  at  Uhud 
(Ibn  Ishaq,  Sira,  604,  605;  Eng.  trans.  Ibn 
Ishaq-Guillaume,  400;  ‘Abd  al-Razzaq, 
Tafsir,  ad  q 47:4-6,  no.  2873;  Tabari,  Tafsir, 
nos.  7913,  8205,  8214-15),  or  at  Badr  (q.v.; 
Muqatil,  Tafsir,  ad  q 2:154,  47:4-6). 

Among  the  Muslims  fallen  at  Uhud  was 
the  father  of  Jabir  b.  ‘Abdallah.  Muham- 
mad said  to  Jabir:  “I  will  give  you  good 
news,  Jabir.  God  has  restored  life  (ahyahu) 
to  your  father  who  was  killed  at  Uhud. . .” 
(Ibn  Ishaq,  Sira,  605;  Eng.  trans.  Ibn  Ishaq- 
Guillaume,  400;  Tabari,  Tafsir,  no.  8214). 
The  word  ahyahu  implies  that  he  was 
brought  back  to  life  shortly  after  having 
been  killed.  ‘Abdallah  had  asked  the  lord 
whether  he  could  be  sent  back  to  the  world 
to  fight  and  be  killed  once  more.  In  some 
traditions,  this  episode  is  presented  as  the 
“occasion  for  the  revelation”  (see  occa- 


sions of  revelation)  of  q 3:169  (Ibn 
Maja,  Sunan,  muqaddima,  13,  190;  Tirmidhl, 
Sahih,  tafsir  ad  q 3,  18). 

‘Abdallah  was  not  the  only  person  who 
wanted  to  go  back  to  earth.  According  to 
the  “birds-tradition”  (see  below)  all  mar- 
tyrs so  wish,  and  even  the  Prophet  said  he 
would  like  to  be  killed  repeatedly  in  God’s 
way  (e.g.  Bukhari,  Sahih,  jihad,  7;  Ibn  Han- 
bal,  Musnad,  ii,  231). 

The  prerogatives  of  martyrs 
A prophetic  tradition  enumerates  nine  (or 
three,  or  six,  or  ten)  prerogatives  of  a mar- 
tyr. His  sins  (see  sin,  major  and  minor) 
will  be  forgiven  with  the  first  gush  of  blood 
(see  bloodshed);  he  will  be  shown  his 
abode  in  paradise;  he  will  be  dressed  in  the 
garment  of  belief;  he  will  be  married  to  the 
houris  (q.v.);  he  will  be  protected  against 
the  torment  of  the  grave;  he  will  be  safe 
from  the  great  terror  [i.e.  the  last  judg- 
ment] ; the  crown  of  dignity,  one  ruby  of 
which  is  better  than  this  world,  will  be 
placed  on  his  head  (see  metals  and 
minerals);  he  will  be  married  to  seventy- 
two  wives  from  among  the  houris;  he  will 
intercede  for  seventy  of  his  relatives  (Ibn 
Hanbal,  Musnad,  iv,  131,  200;  ‘Abd  al- 
Razzaq,  Musannaf,  9559;  Ibn  Maja,  Sunan, 
jihad,  16/2799;  see  kinship). 

The  houris  in  paradise 
During  his  ascension  (q.v.),  the  Prophet 
saw  in  paradise  an  attractive  “damsel  with 
dark  red  lips.”  In  response  to  his  question, 
she  told  him  that  she  was  promised  for 
Zayd  b.  Haritha,  his  adoptive  son  (Ibn 
Ishaq,  Sira,  270;  Eng.  trans.  Ibn  Ishaq- 
Guillaume,  186).  The  text  does  not  state 
that  the  woman  was  promised  to  Zayd 
because  he  was  to  be  killed  in  battle,  nor 
when  he  would  obtain  her.  But  in  other 
texts  the  connection  between  martyrdom 
and  the  enjoyment  of  beautiful  women  in 
paradise  is  unmistakable.  The  above  text 
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on  the  prerogatives  of  martyrs  even  men- 
tions the  houris  twice.  Another  tradition 
promises  only  two  women:  “The  blood  of 
a martyr  will  hardly  be  dry  on  the  earth, 
when  his  two  spouses  will  already  be  rush- 
ing to  meet  him”  (e.g.  ‘Abd  al-Razzaq, 
Musannaf,  9561;  Ibn  Maja,  Sunan,  jihad, 
16/2798),  but  here  it  is  clear  that  the  mar- 
tyrs will  be  united  with  them  at  the  very 
moment  of  their  death. 

Do  martyrs  go  to  paradise  immediately 

after  death? 

According  to  the  last  tradition,  the  martyrs 
are  in  paradise  immediately  after  their 
death.  Other  texts  support  this  belief. 

When  the  believers  once  admired  a costly 
gown,  the  Prophet  asked:  “Do  you  admire 
this?  By  him  in  whose  hand  my  life  is,  the 
napkins  of  Sa‘d  b.  Mu'adh  in  paradise  are 
better  than  this!”  (Ibn  Ishaq,  Sira,  903; 

Eng.  trans.  Ibn  Ishaq-Guillaume,  608). 

Sa‘d  had  died  from  a war  injury  and  hence 
was  a martyr,  feasting  in  paradise. 

More  frequent,  however,  are  comments 
that  make  a point  of  the  martyrs  abiding 
near  paradise,  but  not  in  it.  “They  are  with 
their  lord,  they  are  provided  with  the  fruits 
of  paradise  and  they  feel  its  breeze,  but 
they  are  not  in  it”  (Tabari,  Tafsir,  no.  2317). 
Or  they  are  “by  the  Bariq  river,  at  the  gate 
of  paradise,  in  a round  green  tent,  their 
provision  from  paradise  coming  out  to 
them  morning  and  evening”  (Ibn  Ishaq, 
Sira,  605;  Eng.  trans.  Ibn  Ishaq-Guillaume, 
400;  Tabari,  Tafsir,  nos.  2323,  8210;  Ibn 
Hanbal,  Musnad,  i,  266;  van  Ess,  tg,  iv,  525, 
Eklund,  Ltfe,  39).  The  only  privilege  of  the 
martyrs,  says  al-Tabari,  is  that  in  their  “in- 
termediate state”  (barzakh)  they  will  be  pro- 
vided with  food  from  paradise,  which  will 
be  given  to  no  other  believer  before  the 
resurrection  (q.v.;  Tabari,  Tafsir,  ed.  Shakir, 
iii,  216). 

Although  the  Qur’an  clearly  speaks  of 


paradise  as  the  abode  of  those  who  fell,  it 
does  not  say  when  they  will  arrive  there. 
The  exegetes  may  have  sensed  a theologi- 
cal difficulty:  how  were  their  blood-stained, 
mutilated  bodies  to  be  physically  restored 
at  the  end  of  times,  together  with  all  other 
human  beings,  if  they  were  in  paradise 
already? 

The  frequently  quoted  “birds-tradition” 
(van  Ess,  tg,  iv,  523-5;  Eklund,  Life,  16-20, 
67-8)  seems  to  aim  at  a compromise:  the 
souls  of  the  martyrs  are  close  to  God  and 
may  well  visit  paradise,  but  they  do  not 
stay  there  permanently  before  they  are 
rejoined  with  their  bodies.  The  text  occurs 
in  too  many  variations  to  cite  all  of  them 
here;  for  this  tradition,  see  the  reference  to 
the  larger  hadlth  and  tafsir  clusters  above. 

In  a simple  form  it  runs  as  follows:  “The 
souls  of  the  martyrs  are  in  the  shape  of 
white  birds  that  feed  on  the  fruits  of  para- 
dise” (‘Abd  al-Razzaq,  Musannaf  9553). 

The  souls  (see  soul)  can  be  “in  the  shape 
of  birds,”  or  “like  birds  with  God,” 

“turned  into  green  birds”  or  be  just 
“birds.”  Or  they  are  “in  birds”;  “in  the  bel- 
lies (jawf)  of  birds”;  “in  the  crops  (hawsala) 
of  green  birds,”  etc.  These  birds  eat 
(ta’kulu)  or  obtain  necessary  sustenance 
(ta  claqu,  Abd  al-Razzaq,  A lusannaf  9557) 
from  the  fruits  of  paradise,  or  forage 
(tasrahu)  wherever  they  want  in  paradise. 
But  often  they  are  said  to  “nestle  in 
(golden)  lamps  that  are  hung  (mu'allaqa) 
under  the  throne  of  God  (q.v.),”  and  the 
throne  is  not  in  paradise.  {Mu  callaqa  may  be 
inspired  by  the  word  ta'laqu  in  an  earlier 
version.)  In  many  places  (e.g.  ‘Abd  al- 
Razzaq,  Musannaf,  9554),  the  lord  appears 
and  asks  whether  they  desire  anything  else. 
Of  course  they  do  not,  but,  like  Jabir’s 
father,  they  would  wish  to  go  back  into 
their  bodies  to  fight  and  be  killed  again. 
This  wish  is  refused,  but  in  some  versions 
the  martyrs  are  comforted  with  the  prom- 
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ise  that  their  relatives  on  earth  will  be  in- 
formed about  their  present  state,  which 
then  results  in  the  revelation  of  (J  3:169-70. 
In  two  versions  of  the  “birds-tradition,” 
they  live  in  paradise  after  all  in  the 
shape  of  green  birds  in  paradise”  (Tabari, 
TafsTr,  no.  2322);  and:  “the  souls  of  the  mar- 
tyrs are  in  round  white  tents  in  paradise,  in 
each  of  which  are  two  spouses”  (Tabari, 
TafsTr,  no.  2324;  see  marriage  and 
divorce;  tents  and  tent  pegs).  Or  they 
get  to  know  each  other  in  white  birds  that 
eat  from  the  fruits  of  paradise;  their  dwell- 
ings are  near  the  ‘lote-tree  of  the  bound- 
ary’ (sidrat  al-muntaha,  cf.  (5  53:14;  see 
agriculture  and  vegetation;  trees), 
wherever  that  may  be  (Tabari,  TafsTr,  nos. 
23!9.  8215). 

Other  traditions  on  martyrdom 
Certain  hadlth  explain  how  martyrs  should 
be  buried,  or  what  should  be  done  about 
their  debts  (q.v.);  but  this  is  not  the  place  to 
discuss  such  details  which  bear  no  relation 
to  the  Qur’an  (see  Wensinck,  Handbook, 
146-8;  Kohlberg,  ShahTd). 

In  Sunni  Islam,  martyrdom  is  connected 
with  jihad.  Since,  after  the  expansionist 
first  century  of  Islam,  gradually,  fewer  and 
fewer  battles  against  unbelievers  were 
fought,  there  was  less  chance  to  take  part 
in  war,  and  hence  to  be  killed  in  action. 
Therefore,  and  also  to  enable  as  many 
believers  as  possible  to  share  in  the  blessing 
of  martyrdom,  the  term  shahTd  was  given  a 
wider  interpretation  and  was  understood 
to  encompass  every  sacrifice  (q.v.)  for  God's 
cause,  or  any  difficult  act  of  whatever 
nature  (see  trial).  According  to  prophetic 
traditions,  one  could  become  a martyr  by 
dying  abroad,  in  an  epidemic,  in  child- 
birth, by  pleurisy  or  by  drowning  (q.v.),  or 
by  being  killed  in  defence  of  one’s  family 
or  one’s  property  (q.v.;  Kohlberg,  ShahTd). 
And,  last  but  not  least,  “the  ink  of  the 


scholars  is  of  more  value  than  the  blood  of 
the  martyrs”  (Goldziher,  ms,  ii,  390;  see 
WRITING  AND  WRITING  MATERIALS). 

Martyrdom  in  later  times 
In  times  and  places  where  jihad  was  mili- 
tarily revived,  the  idea  of  martyrdom  was 
reactivated  as  well.  During  the  Ottoman 
conquests  in  Europe,  and  during  rebellions 
against  European  colonial  powers,  Muslim 
soldiers  who  fell  in  battle  could  rightly  be 
called  martyrs  (see  rebellion).  In  writings 
about  jihad,  there  was  not  always  an  inter- 
est in  martyrdom.  Ibn  Taymiyya  (661-728/ 
1263-1328),  for  instance,  a major  source 
of  inspiration  for  Islamists  in  our  days, 
eagerly  expands  on  jihad,  but  hardly  ever 
refers  to  martyrdom. 

The  twentieth  century  saw  the  rise  of 
militant  Islamist  groups,  to  whose  concept 
of  jihad  the  writings  of  Ibn  Taymiyya  con- 
tributed greatly  (see  exegesis  of  the 
qur’an:  early  modern  and  contem- 
porary). Perhaps  the  first  modern  Sunni 
Muslim  who  explicidy  preached  martyr- 
dom was  the  Egyptian  Hasan  al-Banna 
(1906-49),  the  founder  of  the  Muslim 
Brothers.  In  his  On  jihad  he  quotes  the 
relevant  qur’anic  verses  and  a host  of  tra- 
ditions that  extol  the  blessings  of  martyr- 
dom, and  ends  his  treatise  with  a sturdy, 
rhetorically  impressive  plea  for  it.  Since  he 
was  murdered  by  the  secret  police,  his  fol- 
lowers had  no  difficulty  in  recognising  him 
as  a martyr.  Martyrdom  recurred  as  a topic 
in  the  publications  of  the  Brothers,  and  the 
many  who  were  executed  by  the  Nasser 
regime  in  the  fifties  and  sixties  became 
martyrs  themselves.  Another  famous 
Islamist  martyr,  who  has  had  an  enormous 
impact  in  militant  circles,  was  the  Egyptian 
Sayyid  Qutb.  After  years  in  prison,  he  was 
hanged  in  ig66.  In  his  often  reprinted 
Qur’an  commentary  Fi  fdal  al- Qur’an  he 
quotes  the  familiar  traditions  in  reference 
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to  q 2:154,  but  adds  an  almost  lyrical  pas- 
sage on  martyrdom  (Qutb,  Jfilal,  i,  igg-202; 
cf.  ibid.,  iv,  314). 

Modern  Iran 

In  traditional  Shl'ism,  there  was  no  clear 
connection  between  jihad  and  martyrdom. 
Husayn  b.  All  (d.  61/680)  was  venerated 
for  his  ostentatious  suffering  rather  than 
for  his  military  prowess.  Since  the  last  ShlT 
imam  (q.v.)  was  believed  to  be  ‘hidden,’ 
there  was  no  one  who  could  lawfully  pro- 
claim a religious  war.  From  the  ig6os 
onwards  a new,  activist  and  reformist  type 
of  jihad  was  propagated,  combined  with  a 
tendency  towards  active  martyrdom.  Lead- 
ing figures  in  this  movement  were  the  soci- 
ology professor  ‘All  Sharl'atl,  and  the 
Ayatollahs  Taleqani  and  Mutahhan 
(Abedi  and  Legenhausen,  Jihad).  After  the 
Islamic  revolution  in  ig7g,  the  fresh  ideo- 
logical fervor  was  stained  by  the  bloody 
reality.  During  the  war  with  Iraq  in  the 
ig8os,  masses  of  soldiers  and  child-soldiers 
were  encouraged  to  seek  martyrdom  as 
cannon  fodder  and  in  mine  fields,  the  “key 
of  paradise”  hanging  around  their  necks. 

Lebanon  and  Palestine 
From  ig82  on,  the  Shl'l,  Iranian-guided 
faction  Hizballah  (lit.  “party  of  God”) 
organized  suicide  squads  in  Lebanon 
against  Israel  and  the  United  States, 
motivated  by  the  certainty  that  they  would 
die  as  martyrs.  Present-day  individual 
suicide  bombers  in  Palestine  are  the 
spiritual  heirs  of  the  Muslim  Brothers,  but 
are  also  influenced  by  a centuries-old 
popular  tradition  of  glorifying  death  on 
the  battlefield  (Jarrar,  Martyrdom).  Al- 
though Sunni  legal  scholars  do  not  agree 
on  how  far  one  can  go  in  seeking  martyr- 
dom, suicides  invariably  have  been  moti- 
vated by  qur’anic  verses  and  traditions, 
prophetic  as  well  as  non-prophetic  (akhbar), 
on  the  immediate  reward  for  martyrs  in 


paradise,  with  an  emphasis  on  the  heavenly 
brides.  Traditions  on  martyrdom  that 
slumbered  for  centuries  have  turned  out  to 
inspire  modern  militants,  who  only  thirty 
years  ago  would  still  have  fought  under 
secular  banners  (see  also  oppression; 
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Marut  see  HARUT  AND  MARUT 

Marvels 

Amazing,  incredible  matters  and  events. 
Besides  the  specific  contents  of  qur’anic 
verses  employing  the  root  ‘-j-b,  the  ajaib  al- 
Qur’an  (“marvels  of  the  Qur’an”)  came  to 
refer  to  a vast  genre  of  literature  compris- 
ing travels  (see  journey;  trips  and 
voyages),  cosmography  (see  cosmology), 
biology  (see  biology  as  the  creation 

AND  STAGES  OF  LIFE;  SCIENCE  AND  THE 

qur’an),  and  the  supernatural  (see  magic). 
Eight  of  the  sixteen  qur’anic  instances  of 
this  root  in  which  it  has  this  sense,  are 
verbs  (e.g.  “Do  you  wonder?”)  and  refer  to 
surprise  at  God’s  actions;  the  rest  are 
nouns,  adjectives  and  adverbs.  The  words 
occur  in  some  of  the  most  influential  pas- 
sages of  the  Qur’an:  many  announce 
God’s  sending  of  a warner  (q.v.;  e.g. 

38:4);  two  concern  Abraham  (q.v.)  and 
Sarah’s  reaction  to  the  news  of  a new  child 
(q,  11:72,  73;  see  good  news);  one  refers  to 
the  Sleepers  in  the  Cave  (t>  18:9;  see  men 
of  the  cave);  and  another  to  Moses  (q.v.), 
Khidr  (see  khadir/khidr)  and  a fish 
(q,  18:63).  But  the  ‘ajaib  al-Qur'an  do  not 


refer  to  these  narratives  (q.v.)  specifically; 
instead  this  genre  came  to  signify  God’s 
creation  (q.v.)  and  power  (see  power  and 
impotence)  as  mentioned  in  the  Qur’an 
(see  nature  as  signs),  such  as  stars,  plan- 
ets (see  planets  and  stars),  animals  (see 
animal  life),  seas,  plants  (see  agricul- 
ture and  vegetation),  rain,  thunder,  sea- 
sons (q.v.),  eclipses,  geography  (q.v.),  the 
human  body,  and  so  forth.  All  of  creation, 
its  entities  and  processes,  was  viewed  as 
part  of  the  ‘signs’  (q.v.)  of  God,  demon- 
strating his  existence,  majesty  and  order  for 
the  world.  Since  the  Qur’an  frequently 
calls  upon  the  believers  to  pay  attention  to 
the  signs,  studying  the  features  of  creation, 
the  marvels  of  the  world,  became  one  form 
of  worship  of  and  reverence  for  God. 

Three  of  the  most  famous  works  of  this 
genre  are  'Ajaib  ‘ulum  al- Qur’an  (“The  won- 
ders of  the  sciences  of  the  Qur’an”)  by  Ibn 
al-jawzl  (d.  597/1200),  Nukhbat  al-dahr fi 
‘ajaib  al-barr  wa-l-bahr  (“A  cosmography  of 
the  wonders  of  the  land  and  the  sea”)  by 
Shams  al-Dln  Muhammad  b.  Abl  Talib  al- 
Dimashql  (d.  727/1327)  and  ‘Ajaib  al- 
makhlukat  (“The  wonders  of  creation”)  by 
Zakariyya  b.  Muhammad  al-QazwInl 
(d.  682/1283).  Al-Qazwtnl  distinguishes 
between  ‘ajib  (marvel,  wonder)  and  gharib 
(strange),  in  that  the  former  impairs  the 
human  being  in  his  ability  to  understand 
the  cause  of  anything,  especially  the  fam- 
iliar (such  as  the  sun  [q.v.]  rising),  while 
gharib  consists  of  unusual  things  (such  as 
earthquakes).  Thus,  by  contemplating  even 
the  everyday  occurrences  of  life  the 
growing  of  plants,  the  digestion  of  food, 
the  flowing  of  the  tides  — the  believer 
marvels  at  the  real,  has  a sense  of  wonder 
and  amazement,  and  is  thereby  led  to  an 
awareness  of  the  transcendence  of  God. 
Contemplation  of  the  unusual  or  strange 
occurrences  which  rupture  the  normal 
pattern  of  events  (naqd al-‘adati)  can  serve 
to  enhance  this  sense  of  wonder  at  the 
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creator’s  power  even  further.  In  an  itera- 
tive fashion,  recording  such  extra-qur’anic 
marvels  turned  the  believer’s  attention 
back  to  the  unique  and  miraculous  nature 
of  the  Qur’an  itself  (see  inimitability). 
Many  writers,  in  order  to  expand  their  cat- 
alogues of  wondrous  things  undertook 
great  journeys  (cf.  e.g.  the  Rihla  of  Ibn 
Battuta  [d.  778/1377],  entitled  Tuhfat  al- 
nazzar  jighara’ib  al-amsar  wa-cqjd’ib  al-asjar). 

The  'aja’ib  al-Quran  genre  followed  on  an 
earlier  group  of  writings  known  as  kutub  al- 
' azama , which  aim  at  the  glorification  of 
God  (q.v.;  tafrn  Allah)  through  the  study  of 
the  world.  The  best  known  is  Kitdb  al- 
' azama  of  Abu  al-Shaykh  al-Ansarl  of 
IsfahanI  (d.  369/979),  considered  the 
model  for  al-Ghazall’s  (d.  505/1  in)  Kitdb 
al-Tafakkur,  part  of  the  latter’s  Ihya ’ ‘ulum  al- 
din.  Mention  should  also  be  made  of  the 
works  entitled  Kitdb  al-  Azama  by  al- 
Muhasibl  (d.  243/857;  this  work,  however, 
has  not  survived  intact;  see  van  Ess,  Die 
Gedankenwelt,  163-7  f°r  a Ger.  trans.  of  a 
segment  that  has  survived),  by  al-Sijistanl, 
and  Burhan  al-Dln  Ibrahim  b.  Muham- 
mad al-Halabl  al-Dimashql  (d.  956/1549). 

See  miracles  for  discussion  of  the 
qur’anic  accounts  of  supernatural  inter- 
ventions in  human  affairs. 

Alice  C.  Hunsberger 
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Marwa  see  safa  and  marwa 


Mary 

Mary  (Ar.  Maryam)  the  mother  of  Jesus 
(q.v.;  (Isa)  is  the  most  prominent  female 
figure  in  the  Qur’an  and  the  only  one 
identified  by  name  (see  women  and  the 
qur’an).  Her  story  is  related  in  three  Mec- 
can suras  (19,  a i,  23)  and  four  Medinan 
suras  (3,  4,  5,  66;  see  chronology  and 
the  qur’an),  and  the  nineteenth  sura, 
Surat  Maryam,  is  named  for  her.  Overall, 
there  are  seventy  verses  that  refer  to  her 
and  she  is  named  specifically  in  thirty-four 
of  these  (Smith  and  Haddad,  Virgin  Mary, 
162).  According  to  the  qur’anic  accounts, 
signs  of  divine  favor  surrounded  her  from 
birth.  As  a young  woman,  she  received  the 
angels’  (see  angel)  message  that  God  had 
chosen  her  and  purified  her,  chosen  her 
above  the  women  of  the  worlds,  followed 
by  their  annunciation  of  a child  born  from 
God’s  spirit  (q.v.),  a word  from  God  (see 
word  of  god)  cast  into  Mary,  whose 
name  was  Jesus  son  of  Mary,  the  “anointed 
one”  or  Messiah,  one  of  God’s  righteous 
prophets  (see  prophets  and  prophet- 
hood).  The  qur’anic  revelation  celebrates 
Mary  as  an  example  for  the  believers  be- 
cause of  her  chastity  (q.v.),  obedience  (q.v.) 
and  faith  (q.v.);  it  also  affirms  God’s  one- 
ness by  emphasizing  the  created  nature  of 
Mary  and  of  her  sonjesus  (see  god  and 
his  attributes;  creation). 
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Mary,  Jechariah,  Jesus,  and  John 
In  suras  3,  19  and  21,  Mary’s  story  is  inter- 
twined with  that  of  her  guardian,  the 
prophet  Zechariah  (q.v.;  Zakariyya).  In 
suras  ig  and  21,  the  accounts  of  Zecha- 
riah’s  prayer  for  a child  in  old  age  and  the 
glad  tidings  of  the  birth  of  John  (Yahya; 
q 19:2-15;  21:89-90;  see  John  the  baptist; 
good  news)  directly  precede  the  passages 
on  Mary’s  sinless  conception  of  the 
prophet  Jesus  (q,  19:16-35;  21:91;  see  sex 
and  sexuality).  In  sura  3,  however,  Zech- 
ariah’s  story  (q  3:38-41)  is  inserted  between 
the  verses  on  Mary’s  birth  and  childhood 
fe  3:33‘7)  and  the  angels’  message  to  Mary 
of  God’s  special  grace  (q.v.)  upon  her,  fol- 
lowed by  their  annunciation  of  the  birth 
and  prophethood  of  Jesus  (q,  3:42-51).  The 
angels’  words  announcing  the  birth  of 
John  to  Zechariah  (q  3:39)  are  almost  iden- 
tical with  those  on  the  birth  of  Jesus  to 
Mary  (q  3:45);  and  Zechariah’s  (q  3:40) 
and  Mary’s  (q,  3:47)  questioning  of  the 
message,  and  the  divine,  or  angelic,  affir- 
mation of  God’s  omnipotence  to  Zecha- 
riah (q  3:40)  and  Mary  (q  3:47)  also  bear 
strong  similarities.  Furthermore,  the  word- 
ing of  God’s  praise  and  blessing  on  John 
(q  19:12-5)  is  almost  identical  with  Jesus’ 
words  of  blessing  about  himself,  spoken  in 
the  cradle  ((4  19:30-3;  see  form  and 
STRUCTURE  OF  THE  QUR’an). 

This  close  association  between  the  figures 
of  Zechariah  and  Mary  on  the  one  hand 
and  those  of  John  and  Jesus  on  the  other 
establishes  a special  place  for  Mary  in  the 
qur’anic  context  of  prophetic  history. 

Some  medieval  Muslim  theologians  (see 
theology  and  the  qur’an)  — especially 
of  the  short-lived  Zahirl  school,  such  as  Ibn 
Hazm  of  Cordoba  (d.  456/ 1064)  — even 
assigned  the  rank  of  “prophethood”  (nu- 
buwwa),  as  opposed  to  “messengerhood,” 

(: risdla , see  messenger)  to  Mary  and  also 
the  mothers  of  Isaac  (q.v.)  and  Moses  (q.v.) 


and  the  wife  of  Pharaoh  (q.v.).  They  justi- 
fied this  classification  on  the  grounds  that 
these  women  received  knowledge  (see 
KNOWLEDGE  AND  LEARNING)  from  God 
through  word  or  inspiration  (Ibn  Hazm, 
Milal,  1 19-21;  see  revelation  and  inspi- 
ration). Consensus-based  Sunni  theology, 
however,  strongly  rejected  this  position  as  a 
heretical  innovation  (q.v.;  bid’a,  see  also 
heresy). 

Alary’s  birth  and  service  in  the  temple 
The  story  of  Mary’s  birth,  early  life  in  the 
temple,  and  divinely-decreed  superior  rank 
is  related  in  sura  3,  revealed  in  Medina 
(q.v.).  The  qur’anic  verses  affirm  that 
Mary’s  special  status  began  even  before  she 
was  born.  God  privileged  Adam  (see  adam 
and  eve),  Noah  (q.v.),  the  family  of  Abra- 
ham (q.v.)  and  the  family  of  'Imran  (q.v.) 
with  special  status  (q  3:33).  Before  giving 
birth  to  Mary,  her  mother,  the  wife  of 
Imran,  consecrated  her  unborn  child  to 
God’s  service  (assuming  that  she  was  carry- 
ing a boy).  Seeing  that  the  baby  was  a girl, 
and  knowing  that  service  in  the  temple  was 
a male  prerogative,  she  was  bewildered, 
since  God  had  accepted  the  offering  even 
though  the  child  was  female  (see  gender). 

Imran’s  wife  named  her  daughter  Mary 
and  invoked  God’s  protection  (q.v.)  upon 
her  and  her  offspring  against  Satan 
(q  3:35-6;  see  devil).  God  accepted  Mary 
graciously  and  made  her  grow  up  in  a 
goodly  manner,  placing  her  in  the  charge 
of  Zechariah  (q  3:37).  Whenever  Zecha- 
riah would  enter  upon  her  in  her  prayer 
room,  he  found  miraculous  sustenance 
with  which  God  had  provided  her  ((4  3:37). 
According  to  authenticated  tradition,  it 
was  because  of  her  mother’s  prayer  for 
God’s  protection  that  both  Mary  and  her 
son  Jesus  escaped  “the  pricking  of  the 
devil”  at  birth,  which  happens  to  all  other 
human  beings  and  is  the  reason  why  babies 
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cry  when  they  are  born  (Ibn  Kathir,  Qisas, 
ii,  370-1,  461). 

The  exegetical  literature  (tafsir,  see  exe- 
gesis OF  THE  Qur’an:  CLASSICAL  AND 
medieval)  and  the  genre  of  literature 
known  as  “tales  of  the  prophets”  (qisas  al- 
anbiya)  further  relate  that  Mary  grew  up  in 
the  temple  where  she  worshiped  day  and 
night  until  her  unequalled  piety  (q.v.)  and 
righteousness  became  known  among  the 
Israelites  (Tabari,  Tafsir,  vi,  402-3;  see 

CHILDREN  OF  ISRAEL;  JEWS  AND  JUDAISM). 

She  lived  in  the  mihrab,  a secluded  cell  or 
upstairs  chamber;  the  door  to  this  chamber 
was  always  locked  and  only  Zechariah  had 
the  key.  He  would  lock  her  into  the  room 
but,  as  noted  above,  whenever  he  visited 
her,  he  found  wondrous  provisions:  winter 
fruit  during  summer  time  and  summer 
fruit  during  winter  time  (Tabari,  Tafsir,  vi, 
353-8;  Kisa’i,  Qisas,  328;  Ibn  Kathir,  Qisas, 
ii,  373,  385;  Baljon,  Koran  interpretations,  22, 
65-6).  Among  the  people  who  served  with 
Mary  in  the  temple,  mention  is  made  of 
Joseph,  a carpenter,  who  is  sometimes 
identified  as  Joseph  son  of  Jacob  and/or 
Mary’s  cousin  on  her  mother’s  side 
(Tabari,  Tafsir,  xvi,  49-50;  RazI,  Tafsir,  xxi, 
202;  Ibn  Kathir,  Qisas,  388,  390). 

Mary’s  rank  and  purification 
Following  four  verses  that  tell  of  the  tidings 
to  Zechariah  of  John’s  birth  (q  3:38-41), 
the  relevant  verses  of  sura  3 further  pursue 
the  theme  of  God’s  special  favor  on  Mary: 
(1)  in  the  words  of  the  angels,  “God  has 
chosen  you  and  purified  you  and  chosen 
you  above  the  women  of  the  worlds” 

(q  3:42);  (2)  their  exhortation  to  be  “de- 
voutly obedient  toward  your  lord  (q.v.), 
prostrate  yourself,  and  bow  down  with 
those  who  bow  down”  (q  3:43;  see  bowing 
and  prostration);  and  (3)  an  indication 
that  the  right  to  her  guardianship  was  set- 
tled by  the  casting  of  lots  among  quarrel- 
ling contestants  (q,  3:44;  see  gambling). 


Exegesis  has  interpreted  the  “first  choos- 
ing” in  Q 3:42  (i.e.  the  first  item  in  this  tri- 
partite divine  message  to  Mary)  as  God’s 
acceptance  of  Mary  for  his  service,  provid- 
ing her  in  the  temple  with  sustenance  that 
freed  her  from  all  labor  (see  manual 
labor)  and  granting  her  the  ability  to  hear 
the  angels’  words.  The  “second  choosing” 
(i.e.  the  third  item  in  this  divine  message)  is 
said  to  have  consisted  in  God’s  gift  of  Jesus 
without  a father,  the  child’s  words  in 
Mary’s  defense  from  the  cradle,  the  status 
of  Mary  and  Jesus  as  a sign  or  miracle 
(q.v.;  aya,  see  also  signs)  for  the  world  and 
God’s  guidance  of  Mary  (Zamakhsharl, 
Kashshaf  i,  277;  RazI,  Tafsir,  viii,  45-6; 
Baydawl,  Anwar,  i,  155). 

On  the  question  of  Mary’s  rank  above 
the  women  of  the  worlds,  the  exegetical 
debate  is  remarkable  both  for  its  intensity 
and  the  lack  of  consensus.  At  stake  is 
Mary’s  ranking  among  the  qur’anic 
women  figures  but  also,  and  perhaps  more 
importantly,  in  relation  to  the  elite  women 
of  Islam,  especially  the  Prophet’s  wives 
Khadlja  (q.v.)  and  ‘A’isha  (see  ‘a’isha  bint 
abI  bakr)  and  his  daughter  Fatima  (q.v.). 
The  problem  is  addressed  by  questioning 
whether  Mary’s  preeminence  is  absolute 
(over  all  other  women  and  for  all  times)  or 
relative  (over  the  women  of  her  own  time). 
The  larger  number  of  traditions  recorded 
in  tafsir  and  qisas  al-anbiy a’ literature  estab- 
lish, on  the  authority  of  the  Prophet  (see 
hadIth  and  the  qur’an),  that  Mary  and 
Fatima,  Khadlja  and  Asya  (the  Pharaoh’s 
wife)  are  the  best  women  of  the  world  and 
also  the  ruling  females  in  heaven  (see 
heaven  and  sky;  kings  and  rulers);  tra- 
ditions on  ‘A’isha’s  inclusion  in  this  group 
are  fewer  in  number.  While  Asya’s  and 
Mary’s  merit  is  established  on  the  basis  of 
Q 66:11-2,  Khadlja’s  merit  is  seen  in  her 
great  service  to  the  Prophet’s  mission,  and 
that  of  ‘A’isha  in  her  status  as  Muham- 
mad’s most  beloved  wife  (see  wives  of  the 


prophet)  and  a prominent  authority  on 
his  legacy  after  his  death  (Tabari,  TafsTr,  vi, 
393-400;  RazI,  Tafsir,  viii,  45-6;  Ibn  Kathlr, 
Qisas,  ii,  375-81;  Rashid  Rida,  Manor,  iii, 
300).  According  to  some  qisas  al-anbiya’ re- 
ports, Mary  and  Asya,  Khadlja  and  ‘A’isha 
share  the  privilege  of  being  Muhammad’s 
wifely  consorts  in  paradise  (q.v.;  Ibn 
Kathlr,  Qisas,  ii,  375-83;  see  marriage 
and  divorce). 

This  leaves  the  question  of  Mary’s  rank- 
ing in  relation  to  the  Prophet’s  daughter 
Fatima.  In  Muslim  piety,  especially  Shl'l 
piety  (see  shi'ism  and  the  qur’an),  the  fig- 
ures of  Mary  and  Fatima  are  closely  asso- 
ciated. Mary  was  one  of  four  miraculous 
midwives  who  assisted  Khadlja  in  Fatima’s 
birth  (McAuliffe,  Chosen  of  all  women, 
26-7),  Mary  appeared  to  Fatima  to  con- 
sole her  during  her  last  illness  (Ayoub, 
Redemptive  suffering,  50),  both  were  visited 
by  angels,  and  both  received  miraculous 
sustenance  during  childhood  and  the  peri- 
ods of  isolation  preceding  the  birth  of 
their  child,  or  children.  Their  association 
also  involves  attribution  to  both  of  a 
shared  quality  of  purity  ( tahara , see  ritual 
purity),  which  meant  freedom  from  men- 
struation (q.v.)  and  bleeding  at  childbirth 
(McAuliffe,  Chosen  of  all  women,  22-3; 
Ayoub,  Redemptive  suffering  70-2,  75;  see 
birth;  biology  as  the  creation  and 
stages  of  life),  while  their  deepest  tie  lies 
in  their  joint  image  of  mistress  of  sorrows 
(Ayoub,  Redemptive  suffering  27,  30,  39, 
48-50).  Although  according  to  the  Qur’an, 
Jesus  was  persecuted  and  rejected  by  his 
people  but  not  slain,  Shl'l  hagiography  has 
recognized  strong  affinities  between  Jesus 
and  Husayn  (Ayoub,  Redemptive  suffering,  35; 
see  family  of  the  prophet),  as  also  be- 
tween their  holy  mothers.  In  popular 
devotions  (see  festivals  and  commemo- 
rative days),  Mary  and  Fatima,  sacred 
figures  of  solace  and  hope  (q.v.),  are  at 
times  revered  simultaneously  (Smith  and 


Haddad,  Virgin  Mary,  180-1).  While  some 
traditions  — reported  on  the  authority  of 
the  Prophet  - award  Mary  and  Fatima 
equal  rank  as  the  two  reigning  females  in 
the  celestial  realm  of  the  hereafter,  most 
Shl'l  authorities  rank  Fatima  above  Mary; 
indeed,  Fatima  is  sometimes  referred  to  as 
Maryam  al-kubra,  “Mary  the  Greater” 
(McAuliffe,  Chosen  of  all  women,  23-4, 
26-7).  In  the  Sunni  tafsir,  these  notions  are 
almost  absent,  while  opinions  are  also 
largely  divided  on  the  exact  meaning  of 
Mary’s  purity  (tahara)  or  purification 
(tathir). 

Most  interpreters  rely  on  those  traditions 
which  establish  that,  in  the  physical  sense, 
Mary  was  a woman  like  all  others.  She  is 
said  to  have  begun  menstruating  during 
the  time  of  her  service  in  the  temple,  from 
which  Zechariah  removed  her  to  his  wife’s 
care  until  she  had  regained  physical  purity, 
and  to  have  been  ten,  or  thirteen,  or  fifteen 
years  old  at  the  time  of  the  angelic  annun- 
ciation of  the  birth  of  Jesus,  by  which  time 
she  had  completed  two  menstrual  cycles 
(Tabari,  Tafsir,  xvi,  45-6;  Zamakhsharl, 
Kashshaf  iii,  7-8;  RazI,  Tafsir,  xxi,  196-201; 
Baydawl,  Anwar,  i,  578-g;  Kisa’l,  Qisas,  328; 
Ibn  Kathlr,  Qisas,  ii,  385,  457).  Traditions 
on  the  forty  days  of  isolation  that  Mary  is 
said  to  have  observed  after  the  delivery  of 
her  child  “until  she  was  healed  of  child- 
birth” further  indicate  to  many  interpreters 
that  Jesus’  birth  was  in  its  physical  symp- 
toms an  ordinary  event  (Zamakhsharl, 
Kashshaf  iii,  11;  Ibn  Kathlr,  Qisas,  ii,  393). 
Conversely,  some  interpreters  have  re- 
corded traditions  and/or  their  own  schol- 
arly opinions  that  Mary’s  purity  included 
chastity  as  well  as  freedom  from  bleeding 
(RazI,  Tafsir,  viii,  46;  Baydawl,  Anwar,  i, 

155).  According  to  the  modernist  Muham- 
mad ‘Abduh  (d.  1905),  it  was  this  quality  of 
purification  that  enabled  Mary  to  serve  in 
the  temple  while  Fatima’s  equally  mira- 
culous freedom  from  the  defilement  of 
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menstruation  was  the  cause  of  her  honor- 
ific title  al~zahra\  “the  radiant,  luminous” 
(Rashid  Rida,  Manar,  iii,  300).  In  classical 
as  well  as  modern  sources,  however,  such 
readings  have  remained  marginal  to  the 
consensus-based  doctrine  that  Mary’s 
purity  was  “ethical,”  meaning  that  it  con- 
cerned her  character  and  soul  (see  ethics 
and  the  qur’an).  While  physically  a 
woman  like  all  others,  she  was  free  of  all 
lowly  character  traits  and  exempted  from 
all  sin  (see  sin,  major  and  minor).  Sunni 
exegesis  thus  came  to  define  Mary’s  purity 
in  terms  of  'isma,  “sinlessness,”  the  quality 
that  Islamic  dogma  ascribes  to  God’s 
prophets  (see  impeccability).  Neverthe- 
less, to  the  scholars  who  interpreted  her 
story,  Mary’s  status  remained  sui  generis 
because  of  the  equally  consensus-based 
Islamic  doctrine  that  her  physical  nature 
was  that  of  an  ordinary  woman  (Tabari, 
Tafsir,  vi,  400;  Zamakhsharl,  Kashshaf  i,  277; 
RazI,  Tafsir,  viii,  46;  Baydawl,  Anwar,  i,  155; 
Ibn  Kathlr,  Qisas,  ii,  374;  Rashid  Rida, 
Alanar,  iii,  300).  In  the  medieval  sources, 
some  prominence  was  awarded  to  the  link 
between  Mary’s  purity  and  her  mother’s 
prayer  to  God  to  protect  her  daughter  and 
her  daughter’s  offspring  against  Satan 
(q  3:36;  cf.  Ibn  Kathlr,  Qisas,  ii,  370-1,  461). 
A few  modernist  qur’anic  interpreters  have 
questioned  whether  Mary’s  holiness,  quite 
apart  from  all  considerations  of  her  physi- 
cal purity,  would  not  qualify  her  for  inclu- 
sion among  men  in  the  full  sense  of  their 
status  in  Islamic  doctrine,  liturgy  and  law 
(Smith  and  Haddad,  Virgin  Mary,  173,  179; 
see  feminism  and  the  qur’an;  exegesis 
OF  THE  qur’an:  EARLY  MODERN  AND 
CONTEMPORARY). 

Concerning  the  matter  of  Jesus’  concep- 
tion without  a human  father,  consensus 
among  classical  and  modern  scripturalist 
scholars  has  consistently  maintained  that 
Mary  was  a virgin  (batul)  when  she  con- 
ceived her  child  from  God’s  spirit.  While 


the  term  ‘virgin’  (batul)  does  not  appear  in 
the  Qur’an,  the  devout  often  use  it  in  refer- 
ence to  Mary.  In  Sunni  and  especially  Shl'l 
popular  piety,  the  title  is  also  applied  to 
Fatima  (Smith  and  Haddad,  Virgin  Mary, 
179-80).  Exegetical  literature  largely  disre- 
gards the  question  of  whether  Mary’s  vir- 
ginity prevailed  after  Jesus’  birth.  While 
Mary’s  purification  “from  the  touch  of 
men”  implied  perpetual  virginity  to  some 
religious  scholars  (cf.  RazI,  Tafsir,  viii,  46), 
the  matter  was  not  fully  discussed,  and 
some  modern  interpreters  appear  to  deny 
that  Mary  retained  her  virginity  beyond 
Jesus’  birth  (cf.  Bahl,  Surat  Maryam,  14). 
Even  though,  however,  some  nineteenth 
and  twentieth  century  modernist  Islamic 
scholars  on  the  Indian  subcontinent  have 
rejected  the  notion  of  Mary’s  motherhood 
while  a virgin  (Baljon,  Koran  interpretations, 
69-70;  Parrinder,  Jesus,  69  fi;  Smith  and 
Haddad,  Virgin  Mary,  175),  mainstream 
Islamic  consensus  has  upheld  the  tenet  of 
the  virgin  birth  of  Jesus. 

God’s  spirit  (ruh)  and  a word  (kalima)  from  God: 

Mary  and  the  birth  of  Jesus 
The  earliest  and  longest  account  of  the 
events  surrounding  the  birth  of  Jesus  is 
found  in  the  sura  of  Mary  (q  19:16-33), 
revealed  in  Mecca,  which  relates  the  an- 
nunciation, Jesus’  birth,  and  Jesus’  first 
words. 

Mary  had  withdrawn  from  her  family  to  an 
eastern  place  and  was  in  seclusion.  And  we 
sent  our  spirit  (ruh)  to  her,  and  it  took  the 
shape  of  a well-proportioned  human.  She 
said:  “I  take  refuge  with  the  Compassion- 
ate from  you.  [Go  away]  if  you  fear  God.” 
He  said:  “I  am  only  your  lord’s  messenger, 
that  I give  you  a pure  boy.”  She  said:  “How 
could  I have  a boy  when  no  human  has 
touched  me  and  I am  not  an  unchaste 
woman?”  He  said:  “Thus.  Your  lord  says: 

It  is  easy  for  me,  and  so  that  we  make  him 
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a sign  for  the  people  and  a mercy  (q.v.) 
from  us.  It  is  a settled  matter”  (q  19:17-21). 

Mary  conceived  and  retired  to  a remote 
place  where  the  pains  of  childbirth  drove 
her  to  the  trunk  of  a palm  tree  (see  date 
palm).  In  her  despair  she  cried  out  that  she 
wished  she  had  died  before  this  and  been 
forgotten,  but  then  she  heard  a voice  from 
below  her  instructing  her  to  cease  grieving, 
drink  of  the  little  brook  that  God  had 
placed  beneath  her,  eat  of  the  fresh  ripe 
dates  of  that  tree,  be  joyful  and  abstain 
from  speaking  with  anyone.  When  she  then 
brought  her  baby  to  her  people,  they  ac- 
cused her  of  unchastity,  but  Jesus  in  the 
cradle  announced  himself  to  them  as 
God’s  blessed  prophet  whom  God  had 
charged  with  prayer,  almsgiving  and  filial 
piety  toward  his  mother  (q  19:22-33). 

In  q 21:91,  also  of  the  Meccan  period, 
Mary  is  called  “She  who  guarded  her 
shame.  Then  we  breathed  (or  blew)  into 
her  of  our  spirit  (ruh),  and  we  made  her 
and  her  son  a sign  for  the  worlds,”  while  in 
q 23:50,  also  of  the  Meccan  period,  the 
son  of  Mary  and  his  mother  are  likewise 
revealed  to  be  a sign  from  God.  The  third 
passage  about  God’s  spirit  in  the  context  of 
Mary’s  motherhood  is  found  in  q 66:11-2, 
dated  to  Medina,  “And  God  has  given  an 
example  to  those  who  believe...  [in]  Mary 
the  daughter  of  ‘Imran  who  protected  her 
shame  and  we  breathed  (or  blew)  into  it  [or 
her]  of  our  spirit  (ruh).  And  she  testified  to 
the  truth  of  her  lord’s  words  and  his  books 
and  was  of  the  devoutly  obedient.”  Ac- 
cording to  q 19:17,  21:91,  and  66:12,  Mary 
thus  conceived  Jesus  from  God’s  spirit. 

In  q 4:171,  Jesus  is  identified  as  “God’s 
messenger  (rasulu  llah),  his  word  that  he 
cast  into  Mary  and  a spirit  from  him.” 

Jesus  was  supported  with  the  holy  spirit 
(q.v.;  ruh,  al-qudus,  q 2:87,  253;  5:110).  The 
casting  of  God’s  spirit  into  Mary  recalls 
the  gift  of  God’s  spirit  to  Adam  shaped 


from  clay  (q.v.;  q 15:29;  32:9;  38:72)  while 
Jesus’  support  by  means  of  the  holy  spirit 
recalls  the  strengthening  of  those  in  whose 
hearts  (see  heart)  faith  is  firmly  estab- 
lished “with  a spirit  from  himself” 

(q  58:22).  The  Qur’an  speaks  of  the  trusted 
spirit  as  the  agent  of  God’s  revelation 
(q  26:193;  cf.  16:102).  The  spirit  is  men- 
tioned together  with,  but  separate  from, 
the  angels  (q  70:4;  78:38;  97:4)  and  as  a gift 
conveyed  by  the  angels  to  God’s  chosen 
servants  (q  16:2).  In  its  role  as  conveyor  of 
revelation,  the  spirit  is  identified  as  Gabriel 
(q.v.;  Jibrtl,  q 2:97).  In  Mary’s  story,  the 
spirit  is  the  life-creating  force  of,  or  from, 
God.  Qur’anic  commentary,  however,  has 
consistently  differentiated  between  “our 
spirit  sent  to  Mary  in  the  form  of  a well- 
proportioned  man”  (q  19:17)  and  “our 
spirit  [of]  which  we  breathed  into  Mary” 

(q  21:91;  66:12),  identifying  the  former  with 
the  angel  Gabriel  and  the  latter  with  the 
life  substance  with  which  God  (directly) 
awakened  Adam  to  life  from  clay,  just  as  it 
(directly)  awakened  Jesus  to  life  in  Mary’s 
womb  (RazI,  Tafsir,  xxi,  196,  200-1;  xxii, 

218;  xxx,  50;  Tantawl,  Tafsir,  26,  30;  Qutb, 
Zilal,  iv,  2306). 

The  classical  interpreters  established  that 
Gabriel  was  a means,  or  instrument,  of 
God’s  creative  power,  whence  they  linked 
his  agency  with  God’s  breathing,  or  blow- 
ing, of  his  spirit  into  Mary  by  developing 
the  theme  of  Gabriel’s  blowing  at  Mary’s 
garment  or  person  (Tabari,  Tafsir,  xvi,  48; 
Zamakhsharl,  Kashshaf  iii,  8;  RazI,  Tafsir, 
xxi,  201;  Baydawl,  Anwar,  i,  578-g;  Kisa’l, 
Qisas,  328;  Ibn  Kathlr,  Qisas,  ii,  387-8).  In 
contrast  to  the  usual  course  of  nature 
(kharq  al-  ada),  the  divine  breath  caused 
Mary  to  conceive.  While  the  physical  as- 
pect of  how  this  occurred  was  of  interest 
to  some  medieval  rationalist  exegetes  like 
al-RazI  (d.  606/1209;  Tafsir,  viii,  50-2)  and  a 
few  modernist  interpreters  like  ‘Abduh  and 
Rashid  Rida  (d.  1935;  Mancir,  iii,  308),  most 
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classical  and  modern  interpreters  have 
reckoned  the  physical  manner  of  Mary’s 
conception  from  the  spirit  a divine  mystery 
beyond  human  understanding  and,  there- 
fore, not  of  human  concern  (Bahl,  Surat 
Maryam,  14;  Qiitb,  fildl,  i,  396-7;  iv,  2307). 

A second  angelic  annunciation  scene  to 
Mary  is  related  in  tr  3:45-51,  revealed  in 
Medina,  where  it  is  preceded  by  the  ac- 
counts of  Zechariah’s  guardianship  of 
Mary  and  Mary’s  special  blessings  in  the 
temple,  presented  above.  In  3:45,  the  an- 
gels announce  to  Mary  that  “God  gives 
you  glad  tidings  of  a word  (kalima)  from 
him  whose  name  is  the  Messiah  (al-masih) 
Jesus  son  of  Mary,  highly  regarded  in  this 
world  and  in  the  hereafter  (see  eschato- 
logy), and  one  of  those  brought  close  [to 
God].”  Similar  to  her  words  to  the  divine 
spirit/ God’s  messenger  in  (t  19:20,  Mary 
then  questions  her  lord,  “How  shall  I have 
a son  when  no  man  has  touched  me?”  He 
said:  “Thus.  God  creates  what  he  wills. 
When  he  has  decreed  a matter  he  only  says 
to  it:  ‘Be!’  and  it  is”  (q,  3:47;  see  cosmo- 
logy). The  angels’  glad  tidings  to  Mary  of 
a word  (kalima)  from  God  who  is  her  son 
(Q.  3:45)  is  reiterated  in  q 4:171  which 
speaks  of  Jesus  as  “the  Messiah  Jesus  son 
of  Mary,  God’s  messenger  and  his  word 
that  he  cast  into  (or  bestowed  upon)  Mary, 
and  a spirit  from  him.” 

Qur’anic  exegesis  has  recorded  different 
interpretations  of  the  meaning  of  God’s 
word  (kalima)  in  the  context  of  Jesus  as  a 
word  from  God  (q  3:45)  and  Jesus  as  his 
(i.e.  God’s)  word  which  he  cast  into,  or  be- 
stowed upon  Mary  (q  4:171).  The  richest 
formulation  of  this  theological  debate  is 
found  in  the  Tafsir  (viii,  49-50)  of  the  medi- 
eval rationalist  theologian  Fakhr  al-Dln 
al-RazI,  whose  arguments  were  at  least 
partially  based  on  older  sources  such  as  al- 
1’abarl’s  (d.  310/923)  Tafsir  (vi,  411)  but 
were  also  reiterated,  with  little  change,  by 


the  nineteenth  century  modernist  rational- 
ist school  of  Muhammad  ‘Abduh  (Rashid 
Rida,  Manar,  iii,  304-5).  To  these  exegetical 
authorities,  the  meaning  of  God’s  kalima, 
“word,”  in  the  context  of  Mary’s  concep- 
tion of  Jesus  is  multifaceted  and  in  large 
part  metaphorical  (see  metaphor).  It  con- 
notes God’s  creative  power  and  his  (verbal) 
act  of  the  creation  of  Jesus.  But  kalima  also 
indicates  the  gospel  (q.v.),  the  essence  of 
Jesus’  prophetic  mission;  elsewhere,  Jesus 
himself  is  figuratively  referred  to  as  “God’s 
word”  by  way  of  defining  his  mission, 
which  is  to  clarify  God’s  message  anew  and 
cleanse  the  record  of  past  revelations  from 
distortion  (see  forgery).  Finally,  kalima, 
the  word,  is  said  to  be  God’s  message  to 
Mary  about  the  birth  of  Jesus.  To  most 
modern  and  contemporary  religious  ex- 
perts, however,  who  show  little  interest  in 
the  whole  scholastic  rationalist  tradition, 
the  theological  problematic  of  Jesus  as  a 
word  from  God  (q,  3:45)  or  (God’s)  word 
bestowed  upon  Mary  (<4  4:171)  is  not  an  ur- 
gent concern,  and  they  place  it  in  the  cate- 
gory of  the  Qur’an’s  obscure  (mutashabih) 
teachings,  “a  matter  above  human  under- 
standing and,  therefore,  none  of  man’s 
concern”  (e.g.  Qutb,  fildl,  i,  397;  see 
ambiguous;  difficult  passages). 

Membership  in  the  created  order 
Both  major  accounts  on  the  manner  in 
which  Mary  conceived  and  bore  her  son 
Jesus  (it  19,  Meccan,  and  <3  3,  Medinan, 
quoted  above)  end  with  the  affirmation 
of  Jesus’  full  humanity.  Speaking  in  the 
cradle,  Jesus  announces  that 

I am  God’s  slave.  He  has  given  me  the 
book  (q.v.)  and  has  made  me  a prophet.  He 
has  made  me  blessed  wherever  I be  and 
has  charged  me  with  prayer  (q.v.)  and 
almsgiving  (q.v.)  as  long  as  I live,  and  filial 
piety  toward  my  mother.  And  he  has  not 


295 


MARY 


made  me  tyrannical  and  villainous  (see 
oppression;  arrogance).  And  peace  be 
upon  me  the  day  I was  born  and  the  day  I 
die  and  the  day  I am  resurrected  alive  (see 
resurrection).  Such  is  Jesus  the  son  of 
Mary  to  say  the  truth  which  they  doubt. 
It  is  not  for  God  to  acquire  (or  to  take  to 
himself)  any  child.  Praised  be  he  (see 
GLORIFICATION  OF  GOD;  LAUDATION)! 
When  he  decides  a matter  he  only  says  to 
it:  ‘Be!’  and  it  is  (q  19:30-5). 

Jesus’  apostleship,  his  prophetic  career,  and 
the  special  blessings  from  God  which  are 
outlined  in  greater  detail  in  q 3:48-58,  at 
the  end  of  the  angels’  annunciation  to 
Mary  of  the  birth  of  her  son  (q  3:45-47), 
also  conclude  with  the  affirmation  of  his 
creaturedom:  “Jesus  is  before  God  like 
Adam.  He  created  him  from  dust  then  said 
to  him:  ‘Be!’  and  he  is”  (q  3:59).  In  the 
verses  of  q 4:171-2  and  q 5:17,  72-3,  75-6, 
and  116-7,  revealed  in  Medina,  special 
emphasis  is  placed  on  Mary’s  and  Jesus’ 
full  humanity,  including  refutation  that 
they  should  form  part  of  a “trinity”  (q.v.). 

In  their  interpretations,  Muslim  exegetes 
assert  that  the  affirmation  of  God’s  one- 
ness is  the  central  issue  and  purpose  of  all 
the  verses  on  Mary.  Mary,  God’s  hand- 
maiden, and  her  son  Jesus,  God’s  slave  and 
prophet,  are  not  “gods”  (q  5:17,  72,  75-6, 

1 16).  The  refutation  of  the  notion  of 
“three”  (trinity)  of  q 4:171  and  q 5:73  is  the 
divinely-revealed  correction  of  a blasphe- 
mous Christian  association  (see  Christians 
and  Christianity)  of  Mary  “the  female 
consort”  and  Jesus  “the  son”  with  God,  in 
a “family  setting.”  The  qur’anic  refutation 
of  this  blasphemy  (q.v.)  corresponds  with 
the  rejection  of  equally  blasphemous  pa- 
gan Arabian  allegations  that  the  angels 
were  God’s  “daughters”  whom  God  begat 
with  the  jinn  (q.v.;  in  interpretation  of 
Q.  37:i49-59;  cf.  43:19-20)  or  that  pagan 


deities  were  God’s  “daughters”  (53:19-23; 
see  south  Arabia,  religion  in  pre- 

ISLAMIC;  POLYTHEISM  AND  ATHEISM; 
SATANIC  VERSES). 

Alary  and  Eve 

In  clarifying  the  nature  of  Jesus  as  fully 
human,  the  Qur’an  repeatedly  likens  Jesus 
to  Adam  because  both  are  God’s  creations 
whom  God  brought  to  life  by  his  divine 
word  and  decree.  Hadlth  has  expanded 
this  equation  into  a human  tetragram 
where  Mary  parallels  Adam,  and  Jesus  par- 
allels Eve.  Just  as  Eve  was  created  from 
Adam  without  a woman,  so  was  Jesus  cre- 
ated from  Mary  without  a man  (Ibn 
Kathlr,  Qisas,  ii,  387).  The  Qur’an-based 
Muslim  doctrine  that  Adam’s  and  Eve’s 
disobedience  (q.v.)  was  but  a “slip”  or 
“error”  (q.v.),  repented  and  forgiven  (by 
the  divine  gift  of  prophethood;  see 

REPENTANCE  AND  PENANCE;  FORGIVENESS), 

has,  however,  precluded  any  other  linkage 
between  Eve  and  Mary  in  this  context.  It  is 
only  in  some  esoteric  Sufi  (see  sufism  and 
the  quR’AN)  sources  that  the  tetragram  of 
Adam,  Eve,  Mary,  and  Jesus,  placed  into 
the  context  of  God’s  self-revelation,  has 
been  said  to  signify  God’s  forgiveness  for 
the  sin  of  Eve  through  Mary  (Smith  and 
Haddad,  Virgin  Mary,  182-3). 

Barbara  Freyer  Stowasser 
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Maryam  see  mary 

Massacre  see  murder 

Master  see  lord;  scholar 

Material  Culture  and  the  Qur’an 

In  view  of  the  all-encompassing  signifi- 
cance of  the  Qur’an  in  the  faith  (q.v.)  of 
the  Muslim  community  it  is  to  be  expected 
that  its  influence  would  be  manifested  in 
many  spheres  of  life  (see  everyday  life, 
qur’an  in).  The  holy  book  has  had  an 
impact  not  only  through  its  cultic  role  but 
also  as  a venerated  object  and  through  its 
importance  to  other  cultural  practices.  The 
Qur’an’s  effect  on  material  culture  is  an 
extension  of  the  various  functions  it  plays 
in  devotional  life  and  although  some  of 
these  must  have  been  prominent  since  the 
establishment  of  the  faith  in  the  seventh 
century,  other  uses  have  evolved  over  time 
and  continue  to  be  modified  by  the  com- 
munity’s geographical  expansion  as  well  as 
by  the  broader  development  of  its  religious 
and  visual  culture. 

Although  one  might  assume  that  the 
Qur’an  had  its  greatest  impact  on  the  way 
of  life  of  the  Muslim  community  in  the 
centuries  that  immediately  followed  its 
promulgation,  evidence  in  the  form  of  sur- 


viving manuscripts  (see  codices  of  the 
qur’an)  and  of  qur’anic  citations  on 
objects  or  architecture  suggests  that  in  fact 
the  opposite  is  true  — that  the  importance 
of  the  Qur’an  in  both  religious  and  mate- 
rial terms  has  grown  more  complex  and 
elaborate  over  time  and  indeed  continues 
to  evolve  today  (see  art  and  architecture 
AND  THE  qur’an;  ARCHAEOLOGY  AND  THE 
qur’an;  EPIGRAPHY  AND  THE  QUr’An).  The 
reasons  for  its  escalating  importance  are 
not  always  discernible  but  we  hope  that 
our  exposition  will  spark  further  inquiry 
into  this  question.  Despite  the  subject’s 
obvious  importance,  the  various  ways  in 
which  the  Qur’an  has  affected  the  material 
culture  of  the  broad  expanse  of  the  Mus- 
lim community  has  yet  to  receive  sustained 
analytical  consideration.  The  following 
essay  should  thus  be  considered  a prelimi- 
nary sketch  on  this  topic  rather  than  a 
definitive  statement  about  it. 

In  order  to  provide  an  outline  of  the 
major  phases  and  issues  involved,  this  essay 
will  have  a general  introduction  followed 
by  both  chronological  and  thematic  divi- 
sions. Its  first  phase  will  cover  the  period  in 
which  the  evidence  is  the  most  fragmen- 
tary, from  the  rise  of  Islam  in  the  seventh 
century  c.E.  until  the  fifth/eleventh  cen- 
tury, and  will  concentrate  on  the  regions 
of  the  new  faith’s  birth  and  early  expan- 
sion the  Middle  East,  north  Africa  and 
Spain.  The  second  period,  the  twelfth 
through  fifteenth  centuries,  witnessed  an 
increasing  impact  of  the  Qur’an  on  mate- 
rial culture  as  well  as  a broad  extension  of 
Islam  into  new  regions.  Because  of  its 
abundance  and  complexity,  evidence  from 
this  and  the  succeeding  period  will  be 
treated  within  geographical  regions  and 
according  to  dynastic  divisions.  Dynasties 
that  straddle  these  broad  periods  will  be 
discussed  in  the  epoch  of  their  greatest 
importance.  The  final  section,  devoted  to 
developments  from  the  sixteenth  century  to 


297 


MATERIAL  CULTURE 


the  present,  will  again  be  treated  region- 
ally. Special  attention  will  be  given  to  areas 
not  well  represented  in  earlier  periods 
such  as  east  and  southeast  Asia  and  sub- 
Saharan  Africa. 

Despite  the  broad  chronological  and  geo- 
graphical scope  of  this  topic,  certain 
aspects  of  the  Qur’an’s  connection  with 
material  culture  are  encountered  in  most 
regions,  although  their  relative  prominence 
probably  fluctuated  over  time.  In  every 
region  and  period  special  care  was  given 
to  the  manufacture,  use  and  preservation 
of  individual  copies  of  the  Qur’an  (see 
mushaf)  — be  they  manuscripts  in  codex, 
scroll  or  single-sheet  format  (see  manu- 
scripts of  the  qur’an)  or,  more  recently, 
printed  copies  (see  printing  of  the 
qur’an).  Scholars  have  debated  when  and 
where  the  text  first  assumed  the  form  it 
retains  today  and  the  scripts  with  which  it 
was  copied  have  been  classified  and  ana- 
lyzed (see  Arabic  script;  orthography). 
Little  attention  has  been  given,  however,  to 
the  importance  of  sectarian,  regional  or 
dynastic  views  for  determining  the  various 
ways  that  the  Qur’an’s  text  has  been  tran- 
scribed over  the  centuries  nor  has  adequate 
attention  been  given  to  the  question  of 
whether  a particular  copy’s  physical  fea- 
tures reveal  the  use  for  which  it  was  in- 
tended. Many  of  the  practices  connected 
with  the  manufacture  or  preservation  of 
Qur’an  copies  are  believed  by  modern 
scholars  to  have  had  a wider  effect  in  stim- 
ulating the  development  of  the  book  arts. 

It  has  often  been  suggested  that  there  was  a 
transfer  of  techniques  or  styles  ranging 
from  calligraphy  (q.v.)  to  illumination  (see 
ORNAMENTATION  AND  ILLUMINATION)  and 
binding  from  the  Qur’an  to  other  kinds  of 
books  but  the  possibility  that  Qur’an  man- 
uscripts borrowed  features  from  elsewhere 
has  been  little  investigated. 

It  has  often  been  noted  that  portions  of 
the  Qur’an’s  text  appear  on  certain  kinds 


of  portable  objects  and  are  inscribed  on 
many  architectural  monuments  but  rarely 
has  such  an  observation  led  to  any  sus- 
tained consideration  of  the  reasons  behind 
this  use.  Studies  have  explored  the  signifi- 
cance of  the  inscriptions  belonging  to  spe- 
cific buildings  and  a broader  compilation 
of  such  texts  accompanied  by  indices  and 
interpretative  essays  published  by  E.  Dodd 
and  S.  Khairullah  has  suggested  that 
qur’anic  citations  on  religious  architecture 
fulfill  the  communicative  and  symbolic  role 
played  by  images  in  some  other  faiths  (see 
iconoclasm).  They  acknowledge,  however, 
that  it  is  often  difficult  to  provide  a consist- 
ent explanation  for  the  popularity  or  use  of 
a specific  sura  or  verse  in  architecture  (see 
suras;  verses).  R.  Hillenbrand’s  evaluation 
of  their  findings  has  likewise  concluded 
that  in  the  case  of  mosques  the  selection 
and  application  of  qur’anic  citations  was 
often  “surprisingly  undirected.” 

The  use  of  the  Qur’an’s  text  on  objects 
has  been  even  less  studied  than  its  role  in 
architecture.  The  reasons  why  portions  of 
its  text  appear  on  some  types  of  objects 
and  not  on  others  have  not  been  clearly 
elucidated.  Each  quotation  is  not  of  equal 
importance;  over  time  some  usages  be- 
came formulaic  and  probably  were  almost 
mechanical.  Nevertheless,  even  the 
repeated  use  of  a given  text  on  a particular 
type  of  object  or  in  a specific  architectural 
context  is  potentially  indicative  of  a deeper 
connection  which  links  the  object  or  struc- 
ture in  question  to  a facet  of  the  Qur’an’s 
text  or  to  its  significance  for  religious  prac- 
tice and  daily  life. 

Another  virtually  universal  role  of  the 
Qur’an  is  as  a source  of  comfort  and  sup- 
port for  the  individual  believer  in  this  life 
as  well  as  in  the  next  (see  eschatology), 
although  the  history  and  development  of 
such  practices  is  often  difficult  to  establish. 
The  appearance  of  citations  from  the 
Qur’an  on  tombstones  or  other  funerary 


MATERIAL  CULTURE 


298 


structures  is  often  the  earliest  sign  of  the 
presence  of  Muslims  in  a given  region.  Its 
text  is  also  inscribed  on  a range  of  objects 
that  functioned  as  amulets  (q.v.)  or  talis- 
mans (see  POPULAR  AND  TALISMANIC  USES  OF 
the  qur’an)  intended  to  bring  succor  to  an 
individual  believer  in  daily  life  (see  trust 
AND  PATIENCE). 

The  formative  period:  seventh  to  eleventh  centuries 

( first  to  fifth  centuries  hijrl) 

The  importance  of  the  Qiir'an for  the  Umayyad 

period:  41-132/661-750 
Most  of  the  extant  early  Qur’an  copies 
derive  from  caches  of  manuscript  pages, 
detached  bindings  and  related  religious 
materials  that  were  discovered  during  the 
nineteenth  and  twentieth  centuries  in  sev- 
eral mosques,  including  the  Great  Mosque 
of  Qayrawan  in  Tunisia,  the  mosque  of 
‘Amr  in  Cairo,  the  Umayyad  mosque  in 
Damascus  and  the  Great  Mosque  of  San'a’ 
in  the  Yemen.  The  overwhelming  majority 
of  such  Qur’ans  survive  only  in  a very 
fragmentary  state,  indicating  that  these 
copies  were  probably  discarded  because 
they  had  sustained  damage  that  made 
them  unsuitable  for  further  use.  The  rather 
disorderly  manner  in  which  these  frag- 
ments were  preserved  also  tends  to  under- 
score the  conclusion  that  initially  the 
recited  Qur’an  was  of  greater  liturgical 
significance  than  its  written  version  (see 
orality;  orality  and  writing  in  Arabia; 
recitation  of  the  qur’an).  Despite  their 
wide  geographic  distribution,  few  of  these 
Qur’an  fragments  retain  any  documenta- 
tion about  their  date  and  place  of  copying. 
Examination  of  these  pages  by  a succes- 
sion of  scholars  including  B.  Moritz, 

N.  Abbott,  A.  Grohmann  and  F.  Deroche 
has  established  that  they  derive  from  vari- 
ous early  Qur’an  manuscripts  but  no  con- 
sensus has  emerged  about  either  the  date 
or  geographical  origin  of  these  fragments. 


The  initial  hope  that  some  might  date  to 
the  seventh  century  has  been  largely,  but 
not  entirely,  abandoned  in  favor  of  dates 
ranging  from  the  eighth  to  tenth  centuries. 

The  traditional  recollection  of  the  Mus- 
lim community  that  the  Qur’an’s  text  was 
compiled  in  the  mid-seventh  century 
during  the  caliphate  of  ‘Uthman  (q.v.; 
23'35/644-656;  see  also  collection  of  the 
qur’an)  cannot  be  confirmed  through 
manuscript  evidence,  and  claims  that  cer- 
tain extant  copies  were  written  by  him  or 
even  were  splattered  with  his  blood  are 
probably  legends.  A study  by  E.  Whelan 
has  established  that  as  early  as  the  late 
seventh  century  the  preparation  of  Qur’an 
manuscripts  was  entrusted  to  specialists 
who  were  both  skilled  calligraphers  and 
persons  respected  for  their  religious  knowl- 
edge. Links  can  also  be  made  between  the 
manuscript  tradition  and  early  monumen- 
tal epigraphy  because  both  textual  and 
visual  evidence  demonstrates  that  calligra- 
phers trained  to  copy  the  Qur’an  were 
responsible  for  designing  the  mosaic 
inscriptions  in  monuments  erected  with  the 
patronage  of  the  Umayyad  caliphs  ‘Abd 
al-Malik  b.  Marwan  (r.  64-86/684-705)  and 
his  son  al-Walld  (r.  86-96/705-15). 

The  reign  of  ‘Abd  al-Malik  marks  the 
moment  when  the  Qur’an’s  importance  as 
a symbol  of  the  power  and  legitimacy  of 
the  new  Muslim  polity  was  made  manifest 
not  only  to  the  Muslims  themselves  but 
also  to  their  non-Muslim  subjects  and  to 
their  adversaries,  the  Byzantines  (q.v.).  The 
reforms  that  ‘Abd  al-Malik  insti- 
tuted — whereby  Arabic  became  the  pri- 
mary language  of  administration  and 
governance  (see  Arabic  language)  — also 
gave  citations  from  the  Qur’an  a new  level 
of  public  prominence.  This  transition, 
which  reached  its  climax  in  77/696-7  with 
the  minting  of  new  epigraphic  gold  coins, 
probably  began  five  years  earlier  in 
72/691-2  (see  money).  During  these  five 
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years  the  Qur’an  was  used  alongside  texts 
or  designs  of  Byzantine  origin  in  various 
contexts.  One  of  the  first  places  in  which 
the  Qur’an  made  its  appearance  is  on  the 
papyrus  rolls  produced  in  Egypt  by  the 
state-controlled  factory.  By  74/693-4  or 
75/694-5,  Arabic  appeared  alongside 
Greek  in  the  protokollon,  a text  written  on 
the  first  sheet  in  a papyrus  roll.  Both  the 
Arabic  text  and  its  Greek  translation  con- 
sisted of  phrases  from  different  parts  of  the 
Qur’an  fused  into  a continuum.  Usually 
the  protocol  text  included  phrases  from 
ft  3:I731  6:163;  9:33,  61;  47:19;  61:1,  9 and 
most  of  (4  1 12.  A key  example  of  this  tran- 
sition between  Byzantine  traditions  and 
the  new  Umayyad  approach  is  the  undated 
double-sided  lead  seal  of  ‘Abd  al-Malik 
preserved  in  the  Topkapi  Sarayi,  Istanbul 
and  published  by  I.  Artuk  in  1952.  In 
shape,  structure  and  design  it  is  modeled 
on  the  lead  seals  that  Byzantine  authorities 
affixed  to  important  documents  or  various 
kinds  of  goods.  In  this  case,  the  seal’s 
obverse  bears  cartouches  inscribed  with 
the  caliph’s  name  and  his  titles  (in  Arabic) 
flanking  a large  letter  “A’  that,  in  turn,  is 
framed  by  a pair  of  long-necked  birds.  The 
obverse’s  outer  border  bears  short  phrases 
reiterating  key  beliefs  of  the  Muslim  com- 
munity from  Q 6:163;  39:45;  48:29;  and 
q 49:19,  a selection  of  texts  similar  to  those 
used  on  ‘Abd  al-Malik’s  reform  coins  (see 
numismatics)  and  his  bilingual  papyrus 
protocols.  The  border  of  the  reverse  car- 
ries a grapevine  and  its  center  combines  a 
pair  of  lions  with  the  name  Filastin  (Pales- 
tine) in  Arabic. 

Qur’anic  phrases  also  appear  on  the  gold 
dinars  struck  in  Damascus  and  other  cities 
after  ‘Abd  al-Malik’s  monetary  reform  in 
77/696-7,  and  on  silver  dirhams  struck 
from  79/698-9  onward  (for  an  example  of 
such  coinage,  see  Fig.  1 of  epigraphy).  The 
caliph’s  use  of  the  Qur’an  on  coins  ele- 
vated coinage  to  a position  as  signifier  of 


sovereignty  (q.v.)  among  Muslim  rulers  and 
led  later  dynasties  to  employ  its  text  as  a 
source  for  inscriptions  appropriate  to  their 
own  position  and  ambitions  (see  politics 
and  the  qur’an).  Both  the  obverse  and  re- 
verse of  ‘Abd  al-Malik’s  reformed  coins 
have  texts  at  their  center  and  around  their 
perimeter.  The  central  text  of  the  obverse 
consists  of  the  three  distinct  citations  that 
create  the  profession  of  the  faith  (q  6:163; 
39:45;  47:19;  see  witness  to  faith)  and 
these  texts  overlap  so  that  the  last  word  of 
the  first  phrase  also  functions  as  the  first 
word  of  the  second  phrase:  “There  is  no 
God  but  God;  God  alone.”  The  marginal 
text,  composed  of  phrases  from  q 48:29 
and  9:33,  establishes  Muhammad’s  pro- 
phetic mission.  The  central  text  of  the 
coin’s  reverse  carries  q 112:1-3  and  reiter- 
ates a belief  in  God’s  unity,  eternity  (q.v.) 
and  absolute  singularity  (see  god  and  his 
attributes;  polytheism  and  atheism). 

Monumental  architecture 
Extensive  citation  of  qur’anic  passages  on 
architectural  monuments,  one  of  the  char- 
acteristics of  structures  built  for  Muslim 
patrons  in  many  regions  and  periods,  also 
begins  with  ‘Abd  al-Malik.  The  earliest 
surviving  example  of  this  practice,  the 
Dome  of  the  Rock  (qubbat  al-sakhra)  in 
Jerusalem,  bears  a date  (72/691-2)  that 
probably  documents  the  beginning  of  its 
construction.  Those  inscriptions  with  gold 
letters  silhouetted  against  a dark  blue 
ground  were  executed  in  glass  mosaic  or 
painted  on  embossed  metal  plaques.  The 
outer  face  of  the  interior’s  octagonal  am- 
bulatory bears  five  distinct  prayers  each  of 
which  opens  with  qur’anic  citations  affirm- 
ing God’s  unity  and  eternity.  Passages  cited 
in  one  or  more  of  these  prayers  include 
Q 6:112,163;  17:111;  39:45;  47:19;  57:2  or 
q 64:1.  The  Prophet’s  role  as  divine  mes- 
senger (q.v.)  and  intercessor  (see  interces- 
sion) is  also  reiterated  using  both  q 48:29 
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or  Q.  33:56  and  extra-qur’anic  invocations. 
The  mosaic  inscriptions  of  the  ambula- 
tory’s inner  face  augments  these  themes 
with  praises  of  Jesus  (q.v.),  son  of  Mary 
(q.v.),  and  stresses  his  role  as  divine  messen- 
ger, while  also  providing  a refutation  of 
Christian  beliefs  about  the  Trinity  (q.v.; 

£ 4:171-2;  19:34-6;  See  CHRISTIANS  AND 

Christianity).  Originally,  inscribed  metal 
plaques  were  probably  situated  at  the 
building’s  four  entrances  but  only  two  of 
them  survive.  The  north  door  panel  enun- 
ciates Muhammad’s  missionary  role  and 
his  links  to  earlier  prophets  (q  2:136;  3:84 
or  q 61:9;  see  prophets  and  prophet- 
hood),  whereas  the  eastern  one  stresses 
God’s  omnipotence  and  eschatological 
themes  (q  2:255;  6:12,  101,  112;  3:26;  7:156). 

The  style  of  the  script  used  in  the  Dome 
of  the  Rock’s  inscription  and  the  presence 
therein  of  diacritical  signs  link  it  to  scribal 
practices  used  in  preparing  manuscript 
copies  of  the  Qur’an;  it  is  likely,  therefore, 
that  its  designer  or  designers  were  among 
those  who  specialized  in  that  exacting  task. 
A qur’anic  scribe  is  mentioned  as  the 
designer  of  a mosaic  inscription  of  the 
Great  Mosque  of  Medina  erected  under 
the  patronage  of  al-Walld  b.  'Abd  al-Malik 
between  88-91/706-10.  This  mosque’s  qibla 
(q.v.)  wall  was  inscribed  with  q 93  and 
q 1 14,  suras  that  stress  eschatological 
themes.  Literary  descriptions  of  the 
Medina  mosque  suggest  that  other  sections 
of  the  Qur’an,  and  possibly  its  entire  text, 
were  inscribed  over  its  doors,  around  its 
courtyard  and  within  the  sanctuary. 
Qur’anic  inscriptions  executed  in  mosaic 
were  also  included  in  the  Great  Mosque  of 
Damascus,  another  important  commission 
of  al-Walld. 

Evidence  from  the  Umayyad  period  dem- 
onstrates the  wide  influence  of  actions 
taken  by  members  of  that  dynasty  in  defin- 
ing the  contexts  in  which  qur’anic  citations 
would  appear  for  several  centuries.  In 


order  to  have  such  a lasting  impact,  their 
actions  must  also  have  been  in  consonance 
with  the  preferences  of  their  co-religion- 
ists. The  fact  that  qur’anic  excerpts 
appearing  on  their  papyrus  protocols, 
personal  seals,  coins  and  monumental 
architecture  are  closely  related  variants 
reiterating  the  core  tenets  of  Islam  suggests 
that  the  Umayyad  leaders’  primary  con- 
cern was  to  affirm  and  disseminate  those 
beliefs. 

Excursus  on  the  importance  of  the  Qur’an 

for  individual  Muslims 
During  the  second/eighth  through  fourth/ 
tenth  centuries  brief  excerpts  from  the 
Qur’an  also  played  a role  in  the  more  per- 
sonal spheres  of  life  and  appear  on  seals, 
seal  rings,  amulets  and  tombstones.  A 
third/ninth  or  fourth/tenth  century  amulet 
case  inscribed  with  q 112  was  excavated  in 
eastern  Iran  at  Nlshapur.  Tombstones  from 
Egypt,  Syria  and  north  Africa  believed  to 
date  from  the  eighth  and  ninth  centuries 
are  inscribed  with  a variety  of  short 
qur’anic  phrases.  The  earliest  Syrian  tomb- 
stones carry  a variant  of  the  profession  of 
faith  (shahada)  that  combines  the  phrases 
from  q 6:163  and  q 47:19  that  affirm  God’s 
absolute  unity,  phrases  also  contained  in 
many  papyrus  protocols.  A Tunisian  tomb- 
stone of  270/883  contains  q 3:185,  “Every 
soul  shall  taste  of  death,”  a text  that 
became  one  of  the  standard  citations  on 
funerary  monuments  but  q 37:61,  “For  the 
like  of  this,  let  the  workers  work,”  popular 
in  Egypt  in  the  first  Islamic  centuries,  is  lit- 
tle used  in  later  periods  (see  death  and  the 
dead).  A number  of  early  tombstones  from 
Egypt  and  Syria  employ  phrases  that  stress 
reliance  on  or  trust  in  God  such  as  “hasbiya 
llahu”  (q  9:129;  39:38)  or  its  close  variant 
“hasbuna  llahu”  (q  3:173;  9:59).  These  phrases 
were  also  engraved  on  ring-stones  where 
they  may  have  had  a talismanic  function. 

A small  lead  dish  attributed  to  the  second/ 
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eighth  or  third/ninth  century  in  the  Nasser 
D.  Khalili  Collection  of  Islamic  Art  (MTW 
621)  that  may  have  served  a medical-magi- 
cal purpose  is  impressed  with  figures  of 
birds  and  animals  as  well  as  the  basmala 
(q.v.)  and  hasbiya  lldh  (0,9:129;  39:38). 

Use  of  the  Qur'an  between  132/ J50  and 

4g4/ 1100 

During  the  first  centuries  of  ‘Abbasid  rule 
from  132/750  to  ca.  494/1100,  links  be- 
tween the  Qur’an  and  broader  aspects  of 
culture  appear  to  have  intensified;  trends 
begun  under  the  Umayyads  continued 
without  interruption  but  new  approaches 
were  also  formulated.  One  of  the  continu- 
ing practices  is  the  striking  of  coins  with 
qur’anic  citations  and  another  is  the  cus- 
tom of  inscribing  the  Qur’an  on  architec- 
ture. Monuments  from  this  period  suggest 
that  the  selections  used  for  the  latter  pur- 
pose could  convey  very  specific  messages 
reflecting  particular  facets  of  the  local 
religious  landscape,  as  well  as  aspects  of 
dynastic  policy.  Rulers  whose  subjects 
included  significant  numbers  of  Christians 
appear  to  have  been  particularly  enthusias- 
tic about  developing  special  modes  of  hon- 
oring and  displaying  the  Qur’an.  These 
features  are  present  in  monuments  erected 
under  the  sponsorship  of  not  only  the 
‘Abbasids,  but  also  of  their  rivals  — the 
Umayyad  rulers  of  Spain  and  the  Fatimids 
of  Egypt  and  Syria. 

The  ‘Abbasids  and  the  Qur’an 
Stress  placed  by  the  ‘Abbasids  on  their  kin- 
ship (q.v.)  with  the  Prophet,  a relationship 
that  was  a key  factor  in  the  establishment 
of  their  dynastic  legitimacy  (see  kings  and 
rulers;  caliph;  imam),  led  them  naturally 
to  a close  association  with  the  Qur’an.  In 
addition  to  the  inclusion  of  the  Qur’an  on 
coins  and  in  monumental  architecture, 
practices  initiated  under  the  Umayyads 
and  shared  by  most  later  Islamic  dynasties, 


the  early  ‘Abbasid  period  also  laid  the 
foundation  for  new  approaches  that  would, 
in  subsequent  centuries,  expand  this  book’s 
roles  in  material  culture.  From  the  late 
third/ninth  century  onward  the  ‘Abbasids 
included  a Qur’an  associated  with  ‘Uth- 
man  himself  in  their  court  regalia;  it  was 
carried  in  processions  and  used  in  ceremo- 
nies. This  practice  probably  stimulated 
other  rulers  to  include  Qur’ans  of  unusual 
sanctity  in  their  own  religious  and  courtly 
rituals. 

The  debate  over  whether  the  Qur’an  was 
created  or  eternal  (see  createdness  of  the 
qur’an),  which  occupied  religious  scholars 
during  the  third/ninth  through  fourth/ 
tenth  centuries,  was  contemporary  with 
important  developments  in  calligraphy  that 
made  manuscripts  of  its  text  more  legible. 
Baghdad  appears  to  have  been  the  locus  of 
experiments  whereby  the  Qur’an  was  tran- 
scribed with  cursive  scripts  previously  used 
for  a variety  of  secular  needs,  a practice 
traditionally  linked  with  the  names  of 
calligraphers  associated  with  the  ‘Abbasid 
court  including  Ibn  Muqla  (272-328/ 
885-940),  Isma'll  b.  Hammad  al-Jawharl 
(d.  ca.  392/1002),  and  ‘All  b.  Hilal  al-Sitrl 
known  as  Ibn  al-Bawwab  (d.  ca.  413/1022). 
‘Abbasid  support  for  the  ‘Uthmanic  recen- 
sion of  the  Qur’an  as  revised  by  Ibn 
Mujahid  (d.  324/936)  helped  to  promulgate 
more  standardized  versions  of  its  contents 
and  generally  to  increase  the  prestige  of 
manuscript  copies,  even  as  the  use  of 
paper  made  such  books  more  widely  avail- 
able. The  earliest  surviving  Qur’an  manu- 
scripts written  on  paper  date  to  the  mid 
fourth/tenth  century  and  from  that  date 
onward  some  copies  include  charts  that 
document  the  number  of  words,  letters 
and  diacritical  signs  in  the  Qur’an’s  text. 
Certain  specimens  are  believed  to  come 
from  Iran  but  similar  volumes,  including 
copies  in  Dublin  and  Istanbul  (Chester 
Beatty  Library,  CBL  MS  1431;  Turk  Islam 
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Eserleri  Miizesi,  TIEM  449)  linked  to  Ibn 
al-Bawwab,  were  probably  produced  in 
Iraq  (the  opening  page  of  the  Ibn  al- 
Bawwab  Qur’an  in  the  Chester  Beatty 
Library  can  be  seen  in  Fig.  11  of  basmala). 
A Qur’an  in  the  Khalili  Collection  (Qur 
572)  dated  to  582/1186  appears  to  have 
been  made  for  a scholar  specializing  in 
qur’anic  studies.  It  has  not  only  the  usual 
tabulation  of  the  text’s  contents  but  also  a 
full  critical  apparatus,  including  the  ten 
canonical  reading  variants  {gird ’a,  see 
readings  of  the  qur’an)  and  their  trans- 
mitters as  well  as  other  particulars  on  the 
text’s  pronunciation  during  recitation. 

Widespread  acceptance  of  the  views 
enunciated  by  religious  scholars  that  the 
Qur’an  was  the  eternal  speech  (q.v.)  of 
God  (see  also  word  of  god)  had  important 
consequences  for  the  text’s  roles  in  many 
spheres  of  life,  including  material  culture. 
From  the  second/eighth  to  the  fourth/ 
tenth  centuries  the  Qur’an  was  the  focus  of 
study  by  commentators  who  analyzed  both 
its  exoteric  and  esoteric  significance  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval);  practices  that  exploited  the 
symbolic  or  magical  power  of  the  Qur’an’s 
text  had  a more  profound  impact  on  mate- 
rial culture  than  the  more  literal  exoteric 
tradition  (see  sufism  and  the  qur’an).  The 
establishment  of  a finite  and  largely  canon- 
ical text  fostered  new  approaches  that 
focused  on  the  value  of  not  only  its  consti- 
tuent words  but  also  on  the  mysterious  let- 
ters (q.v.)  placed  at  the  beginning  of  many 
suras.  These  and  other  key  phrases  or  pas- 
sages including  the  beautiful  names  of 
God  (al-asma’  al-husna)  were  subjected  to 
particular  scrutiny. 

Belief  in  the  eternal  nature  of  the  Qur’an 
also  encouraged  its  use  to  safeguard  per- 
sons and  property  through  the  develop- 
ment of  a variety  of  magical-protective 
devices  ranging  from  seals  to  rings,  amulets 
and  talismans,  and  these  views  were  prob- 


ably also  instrumental  in  its  citation  on 
weapons,  helmets,  armor  or  other  accou- 
trements of  war  (see  instruments).  Iraq 
had  long  been  a center  for  the  use  of  magi- 
cal and  protective  rituals,  but  it  was  during 
the  early  ‘Abbasid  period  that  the  Qur’an 
appears  to  have  usurped  the  role  of  other 
texts  and  materials  in  these  procedures 
with  the  composition  of  treatises  by  the 
‘Abbasid  caliph  al-Ma’nmn  (r.  198-218/ 
813-33)  and  by  Jamal  al-Dln  Yusuf  al- 
Kindi  (d.  256/870).  One  technique  that 
gained  popularity  was  the  conversion  of 
the  Qur’an’s  words,  or  even  of  its  individ- 
ual letters,  into  numbers  that  could,  in 
turn,  be  used  to  create  diagrams  and  for- 
mulas (see  numerology).  Among  the  ShT'a 
(see  shi'ism  and  the  qur’an),  knowledge 
about  how  to  create  amulets  and  talismans 
from  qur’anic  extracts  was  attributed  to  the 
imams  and  in  particular  to  Ja'far  al-Sadiq 
(d.  ca.  148/763).  Although  the  intellectual 
foundations  of  these  developments  were 
laid  in  the  early  ‘Abbasid  period,  most  of 
the  evidence  about  their  implementation 
comes  from  later  centuries. 

The  Umayyad  rulers  of  Cordoba  and  the 

Qur’an:  139-423/756-1031 
The  initial  stages  of  the  development  of  a 
distinctive  approach  to  the  copying  and  use 
of  the  Qur’an  in  Spain  probably  coincided 
with  the  rule  of  the  Umayyads  at  Cordoba, 
but  the  earliest  surviving  Qur’an  manu- 
script that  can  be  firmly  linked  to  this 
region  dates  to  382/1090.  It  is  written  on 
vellum  in  an  angular  script  with  rounded 
sub-linear  components  often  described  by 
modern  authors  as  “Maghribl.” 

The  Great  Mosque  of  Cordoba,  a struc- 
ture erected  in  several  phases  between 
169/785  and  483/ioog,  exemplifies  the 
ways  in  which  the  rituals  occurring  in  a 
religious  structure  could  have  a dynamic 
relationship  with  the  qur’anic  texts  in- 
scribed upon  it  (see  mosque).  Inscriptions 
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commemorating  the  mosque’s  renovation 
by  al-Hakam  in  354/956  include  citations 
from  the  Qur’an  and  are  clustered  around 
the  mihrab  and  in  the  bays  flanking  it  to  the 
left  and  right.  Those  on  the  dome  in  front 
of  the  mihrab  (q  2:38;  31:22)  urge  the 
believer  to  be  steadfast  in  his  faith  and 
those  in  the  adjacent  bay  and  on  the  walls 
of  the  mihrab  chamber  itself  (q  22:77-8) 
remind  the  worshiper  of  a Muslim’s  obli- 
gations to  pray  and  give  alms  (see  prayer; 
almsgiving).  Texts  inscribed  on  the 
mihrab’s  outer  frame  (q,  2:286;  3:8;  5:101-2) 
urge  the  believer  to  be  steadfast  in  his  faith 
and  those  in  the  adjacent  bay  (i.e.  (4  7:43; 
40:65),  through  which  the  caliph  or  imam 
entered  the  building,  emphasize  God’s 
omnipotence,  singularity  and  the  absence 
of  a consort  or  progeny.  The  latter  com- 
ments were  seemingly  aimed  at  the 
Cordoban  ruler’s  Christian  subjects  or 
competitors. 

This  theme  is  elaborated  upon  in  texts 
inscribed  on  the  approach  to  the  mihrab 
that  refer  to  the  Qur’an  and  to  its  superior- 
ity over  the  scriptures  of  the  Christians 
and  the  Jews  (see  jews  and  Judaism; 
scripture  and  the  qur’an),  including 
Q.  3:3>  7;  ’91  35:3i-  The  date  at  which  these 
texts  were  inscribed  on  the  building  is 
uncertain,  but  their  presence  has  been 
linked  to  the  fact  that  the  Cordoba  mosque 
also  owned  an  unusually  large  and  venera- 
ble Qur’an,  a few  unbound  pages  of  which 
were  believed  not  only  to  have  been  copied 
by  the  caliph  ‘Uthman  b.  ‘Affan  but  even 
to  carry  traces  of  his  blood.  The  date  and 
circumstances  of  this  manuscript’s  arrival 
in  Spain  are  obscure,  but  it  eventually 
became  the  focus  of  a ceremony  that 
appears  to  emulate  aspects  of  the  Christian 
liturgy  current  in  medieval  Spain.  At  the 
beginning  of  the  prayer  service  the  care- 
fully wrapped  Qur’an  was  removed  from  a 
chamber  along  the  qibla  wall  and  carried 
by  two  men  in  a candlelight  procession  to 


the  mosque’s  mihrab,  where  it  was  placed 
on  a special  stand  and  its  text  was  read  to 
the  assembled  worshipers. 

If  this  elaborate  ceremonial  use  of  a ven- 
erated Qur’an  began  in  Spain’s  Umayyad 
period,  the  book’s  presence  may  even  help 
to  explain  unusual  features  of  the  Cordoba 
mosque’s  construction  and  embellishment, 
including  the  presence  of  qur’anic  passages 
affirming  the  holy  book’s  superiority  over 
those  of  rival  faiths.  In  the  mid  sixth/ 
twelfth  century  Cordoba’s  ‘Uthmanic 
Qur’an  was  transferred  to  the  Great 
Mosque  of  Marrakesh  at  the  request  of  the 
Almohad  ruler  ‘Abd  al-Mu’min  (r.  524- 
58/1130-63),  where  it  continued  to  be  the 
focus  of  veneration. 

Egypt:  third/ninth  to  sixth/twelfth  centuries 
Monuments  connected  with  ‘Abbasid 
patronage  followed  Umayyad  precedents 
in  their  programmatic  citation  of  the 
Qur’an  in  architecture,  and  one  of  the  best 
examples  is  situated  in  Egypt.  Although 
normally  a measuring  device  would  not  be 
considered  a religious  structure,  the  por- 
tions of  the  Qur’an  inscribed  on  the  Nilo- 
rneter  (miqyas  al-ml)  at  Fustat,  essentially  a 
stone-lined  pit  linked  to  the  Nile  that  meas- 
ured the  height  of  its  flood,  stress  its  links 
to  God’s  beneficence  and  generosity  (see 
blessing;  grace).  According  to  historical 
accounts,  in  247/861  the  ‘Abbasid  caliph 
al-Mutawakkil  ordered  the  Nilometer, 
which  was  of  Byzantine  date,  to  be  rebuilt, 
and  he  entrusted  the  task  of  providing  it 
with  appropriate  citations  from  the  Qur’an 
to  Abu  1-Raddad,  a muezzin  (mu’adhdhin) 
and  Qur’an  instructor  attached  to  the 
mosque  of  ‘Amr  in  Fustat.  The  latter 
claimed  to  have  selected  the  texts  and  then 
to  have  carved  them  on  marble  panels, 
which  were  later  integrated  into  the 
Nilometer’s  inner  walls  on  two  different 
levels.  The  lower  set  consists  of  four  sepa- 
rate excerpts  of  equal  length  extolling 
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God’s  munificence  in  sending  the  rain  that 
permits  the  vegetation  to  grow  and  sustains 
all  life  (q  22:5,  62;  42:28;  50:9;  see  agricul- 
ture and  vegetation;  water).  The  carved 
panels  of  these  texts  were  set  into  the  wall’s 
four  sides  at  the  level  that  marked  the 
height  of  the  flood.  As  the  level  of  the 
Nile  rose,  those  panels  were  submerged, 
thereby  linking  their  text  with  the  example 
of  God’s  bounty  that  they  celebrated.  A 
fifth  text  placed  above  the  high-water 
mark  enjoins  man  to  offer  gratitude  for 
the  rain  that  leads  to  the  creation  of 
rivers  on  which  ships  (q.v.)  can  sail  to 
the  sea  (q  14:32-3;  see  gratitude  and 
ingratitude). 

The  Fatimid  dynasty  of  north  Africa  and 
Egypt  (297-567/909-1171)  both  continued 
earlier  practices  such  as  inscribing  the 
Qur’an  on  their  coins  and  devised  new 
ways  to  use  it  in  their  celebrations  and 
architectural  monuments.  A Qur’an  copy 
said  to  have  been  written  by  ‘All  b.  Abl 
Talib  (q.v.)  that  was  housed  in  the  mosque 
of  ‘Amr  was  the  focus  of  personal  venera- 
tion by  members  of  the  dynasty.  Carefully 
wrapped  copies  of  the  Qur’an  were  also 
carried  through  Cairo  and  Fustat  during 
the  processions  that  marked  important 
holidays  and  festivals  (see  festivals  and 
commemorative  days). 

The  dynasty’s  claim  to  possess  a special 
insight  into  the  Qur’an’s  significance  by 
virtue  of  their  kinship  to  the  prophet 
Muhammad  raises  the  possibility  that  their 
use  of  the  holy  book  could  have  reflected 
both  esoteric  interpretations  of  its  text 
aimed  at  their  supporters  and  exoteric  ones 
intended  for  the  general  public.  P.  Sanders 
and  others  have  suggested  that  the  manner 
in  which  the  Qur’an  is  inscribed  on  the 
mosque  of  al-Hakim  (completed  ca.  401/ 
1010)  at  Cairo  reveals  these  dual  goals. 
Texts  on  the  building’s  exterior,  notable  for 
their  legibility  and  visual  prominence,  in- 
clude passages  that  remind  Muslims  of 


their  religious  duties  (q  9:18;  24:36-7). 
Although  intelligible  to  the  populace  at 
large,  these  verses  could  also  refer  to  the 
Isma'lll  mission.  Those  on  the  interior 
were  probably  intended  primarily  for 
perusal  by  supporters  of  the  dynasty  and 
may  make  indirect  reference  to  the  Fati- 
mids  and  their  religious  role  as  guides  for 
the  community  (q  3:1-17;  6:1-7;  7:1-22; 
8:1-13;  48:1-22).  The  same  message  was 
probably  reinforced  by  a pair  of  white 
silk  curtains  embroidered  in  red  with  q 62 
and  q 63  that  were  suspended  near  the 
mosque’s  mihrab  during  the  month  of 
Ramadan  (q.v.).  Even  the  Fatimid  place- 
ment on  military  banners  of  q 61:13,  a 
widely  used  verse  about  the  divine  source 
of  victory  (q.v.),  may  have  had  such  a dual 
significance.  Fatimid  coins  have  the  distinc- 
tion of  carrying  two  separate  verses  on 
their  obverse,  q 9:33  and  q 5:55. 

Iran:  third/ninth  to  fifth/eleventh  centuries 
Qur’anic  inscriptions  on  Iranian  architec- 
ture of  the  fourth/tenth  and  fifth/eleventh 
century  generally  reveal  a building’s 
intended  function,  but  some  ensembles 
are  noteworthy  for  the  way  in  which  the 
selected  texts  can  be  linked  to  broader 
religious  questions.  One  such  structure  is 
a domed  square  building  in  the  city  of 
Yazd  now  known  as  the  “Twelve  Imams,” 
erected  in  429/1038  under  the  patronage 
of  a local  dynasty  of  DaylamI  origin  with 
Shl'a  leanings  (the  Kakuyids).  This  struc- 
ture was  probably  intended  to  comme- 
morate an  event  or  person  of  religious 
importance.  Its  qur’anic  texts  (q  2:255, 

163;  40:65)  focus  on  God’s  omnipotence, 
uniqueness  and  omnipresence,  and  this  has 
led  S.  Blair  to  suggest  that  it  was  intended 
to  evoke  the  presence  of  the  Twelfth  Imam 
believed  to  be  alive,  yet  in  occultation. 

Several  sets  of  architectural  inscriptions 
make  reference  to  the  beautiful  names 
of  God  (al-asma’ al-husna),  using  either 
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qur’anic  or  extra-qur’anic  texts  demon- 
strating the  growing  popularity  of  these 
epithets.  Three  fifth/eleventh  century 
tombs,  one  at  Safld  Buland  in  the  Far- 
ghana  valley  and  two  at  Kharraqan  in 
western  Iran  between  Hamadan  and 
Qazvln,  refer  to  them  by  using  q 59:21-4, 
but  a fourth  monument,  the  north  dome  of 
the  Great  Mosque  of  Isfahan,  dated  to 
481/1088,  includes  an  extra-qur’anic  litany 
enumerating  thirty-two  divine  epithets. 

The  ways  in  which  extracts  from  the 
Qur’an  can  be  used  to  establish  the  func- 
tion and  interpretation  of  monumental 
architecture  is  demonstrated  by  the  foun- 
dation inscriptions  of  the  two  large  domes 
belonging  to  the  Great  Mosque  of  Isfahan. 
The  qibla  dome  erected  for  Sultan  Malik- 
shah  by  Nizam  al-Mulk  in  479/1086-7 
carries  the  opening  sections  of  q 23  that 
remind  the  individual  Muslim  of  his  reli- 
gious duties,  a selection  that  underscores 
that  ruler’s  role  as  supporter  of  the  faith. 
The  northern  dome  built  by  the  latter’s 
rival  Taj  al-Mulk  in  481/1088  is  inscribed 
internally  with  texts  that  extol  the  benefits 
of  night  prayer  (i.e.  {>  3:97;  17:78-9;  see 
day  and  night)  and  enumerate  the  divine 
attributes  ( al-asma’  al-husna) . This  combina- 
tion suggests  that  this  chamber  was  the 
site  of  nocturnal  vigils  during  which  the 
holy  names  were  recited  or  recollected. 

The  paucity  of  objects  that  survive  from 
early  Islamic  Iran  makes  it  difficult  to 
judge  the  degree  to  which  the  Qur’an 
appeared  on  personal  effects  during  the 
second/eighth  to  fifth/eleventh  centuries. 
Some  ceramic  vessels  produced  in  eastern 
Iran  or  Transoxiana  during  the  third/ ninth 
through  fourth/tenth  centuries  have  care- 
fully executed  Arabic  inscriptions  written 
in  a hand  that  resembles  that  used  in  con- 
temporary Qur’an  manuscripts.  Most  of 
their  texts  consist  of  maxims  with  a prac- 
tical bent  but  some  are  hadlth  and  a 
recently  published  bowl  in  the  Tariq  Rajab 


Museum  dated  to  300/912  is  inscribed  with 
q 68:51-2  (see  Fig.  1).  The  Khalili  Collec- 
tion contains  a number  of  amulets  that 
have  been  attributed  to  the  third/ninth  or 
fourth/tenth  century,  on  which  citations 
from  the  Qur’an  are  juxtaposed  with 
schematically  drawn  animals.  Some  are 
small  pendants,  tubes  or  pierced  disks 
probably  intended  to  be  worn,  but  others 
are  spoons  or  spindle  whorls.  The  portions 
of  the  Qur’an  most  often  cited  are  q 1:2; 
8:46;  12:21;  21:87;  105;  109;  112;  1 18. 

Twelfth  to  fifteenth  centuries  ( sixth  to  ninth 

centuries  hijrl) 

If  in  the  first  Islamic  centuries  citations 
from  the  Qur’an  on  buildings,  objects  and 
documents  suggest  that  it  was  used  as  a 
resource  for  the  self-definition  of  the  Mus- 
lim community,  from  the  sixth/twelfth  to 
the  ninth/fifteenth  centuries  greater  stress 
was  laid  on  the  holy  book  as  a sacred 
object  and  on  the  Qur’an  as  a support  for 
the  devotional  life  of  the  community. 
Citations  of  the  Qur’an  on  buildings  and 
objects  have  a more  consistently  interpre- 
tive or  programmatic  character  than  in 
earlier  centuries  and  reflect  a more  focused 
linking  of  its  text  with  a building’s  func- 
tion or  the  setting  in  which  an  object  was 
used.  These  centuries  also  coincided  with 
the  rise  of  institutional  Sufism  and  many 
prominent  Qur’an  calligraphers  were  affili- 
ated with  such  groups.  Most  Sufis,  particu- 
larly those  with  a Sunni  orientation,  made 
study  and  recitation  of  the  Qur’an  a 
cornerstone  of  their  devotional  life.  Soft 
communities  often  commanded  a substan- 
tial popular  following  that  included  rulers 
and  highly  placed  officials  who,  in  turn, 
constructed  residences  for  Sufis.  These  res- 
idences, known  variously  as  ribats,  khanqahs 
and  zawivas,  were  often  provided  with 
endowments  that  financed  the  recitation, 
study  and  copying  of  the  Qur’an.  The  faith 
and  practices  of  Islam  were  also  carried  to 
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new  regions  of  Asia  and  Africa  largely 
through  an  expansion  of  trade  and  cul- 
tural contacts,  thereby  expanding  the  geo- 
graphical scope  of  the  Qur’an’s  impact. 

In  addition,  the  spread  of  Sufism  intro- 
duced a broad  spectrum  of  the  population 
to  exoteric  and  esoteric  interpretations  of 
the  Qur’an  that  had  previously  been  the 
concern  of  small  clusters  of  scholars  and 
ascetics  (see  asceticism).  The  authors  of 
commentaries  and  symbolic  interpreta- 
tions drew  attention  to  passages  that  were 
both  religiously  charged  and  particularly 
eloquent,  an  emphasis  that  encouraged  the 
repetition  of  those  texts  on  buildings  or 
objects.  Inter- related  concepts  dissemi- 
nated in  this  period  held  that  God’s  reality 
is  manifested  in  every  letter,  word,  verse 
and  chapter  of  the  Qur’an’s  text  and  that 
this  essence  could  also  be  symbolically 
expressed  in  numbers.  This  view  enunci- 
ated in  the  late  fourth/tenth  century  by 
scholars  including  Ibn  Batta  (d.  ca.  365/ 
975)  was  popularized  by  Ibn  al-‘Arabl 
(560-638/1165-1240)  who  focused  particu- 
lar attention  on  meanings  and  symbolic 
values  of  the  attributes  of  God  (al-asma’ 
al-husna)  enumerated  in  q 59:22-4  and 
extra-qur’anic  litanies. 

These  beliefs  led  to  the  creation  of  dia- 
grams constructed  with  letters,  words  or 
their  numerical  equivalents  that  made  a 
coded  reference  to  key  portions  of  the 
Qur’an.  The  Shams  al-ma‘drif  of  Shihab 
al-Dln  al-Bunl  (d.  622/1225)  was  a popular 
compendium  about  the  occult  properties  of 
the  Qur’an,  the  benefits  to  be  derived  from 
the  use  of  the  divine  attributes  (al-asma’ al- 
husna)  and  methods  for  arranging  them  in 
“magic  squares.”  Although  al-Bunl  himself 
was  born  in  north  Africa  and  died  in 
Cairo,  the  popularity  of  “magic  squares” 
and  other  talismanic  schemes  was  wide- 
spread and  enduring. 

Within  the  broad  territorial  expanse  in 


which  Islam  was  practiced  and  over  the 
three  centuries  in  question,  it  is  possible  to 
discern  regional  and  dynastic  divergences 
in  the  manner  in  which  the  Qur’an  inter- 
acted with  material  culture  and  in  the 
degree  to  which  it  became  a vehicle  of  per- 
sonal piety  or  dynastic  legitimization.  The 
clearest  distinctions  are  between  the  parts 
of  the  Muslim  world  that  encouraged  the 
development  of  new  approaches  to  the 
study,  transcription,  decoration  and  use  of 
the  Qur’an  (Mesopotamia,  Iran,  the 
Levant,  Anatolia,  and  Egypt)  and  those 
regions  where  the  conservatism  of  the  reli- 
gious authorities  appears  to  have  slowed 
the  pace  of  change  (north  Africa,  Spain 
and  the  western  Sudan).  Special  condi- 
tions also  pertained  in  regions  such  as  the 
Indian  subcontinent,  southeast  Asia  and 
China  where  Islam  competed  with  well- 
established  local  faiths  and  their  deeply 
ingrained  cultural  practices. 

North  Africa,  Spain  and  the  western  Sudan 
Manuscripts  produced  in  north  Africa  and 
Spain  during  the  sixth/twelfth  to  ninth/ 
fifteenth  centuries  are  notable  for  their 
conservatism.  Their  archaic  features 
include  transcription  on  parchment  and  a 
reliance  on  modes  of  decoration  resem- 
bling those  in  Qur’ans  from  earlier  centu- 
ries. Simple  unornamented  sura  headings 
were  used  in  north  African  manuscripts 
long  after  they  had  been  replaced  by 
more  elaborate  framed  varieties  in  areas 
further  east.  The  local  preference  for 
Qur’ans  in  a square  format  that  persisted 
into  the  ninth/fifteenth  century  may  also 
have  a religious  foundation  because  it 
helped  to  distinguish  them  from  other 
books  in  which  a more  vertical  format 
was  customary. 

The  persistence  of  archaic  features  in  this 
region  may  be  connected  with  the  conser- 
vative views  about  the  Qur’an  espoused  by 
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the  Malikiyya,  followers  of  Malik  b.  Anas 
(d.  179/796),  some  of  whom  believed  that 
Qur’an  manuscripts  should  not  only  be 
unornamented  but  even  devoid  of  punc- 
tuation or  sura  headings.  Some  Malikls 
considered  the  introduction  of  manuscript 
copies  into  mosques  an  unacceptable  inno- 
vation because  the  books  could  challenge 
the  liturgical  primacy  of  the  spoken  and 
remembered  text  (see  memory). 

Despite  these  scruples,  the  Qur’an  con- 
tinued to  be  integrated  into  various  spheres 
of  daily  activity  even  in  areas  where  Malikl 
views  prevailed.  Legends  and  ceremonies 
surrounding  the  ‘Uthmanic  codex  of 
Cordoba  suggest  that  some  Qur’an  manu- 
scripts acquired  a liturgical  role  even  in  a 
region  where  the  views  of  Malik’s  followers 
had  great  prestige.  Although  under  the 
Almoravids  (r.  454-541/1062-1147)  Malikl 
religious  authorities  relegated  study  of  the 
Qur’an  to  a secondary  position  behind 
that  of  Islamic  law  ( fiqh , see  law  and  the 
qur'an),  that  dynasty  did  not  abandon  the 
practice  of  inscribing  the  Qur’an  on  their 
coins.  Their  approach  is  evident  in  the 
coins  struck  by  the  Almoravid  Yusuf  b. 
Tashufln  (r.  453-500/1061-1106).  The 
obverse  carries  the  usual  profession  of  faith 
as  well  as  his  titles,  but  the  reverse  has 
Q 3:85,  in  which  Islam  is  proclaimed  as 
the  only  faith  acceptable  in  God’s  eyes, 
conveying  a more  sectarian  message. 

The  Almoravids’  competitors  and  succes- 
sors, the  Almohads  (524-668/1130-1269), 
made  the  Qur’an  a focus  of  their  devo- 
tional life  and  also  used  it  as  an  instrument 
of  dynastic  legitimization.  An  indication  of 
the  Almohad  enthusiasm  for  the  Qur’an  is 
the  battle  flag  of  Abu  Ya'qub  Yusuf  II  cap- 
tured after  his  defeat  at  Las  Navas  de 
Tolosa  in  609/1212  (see  Fig.  111).  The 
inscription  on  it,  q 61:10-2,  encourages 
Muslims  to  undertake  wars  for  the  sake  of 
the  faith  (see  war;  fighting;  jihad),  in 


return  for  which  God  will  forgive  them 
their  sins  (see  sin,  major  and  minor;  for- 
giveness) and  admit  them  to  the  paradi- 
siacal gardens  (see  gardens;  paradise; 
reward  and  punishment).  The  Almohad’s 
reverence  for  the  Qur’an  is  also  evident  in 
their  treatment  of  the  ‘Uthmanic  codex 
belonging  to  the  Great  Mosque  of  Cor- 
doba mentioned  above.  In  the  mid  sixth/ 
twelfth  century  it  was  transferred  to  the 
Great  Mosque  of  Marrakesh  at  the  request 
of  'Abd  al-Mu’min  (r.  524-58/1130-63). 
There,  he  and  his  successors  devised  new 
ways  to  honor  and  use  the  precious  vol- 
ume. It  was  stored  in  a special  chamber 
along  the  qibla  wall  from  which  it  emerged 
during  the  prayer  service,  as  if  by  magic, 
supported  on  an  “X”  shaped  stand  or  kursi 
that  rested,  in  turn,  on  a metal  track  along 
which  it  moved  into  and  out  of  the  prayer 
hall.  The  mechanism  on  which  the  Qur’an 
and  its  support  moved  resembled  the  one 
used  to  transport  the  nearby  minbar  from  its 
special  storage  chamber  to  the  prayer  hall 
and  back  again.  Even  when  not  in  use,  this 
Qur’an  had  a special  status,  for  it  was  pro- 
vided with  a binding  ornamented  with 
precious  materials,  wrapped  in  magnificent 
textiles  and  stored  in  a specially  con- 
structed chamber.  After  the  demise  of  the 
Almohad  dynasty,  this  manuscript  is  said  to 
have  passed  into  the  hands  of  later  north 
African  rulers  including  the  Marinid  Abu 
Ya'qub  Yusuf  (r.  685-706/1280-1307).  At 
times  of  crisis,  the  Marlnids  carried  the 
‘Uthmanic  Qur’an  into  battle  wrapped  in 
precious  textiles  and  protected  by  a leather 
shoulder  bag.  The  more  recent  west  Afri- 
can habit  of  producing  unbound  Qur’an 
manuscripts  and  of  storing  them  in  leather 
bags  may  also  have  some  distant  connec- 
tion with  this  practice  and  with  the  mem- 
ory that  the  most  venerable  leaves  of 
Cordoba’s  'Uthmanic  Qur’an  were  uncon- 
strained by  a binding. 
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Islam’s  penetration  into  the  western  sub- 
Saharan  zone  between  the  sixth/twelfth 
and  ninth/fifteenth  centuries  was  facili- 
tated by  the  positive  attitude  toward  the 
faith  adopted  by  a number  of  regional 
rulers,  but  the  manner  in  which  Islam  was 
disseminated  in  sub-Saharan  Africa  also 
had  important  reverberations  for  that  re- 
gion’s material  culture.  In  Africa  persons 
versed  in  the  principles  of  Islam  and  the 
text  of  the  Qur’an  spread  their  knowledge 
primarily  through  oral  instruction;  indeed 
some  influential  Muslim  scholars  are  said 
to  have  arrived  in  the  area  without  any 
books.  The  knowledge  that  they  trans- 
mitted was  written  by  their  students  on 
small  individual  writing  boards  and  then 
committed  to  memory.  The  importance 
accorded  to  oral  transmission  in  the  region 
may  help  to  explain  why  so  few  Qur’an 
manuscripts  from  there  are  known  before 
the  eighteenth  or  nineteenth  centuries. 

Evidence  from  Nasrid  Spain  suggests  that 
ambivalence  existed  there  towards  a wider 
integration  of  the  Qur’an  into  daily  life. 
The  Nasrids  made  extensive  use  of  the 
extra-qur’anic  phrase  la  ghaliba  ilia  llah, 
“Victory  comes  only  from  God.”  It  was 
inscribed  on  their  weapons,  on  the  walls  of 
their  palaces  at  the  Alhambra  as  well  as  on 
their  personal  seals  and  talismans  — places 
in  which  other  dynasties  of  the  period  such 
as  the  Mamluks  or  Ottomans  might  have 
used  the  nearly  synonymous  qur’anic 
expression  nasr  min  Allah,  “Victory  comes 
from  God”  (q  61:13).  The  walls  of  the 
Alhambra  were,  however,  also  inscribed 
with  quotations  from  the  Qur’an  and  a 
small  leather  pouch  that  is  among  the  sur- 
viving personal  effects  of  Muhammad  II, 
the  last  Nasrid  ruler  of  Granada,  may  well 
have  once  contained  a miniature  Qur’an. 
Small  square  Qur’ans  appear  to  have  been 
quite  popular  in  ninth/fifteenth  century 
Spain,  suggesting  that  the  custom  of  wear- 
ing a manuscript  on  one’s  person  was  not 
restricted  to  the  dynastic  family. 


The  Qur'an  in  the  east 

During  the  sixth/twelfth  to  ninth/fifteenth 
centuries  in  the  Levant,  Anatolia,  Iraq  and 
Iran,  the  rising  importance  of  the  Qur’an 
as  a religious  artifact  is  signaled  by  both  lit- 
erary and  material  evidence.  Its  centrality 
to  religious  practice  is  also  evident  in  the 
endowments  given  to  madrasas  and  khanqahs 
that  supported  specialists  in  the  discipline 
of  Qur’an  recitation  or  scribes  who  pre- 
pared manuscript  copies,  both  of  whom 
often  had  students  under  their  tutelage. 
Some  of  the  most  splendid  Qur’ans  appear 
to  have  been  copied  for  members  of  dynas- 
ties that  ruled  in  Iran,  Anatolia,  Syria  and 
Egypt  ranging  from  the  Saljuqs  and 
Ayyubids  to  the  Mamluks,  Mongols,  and 
Tlmurids.  Many  of  these  were  large  and 
elaborately  decorated  multi-volume  sets 
intended  for  deposit  in  the  monuments 
constructed  by  their  respective  patrons, 
particularly  their  tombs.  Important  mauso- 
leums were  often  provided  with  teams  of 
Qur’an  reciters  whose  perpetual  chanting 
was  believed  to  benefit  both  the  living  and 
the  dead. 

The  importance  of  Qur’an  manuscripts 
to  funerary  rites  is  underscored  by  the  fact 
that  ornamented  and  inscribed  “X” 
shaped  reading  stands  described  in  their 
inscriptions  as  rahl  or  hum  were  placed  in 
the  tombs  of  important  political  or  reli- 
gious figures  in  Iran  and  Anatolia.  Several 
examples  dated  to  the  thirteenth  or  four- 
teenth century  are  known,  including  three 
from  the  Konya  region  of  Turkey. 

Syria  and  Egypt  are  associated  with  a 
branch  of  study  that  sought  to  harness  the 
power  of  the  Qur’an  to  enhance  the  health 
and  well-being  of  the  believers.  This 
impulse  led  to  the  composition  of  treatises 
on  “prophetic  medicine”  ( al-tibb  al-nabawi, 
see  medicine  and  the  qur’an),  in  which 
references  to  the  Qur’an  and  hadlth  (see 
hadIth  and  the  qur'an)  were  combined 
with  practical  advice  on  a variety  of  topics 
affecting  health  (see  illness  and  health). 
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Some  of  the  most  respected  authors  of 
texts  on  this  topic  were  Syrians  primarily 
remembered  for  their  religious  knowledge, 
such  as  Shams  al-Dln  al-Dhahabl  (d.  748/ 
1345)  or  Ibn  Qayyim  al-Jawziyya  (d.  751/ 
1350).  Their  work  was  continued  by  the 
Egyptian  scholar  al-Suyutl  (d.  911/1505). 
The  praise  lavished  on  bees  in  the  Qur’an 
(t>  16:68-9),  where  honey  (q.v.)  is  extolled  as 
a source  of  healing,  gave  this  natural  prod- 
uct particular  prominence  in  such  treatises. 
This  positive  attitude  probably  led,  in  turn, 
to  the  creation  of  beehive  covers  inscribed 
with  religious  formulas.  Although  the 
most  popular  texts  on  prophetic  medicine 
(al-tibb  al-nabawi)  were  composed  in  the 
eighth/fourteenth  or  ninth/fifteenth  cen- 
tury in  Syria  and  Egypt,  the  publications  of 
inscribed  beehive  covers  attribute  them  to 
thirteenth/nineteenth  century  Iran.  Sweets 
based  on  honey  also  play  a significant  role 
in  the  celebration  of  religious  holidays, 
particularly  in  north  Africa. 

This  period  and  region  was  also  hospita- 
ble to  the  development  of  quasi-magical 
methods  for  harnessing  the  Qur’an’s  cura- 
tive power  to  alleviate  the  afflictions  of 
daily  life.  Metal  bowls  inscribed  internally 
or  externally  with  selections  from  the  holy 
book  along  with  other  prayers  provide  a 
point  of  intersection  between  medical 
treatment  and  religio-magical  practices 
(see  Fig.  n).  The  earliest  dated  examples 
bear  the  name  of  a Syrian  ruler,  Nur  al- 
Dln  Zanjl  (r.  569-77/1174-81),  and  others 
are  traditionally  linked  to  the  Ayyubid 
ruler  Salah  al-Dln  (i.e.  Saladin;  r.  564-89/ 
1169-93);  both  also  financed  the  construc- 
tion of  hospitals,  the  former  in  Damascus 
and  the  latter  in  Cairo.  The  academic 
scholarship  of  medicine  associated  with 
such  institutions  derives  from  the  humoral 
tradition  of  Late  Antiquity  but  that  scien- 
tific tradition  appears  to  have  coexisted 
with  the  more  popular  approach  exempli- 
fied in  the  magical-medical  bowls.  Their 
popularity  is  demonstrated  by  the  vast 


numbers  which  survive,  as  well  as  by  the 
fact  that  they  were  produced  over  a wide 
area  including  Iran,  India,  China  and 
Indonesia  and  as  late  as  the  thirteenth/ 
nineteenth  century.  In  later  centuries, 
qur’anic  citations  were  often  augmented 
by  other  invocations,  such  as  prayers  to 
the  imams  and  talismanic  devices,  particu- 
larly “magic  squares.” 

Syria 

Evidence  about  the  veneration  accorded  to 
some  Qur’an  manuscripts  and  the  new 
ways  in  which  its  text  was  used  comes  from 
Syria.  A study  by  J.M.  Mouton  of  the 
‘Uthmanic  Qur’an  that  occupied  a place  of 
honor  in  the  Umayyad  mosque  of  Damas- 
cus between  the  late  eleventh  and  late 
nineteenth  centuries  C.E.  demonstrates  the 
extent  to  which  it  had  become  an  object 
endowed  with  numinous  powers  rather 
than  a book  to  be  read.  It  was  housed  in  a 
special  container  near  the  mosque’s  mihrab, 
displayed  at  regular  intervals  to  the  congre- 
gation for  their  veneration,  and  in  times  of 
crisis  carried  in  procession  through  the 
city’s  streets  for  protection  against  invading 
armies  or  other  dangers.  Mouton  has  sug- 
gested that  the  transfer  of  this  venerated 
Qur’an  from  Tiberias  to  Damascus  in 
492/1099  and  the  ways  in  which  it  was 
subsequently  used  were  stimulated  by  the 
presence  of  crusaders  in  the  Levant  and 
the  resultant  Muslim-Christian  conflicts. 

He  also  documents  how  the  Burid  and 
Ayyubid  rulers  of  Damascus  encouraged 
the  manuscript’s  cult  so  as  to  strengthen 
public  support  for  their  own  governments. 
Another  of  their  goals  was  to  shift  to  the 
‘Uthmanic  codex  the  popular  veneration 
accorded  to  a Qur’an  ascribed  to  the  hand 
of  ‘All  b.  Abl  Talib  that  had  been  depos- 
ited in  the  Damascus  mosque  during 
Fatimid  rule. 

The  various  roles  played  by  the  Qur’an  in 
the  religious  life  of  Ayyubid  Aleppo  are 
documented  in  the  inscriptions  found  on 
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monuments  erected  in  that  city  during  the 
sixth/twelfth  and  seventh/thirteenth  cen- 
turies and  published  by  Y.  Tabbaa.  The 
al-Sultaniyya  madrasa  was  founded  by  the 
local  ruler  al-Zahir  GhazI  (r.  582-613/ 
1186-1216),  who  is  buried  on  its  premises. 

In  addition  to  legal  scholars,  this  institution 
supported  a Qur’an  reciter  who  was  to 
instruct  others  in  his  craft;  these  activities 
were  expected  to  provide  a benediction  to 
the  sultan  buried  within  its  precincts. 
Another  Aleppo  monument,  the  khanqah- 
madrasa  al-Firdaws  erected  with  the  patron- 
age of  al-Zahir’s  wife  Dayfa  KhatUn 
(d.  641/1243)  contains  programmatic 
inscriptions  from  the  Qur’an  amplified  by 
other  texts  that  reveal  the  structure’s 
intended  functions.  The  foundation  text 
opens  with  5)  43:68-72,  which  details  the 
joys  awaiting  the  faithful  in  paradise.  A 
long  poetic  inscription  engraved  around 
the  building’s  courtyard  describes  the 
ecstatic  rituals  of  nightly  prayers  and 
qur’anic  recitations  that  will  ensure  a spir- 
itual reward  for  the  building’s  Sufi  resi- 
dents, who  may  have  followed  the  teach- 
ings of  al-Suhrawardl  al-Maqtnl  (d.  587/ 
1191).  The  complex’s  mosque  has  a mihrab 
inscribed  with  Q,  38:17-22,  a text  that 
depicts  David’s  (q.v.)  penitence  in  his 
mihrab  and  the  wisdom  (q.v.)  granted  to 
him  by  God  to  adjudicate  disputes.  This 
text  suggests  that  the  building’s  Sufi  resi- 
dents arbitrated  disputes  brought  before 
them  in  that  chamber. 

‘Abbasid  Iraq  and  affiliated  regions 
Developments  in  ‘Abbasid  Iraq  continued 
to  exert  a formative  influence  on  regions 
within  the  dynasty’s  cultural  sphere  that 
persisted  even  after  the  latter’s  extinction 
in  656/1258  at  the  hands  of  Mongol  invad- 
ers. Paradoxically  the  ‘Abbasids’  end 
served  to  canonize  Iraqi  traditions  and  to 
make  them  a point  of  reference,  even  as 
new  cultural  and  artistic  centers  developed 


in  other  regions  including  Iran,  Syria, 
Egypt  and  Anatolia.  Iraq  was  also  impor- 
tant as  a center  for  the  rise  of  institutional- 
ized Sufism,  and  many  prominent  Qur’an 
calligraphers  were  affiliated  with  such 
groups. 

The  Qur’an’s  centrality  to  the  culture  of 
the  late  ‘Abbasid  period  is  evident  in  the 
fact  that  the  era’s  most  celebrated  calligra- 
pher, Yaqut  al-Musta‘simI  (d.  ca.  697/ 
I2g8),  an  official  secretary  (katib  al-diwan) 
of  the  last  ‘Abbasid  caliph,  gained  his  fame 
not  through  the  execution  of  his  official 
duties  but  through  the  copying  of  the 
Qur’an.  Copies  allegedly  written  by  Yaqut 
are  preserved  in  various  collections,  and 
calligraphers  are  known  to  have  emulated 
his  style  in  Iran  during  the  fourteenth 
through  seventeenth  centuries  as  well  as  in 
Ottoman  Turkey.  The  proliferation  of 
these  “Yaqut”  Qur’ans  underscores  the 
role  played  by  the  self-conscious  emulation 
of  famous  models  in  the  practice  of  callig- 
raphy. Other  prominent  Iraqi  scribes  and 
illuminators  of  the  late  ‘Abbasid  period 
found  employment  in  Egypt  under  the 
Mamluks  (648-923/1250-1517),  a dynasty 
that  placed  special  emphasis  on  preserving 
the  religious  legacy  of  the  ‘Abbasid  caliph- 
ate and  under  which  the  veneration  of  the 
Qur’an  was  given  particular  prominence. 

D.L.  James’  study  of  seventh/thirteenth 
and  eighth/fourteenth  century  Qur’ans  has 
demonstrated  that  lavishly  ornamented 
manuscripts  were  often  produced  by  teams 
of  specialists,  a circumstance  which  under- 
scores the  high  level  of  skill  involved  in 
their  manufacture.  Although  the  practice 
of  creating  especially  lavish  manuscripts 
probably  arose  in  late  ‘Abbasid  Baghdad,  a 
beautifully  calligraphed  and  illuminated 
specimen  manuscript  produced  for  the 
Zanjid  ruler  of  the  northern  Jazlra, 
Muhammad  b.  Zanjl  (r.  594-616/1197- 
i2ig),  demonstrates  that  even  minor  rulers 
aspired  to  own  manuscripts  of  the  highest 
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quality.  The  most  impressive  examples, 
however,  were  produced  for  the  Ilkhanid 
Mongols,  their  close  associates  and  succes- 
sors, or  for  Mamluk  emirs  and  sultans  in 
Syria  and  Egypt.  A manuscript  that  may 
have  been  destined  for  the  mausoleum  of 
the  11-Khan  Ghazan,  with  its  muhaqqaq 
script  and  diacritics  entirely  in  black,  was 
copied  by  Ahmad  b.  al-Suhrawardl,  who 
was  both  a disciple  of  Yaqut  and  a mem- 
ber of  a famous  family  of  Sufis  from  west- 
ern Iran.  There  also  are  large-scale  sets 
produced  for  the  funerary  complex  of  the 
Ilkhanid  ruler  Oljeytu  (r.  703-16/1304-16) 
by  three  different  teams  of  calligraphers 
and  illuminators  in  Baghdad,  Mawsil  and 
Hamadan. 

The  division  of  labor  in  the  production 
of  luxury  Qur’ans  probably  both  reflected 
and  encouraged  an  increasing  specializa- 
tion and  professionalization  of  book  pro- 
duction. This  phenomenon  may  be  linked 
to  another  development  that  occurred 
within  the  ‘Abbasid  cultural  zone  ■ the 
transfer  of  decorative  modes  from  elabo- 
rate copies  of  the  Qur’an  to  other  texts. 
This  process  is  particularly  striking  in  Iran 
and  Anatolia  but  can  also  be  documented 
in  Mamluk  Egypt.  The  parallels  between 
qur’anic  and  non-qur’anic  manuscripts 
seem  to  be  most  evident  with  texts  that  are 
religious  in  character.  Examples  of  this 
phenomenon  include  a sixth/twelfth  or 
seventh/thirteenth  century  copy  of  the 
Du‘a’ al-munaj at,  a book  of  prayers  attrib- 
uted to  the  Imam  Zayn  al-'Abidln,  from 
Iraq  or  Iran  (now  in  the  collection  of  G.I. 
Shaker).  This  volume  has  opening  illumi- 
nation and  calligraphy  comparable  to 
Qur’ans  of  the  same  period  and  region. 
Another  case  in  point  is  provided  by  lav- 
ishly illuminated  late  seventh/thirteenth  or 
early  eighth/fourteenth  century  copies  of 
the  Alathnavi  al-Ma  ‘navi  of  Jalal  al-Dln 
RUml  (now  in  Konya  and  Vienna),  a text 
sometimes  described  as  a “Persian 


Qur’an.”  The  RUml  manuscripts  possess 
elaborate  gold-illuminated  frontispieces 
and  headings  at  the  opening  of  each  sec- 
tion of  the  text.  The  transfer  of  decorative 
modes  associated  with  Qur’an  manuscripts 
to  other  texts  continued  during  the 
ninth/fifteenth  century,  especially  in  the 
Indo-Iranian  cultural  sphere,  until  the 
two  traditions  of  book  production  effec- 
tively merged. 

Mamluk  Egypt 

By  any  measure,  veneration  of  the  Qur’an 
was  central  to  both  personal  and  public 
piety  in  Egypt  under  the  Mamluks.  A num- 
ber of  the  Mamluk  sultans  or  their  high 
officials  devoted  substantial  resources  to 
the  support  of  activities  connected  with  the 
recitation,  study  or  copying  of  the  Qur’an. 
This  focus  not  only  explains  why  the 
Mamluks  commissioned  substantial  num- 
bers of  large,  lavishly  produced  Qur’ans 
but  helps  to  explain  why  those  manuscripts 
also  had  a broad  impact  on  the  portable 
arts  and  on  the  design  and  decoration  of 
religious  architecture.  Enameled  and 
gilded  glass  lamps  from  Mamluk  buildings 
inscribed  with  the  Light  Verse  Q 24:35)  are 
the  best-known  examples  of  this  intercon- 
nection, but  other  manifestations  of  this 
enthusiasm  can  be  documented  (for  an 
example  of  a Mamluk  mosque  lamp,  see 
Fig.  iv). 

Baybars  al-Jashniklr  (r.  708-9/1309-10) 
gave  evidence  of  his  attachment  to  the 
Qur’an  during  his  career  as  emir  and 
sultan.  He  made  a substantial  endowment 
to  the  al-Hakim  mosque  that  included 
support  for  two  instructors  in  the  art  of 
Qur’an  recitation,  for  a scribe  to  prepare 
Qur’an  copies  and  for  twenty  Qur’an  recit- 
ers. His  mausoleum  that  overlooked  one  of 
Cairo’s  main  streets  was  linked  to  a 
khanqah.  Daily  recitation  of  the  Qur’an 
played  an  important  role  at  both  institu- 
tions. Qur’an  reciters  attached  to  his 


MATERIAL  CULTURE 


312 


mausoleum  performed  this  task  in  a win- 
dow embellished  with  a grill  taken  from 
the  caliphal  palace  in  Baghdad.  It  is  fitting 
that  the  earliest  surviving  Mamluk  Qur’an 
was  prepared  for  him.  Its  seven  volumes, 
now  in  the  British  Library,  were  exten- 
sively illuminated  by  three  painters  and 
copied  in  gold  by  a Baghdad-trained  callig- 
rapher who  may  also  have  designed  the 
prominently  placed  qur’anic  inscription 
Q 24:36-8)  on  the  funerary  complex’s 
street  facade. 

Craftsmen  linked  to  Iraq  also  produced 
chests  to  store  Qur’ans  of  particular 
importance.  One  such  chest,  dated  to 
723/t322,  made  for  the  sultan  al-Nasir 
Muhammad  and  signed  by  one  Ahmad 
al-Mawsill,  is  now  in  the  al-Azhar  mosque. 
An  undated  box  now  in  Berlin  was  made 
by  a certain  Muhammad  b.  Sunqur  al- 
Baghdadl.  Both  are  square  containers  of 
metal-sheathed  wood  with  inscriptions  exe- 
cuted in  silver  inlay.  Inscriptions  on  the 
Berlin  box  include  Q 56:76-80,  which  both 
celebrates  the  Qur’an’s  revelation  (see 
revelation  and  inspiration)  and  stresses 
the  need  to  protect  the  holy  book  from 
contamination  (q.v.),  a text  widely  used  on 
either  the  binding  or  opening  illumination 
of  manuscripts  from  the  ninth/fifteenth 
century  onward.  The  presence  of 
q 59:22-4,  which  enumerates  the  divine 
attributes  (al-asma’ al-husna),  on  the  box’s 
lid  underscores  the  container’s  shrine-like 
character. 

Further  evidence  of  the  Qur’an’s  impor- 
tance to  the  Mamluks  is  provided  by  the 
funerary  maclrasa  and  khanqah  founded  by 
Barquq  al-YalbughawI  in  788/1386.  Its 
endowment  provided  for  the  training  of 
Qur’an  reciters  and  the  study  of  qur’anic 
commentaries,  as  well  as  for  professional 
Qur’an  reciters  attached  to  both  its  khanqah 
and  mausoleum.  The  design  of  the  panels 
of  this  building’s  doors  and  its  domed  por- 


tal reflect  the  designs  used  in  qur’anic 
binding  and  illumination,  underscoring  the 
practical  and  aesthetic  connections  that 
existed  between  architectural  decoration 
and  the  book  arts  in  fourteenth  century 
Cairo.  Kursis,  platform  stands  designed  to 
support  large-scale  Qur’ans  and  to  provide 
an  elevated  seat  for  a reader,  were  con- 
structed for  mosques,  especially  in  Egypt, 
from  the  eighth/fourteenth  century  on- 
ward. The  popularity  of  kursis  suggests  that 
the  liturgical  use  of  large-scale  Qur’ans 
increased  in  the  Mamluk  period. 

Yemen 

Despite  the  fact  that  the  Yemen  was  one  of 
the  first  regions  to  embrace  Islam,  the  role 
of  the  Qur’an  in  its  religious  and  cultural 
life  has  so  far  been  but  little  explored. 
Mosques  and  madrasas  constructed  with  the 
patronage  of  two  local  dynasties,  the 
RasOlids  (626-858/1228-1454)  and  the 
Tahirids  (858-923/1454-1517)  provide  the 
best  evidence  about  local  attitudes  toward 
the  Qur’an.  A recent  study  of  the  ‘Amari- 
yya  Madrasa  in  Rada  illustrates  the  ways 
in  which  citations  from  the  Qur’an  - aug- 
mented by  short  litanies  painted  over  the 
mosque’s  doors  and  on  its  walls  and 
domes  — articulate  that  building’s  mean- 
ing and  functions.  The  ensemble  is  notable 
for  the  way  it  links  litanies  about  God’s 
power  and  omnipotence  (q  3:15-8;  9:18) 
with  descriptions  of  the  rewards  that  await 
the  faithful  in  paradise.  This  theme  is  reit- 
erated over  doors  linking  the  sanctuary  to 
lateral  chambers  that  probably  served  as 
classrooms  where  students  were  instructed 
in  the  Qur’an,  hadlth  and  fiqh. 

Iran  and  central  Asia 

Strong  regional  differences  are  evident 
within  this  zone.  Its  western  portions  were 
tightly  linked  to  the  traditions  of  late 
‘Abbasid  Baghdad  but  in  eastern  Iran, 
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central  Asia  and  Afghanistan  an  idiosyn- 
cratic and  rather  archaic  approach  lin- 
gered until  the  Mongol  invasion.  In 
Afghanistan  a mannered  and  angular 
script  sometimes  called  “eastern  Kuhc” 
was  used  in  Qur’an  manuscripts;  the  major 
facades  of  religious  buildings  were  embel- 
lished with  even  more  elaborate  versions 
of  this  script.  Monuments  erected  in 
Afghanistan  by  members  of  the  Ghurid 
dynasty  (r.  401-612/101 1-1215)  were  practi- 
cally wrapped  in  a blanket  of  inscriptions, 
many  of  which  are  qur’anic.  The  most 
spectacular  example,  a 213  foot  high  mina- 
ret on  the  Harl  Rtidh  at  the  Ghurid  capital 
of  Flruzkuh/Jam  carries  the  entire  text  of 
Q 19  in  eight  pairs  of  intertwined  vertical 
inscription  bands  executed  in  cut-brick,  as 
well  as  q 61:13-4  and  the  name  of  its 
patron  Muhammad  b.  Sam  (r.  558-99/ 
1163-1203;  see  Fig.  v of  epigraphy).  The 
Ghurid  habit  of  displaying  substantial  sec- 
tions of  the  Qur’an  or  other  religious  texts 
on  building  facades  gave  their  architecture 
a didactic  character  that  is  also  evident  in 
monuments  erected  by  their  subordinates 
and  successors,  the  Delhi  sultans. 

Calligraphers  trained  in  ‘Abbasid  Bagh- 
dad and  broadly  associated  with  the 
legacy  of  Yaqut  became  established  in 
western  Iran  during  the  late  seventh/thir- 
teenth and  eighth/fourteenth  centuries 
and  their  skills  were  transferred  to  subse- 
quent generations.  The  career  of  Yahya  b. 
Nasr  al-Jamall  al-Sufl  exemplifies  the  way 
in  which  personal  piety,  calligraphic  skill 
and  the  support  of  important  patrons  all 
served  to  enhance  the  prestige  of  Qur’an 
manuscripts.  Yahya,  a practicing  Sufi, 
modeled  his  writing  on  that  of  Y aqut  and 
is  traditionally  linked  to  the  latter’s  student 
Mubarak  Shah  b.  Qutb  of  Tabriz.  Despite 
his  illustrious  pedigree,  Yahya’s  calli- 
graphic legacy  was  perpetuated  largely 
through  his  association  with  the  ruler  of 


Shiraz  Jamal  al-Dln  Abu  Ishaq  Inju 
(r.  743‘54/I343"53)-  Both  Abo  Ishaq  and  his 
mother  Tashl  Khatun  demonstrated  a per- 
sonal devotion  to  the  Qur’an  and  in  partic- 
ular to  its  manuscripts.  In  751/1351  Abu 
Ishaq  erected  a special  structure  (known  as 
Bayt  al-masahif ) in  the  courtyard  of  the 
principal  mosque  of  Shiraz  to  house  his 
Qur’an  collection.  Its  Qur’ans  were  in- 
tended for  mosque  use  and,  possibly,  also 
for  study  and  emulation  by  scribes.  The 
repository’s  foundation  inscription  was 
designed  by  Yahya  al-Sufl.  Tashl  Khatun 
was  particularly  devoted  to  the  tomb  and 
cult  of  the  ‘Alid  Ahmad  b.  Musa  al-Rida, 
locally  known  as  Shah-i  Chiragh,  and  she 
provided  his  funerary  complex  with 
Qur’an  manuscripts  and  endowed  it  with 
funds  to  ensure  the  holy  book’s  perpetual 
recitation.  Several  Qur’an  manuscripts 
signed  by  Yahya  al-Sufl  survive,  including 
a set  from  745-7/1344-6  given  by  Tashl 
Khatun  to  the  Shah-i  Chiragh  shrine. 

The  calligraphic  traditions  of  ‘Abbasid 
Iraq,  particularly  those  linked  to  the  tran- 
scription of  the  Qur’an,  continued  to 
shape  scribal  practice  in  Shiraz  and  the 
other  book  production  centers  of  Iran  and 
central  Asia  during  the  Tlmurid  era  and 
beyond.  Two  of  Timur’s  grandsons, 
Ibrahim  Sultan  b.  Shah  Rukh  and  Bayson- 
ghur  b.  Shah  Rukh,  attained  renown  for 
their  skill  as  Qur’an  calligraphers.  Ibrahim 
Sultan’s  residence  in  Shiraz  appears  to 
have  encouraged  his  emulation  of  the  tra- 
dition of  Yahya  al-Sufl  (for  an  example  of 
Ibrahim’s  penmanship,  see  Figs,  iva  and  B 
of  fatiha),  whereas  Baysonghur  designed 
large-scale  qur’anic  inscriptions  for  archi- 
tectural monuments  including  the  shrine  of 
Imam  ‘All  al-Rida  in  Mashhad. 

The  Tlmurid  period  was  also  marked  by 
experiments  in  producing  Qur’ans  of 
unusual  dimensions.  A certain  ‘Umar  al- 
Aqta‘  is  said  to  have  presented  two  Qur’ans 
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to  Timur  one  so  small  that  it  could  be 
concealed  under  a ring-stone,  and  the 
other  gargantuan.  Timur  is  said  to  have 
been  unimpressed  by  the  miniscule  manu- 
script but  delighted  at  the  large  one.  What- 
ever the  veracity  of  this  account,  other 
evidence  demonstrates  that  both  very  large 
and  very  small  manuscripts  were  produced 
during  the  ninth/fifteenth  century.  A white 
stone  Qur’an  stand  designed  to  hold  a 
manuscript  about  two  meters  in  height  is 
situated  at  the  center  of  the  courtyard  of 
the  mosque  of  Blbl  Khanurn  in  Samar- 
qand  (see  Fig.  v of  mosque),  and  pages 
from  a manuscript  of  similar  scale  often 
attributed  to  Timur’s  grandson  Baysong- 
hur  b.  Shah  Rukh  are  preserved  in  several 
collections.  Ninth/fifteenth  century  minia- 
ture manuscripts  also  survive. 

South,  southeast  and  east  Asia 
The  eastward  expansion  of  Islam  from  the 
sixth/twelfth  to  ninth/fifteenth  centuries 
into  the  Indian  subcontinent,  as  well  as 
into  China  and  the  Indonesian  archipel- 
ago, can  be  documented  in  historical 
sources,  but  it  is  often  difficult  to  define  the 
role  played  by  the  Qur’an  in  the  material 
culture  of  newly  islamicized  areas.  This 
question  is  particularly  perplexing  for  the 
Indian  subcontinent,  where  colonies  of 
Muslims  were  established  along  the  coast 
of  Sind  as  early  as  the  second/eighth  cen- 
tury and  shortly  thereafter  in  enclaves 
along  India’s  western  and  eastern  coasts. 

At  present,  however,  monuments  erected 
during  the  sixth/twelfth  and  seventh/ 
thirteenth  centuries  by  the  GhOrids  or  their 
representatives  and  successors,  particularly 
the  first  Delhi  sultans,  provide  the  earliest 
tangible  evidence  for  the  role  played  by  the 
Qur’an  in  the  region. 

A series  of  buildings  in  Pakistan  and 
India  carry  bold  and  even  dramatic 
inscriptions  from  the  Qur’an  or  related 


hadlth  in  a manner  reminiscent  of  monu- 
ments erected  in  Afghanistan  with  Ghurid 
patronage.  The  best  examples  include  the 
Ribat  of  ‘All  b.  Karmak,  dated  ca.  572/ 
1176  and  situated  near  Multan,  and 
mosques  in  Delhi  and  Jaunpur  erected 
between  the  580S/1190S  and  the  early 
seventh/thirteenth  century.  A.  Welch 
(Qur’an  and  tomb)  has  suggested  that 
qur’anic  inscriptions  on  the  Great  Mosque 
of  Delhi,  popularly  known  as  Quwwat 
al-Islam,  help  to  articulate  that  structure’s 
meaning  to  both  Muslims  and  non- 
believers. Its  minaret,  the  Qutb  Manar,  is 
inscribed  with  Q 48:6  and  2:256-8  which 
link  God’s  omnipotence  to  the  punishment 
awaiting  hypocrites  and  idolators  (see 

IDOLATRY  AND  IDOLATERS;  HYPOCRITES  AND 

hypocrisy).  Within  the  mosque,  however, 
the  qibla  facade  with  its  freestanding  arches 
is  inscribed  with  texts  that  reiterate  the 
basic  tenets  of  the  faith  and  remind  Mus- 
lims of  their  religious  obligations. 

The  extensive  use  of  qur’anic  citations  on 
mosques  and  tombs  built  by  the  first  Delhi 
sultan,  Iletmish,  and  his  close  associates 
may  have  grown  out  of  the  extensive  use  of 
texts  in  Ghurid  architecture,  but  the  Indian 
examples  are  both  more  legible  and  more 
overtly  didactic,  suggesting  that  such 
mosques  served  as  instructional  aids  to  the 
faithful.  The  scanty  physical  evidence  for 
the  production  of  Qur’an  manuscripts  in 
the  Indian  subcontinent  during  the 
sixth/twelfth  to  ninth/fifteenth  centuries 
is  often  ascribed  to  the  region’s  climatic 
conditions  but  other  factors  may  also 
have  inhibited  the  growth  of  scriptoria. 
Qur’anic  inscriptions  and  foundation  texts 
on  Indian  monuments  from  the  eighth/ 
fourteenth  and  ninth/fifteenth  centuries 
are  executed  in  a mannered,  even  convo- 
luted script  known  as  tughra't  that  has  more 
in  common  with  chancery  scripts  than  with 
normal  book  hands,  raising  doubt  about 
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whether  their  designers  also  copied  Qur’an 
manuscripts. 

East  Asia 

Although  some  of  the  coastal  cities  of 
China  had  substantial  colonies  of  Muslims 
from  the  second/eighth  century  onward, 
their  customs  and  beliefs  had  little  impact 
on  the  remainder  of  the  population.  That 
situation  changed  with  the  advent  of  the 
Yuan  dynasty  (1279-1368  c.e.),  when  Mus- 
lims held  positions  of  power  and  authority 
second  only  to  that  of  the  Mongols  them- 
selves. The  dispersal  of  Muslim  soldiers 
and  administrators  throughout  Yuan  terri- 
tory introduced  Islam  into  new  regions. 
Most  of  the  physical  evidence  connected 
with  the  practice  of  Islam  in  Yuan  China  is 
in  the  form  of  Qur’an  manuscripts  or  in- 
scriptions on  architecture.  It  comes  from 
two  areas,  the  Mongol  capital  Khanbaliq 
(later  Beijing),  and  from  the  province  of 
Yunnan.  There  were  exceptions  to  the  gen- 
eral characterization  of  the  Ming  period 
(1368-1644  c.e.)  as  a time  when  Chinese 
Muslims  were  forcibly  sinicized:  for  exam- 
ple, in  the  early  Ming  period  some  Mus- 
lims continued  to  copy  Qur’ans  and  spon- 
sor religious  institutions. 

The  oldest  known  Qur’an  in  China, 
dated  to  718/1318  and  connected  with  the 
Dongsi  mosque  in  Klianbaliq/Beijing,  re- 
mains unpublished.  Two  ninth/fifteenth 
century  Chinese  Qur’ans  are  in  the  Khalili 
Collection.  One,  Qur  934,  is  dated  to 
804/1401  and  was  copied  in  Khanbaliq  for 
that  city’s  principle  mosque  known  as  the 
Mosque  on  Niu  Jie  (Ox  Street);  the  other, 
Qur  960,  was  copied  in  875/1471  at  the  Dar 
al-HaclTth  Madrasa  in  Madmat  Yunnan  (prob- 
ably Yunnanfu,  later  Kunming).  These  two 
specimens  suggest  that  Chinese  Qur’ans 
had  distinctive  features.  They  resemble  the 
Qur’ans  of  the  late  'Abbasid  period  in  that 
they  were  written  in  the  muhaqqaq  script 


and  divided  into  thirty  volumes,  but  their 
illumination  contains  floral  elements  of 
local  origin  and  the  doublures  of  their 
bindings  were  cloth  covered. 

The  blending  of  Chinese  and  imported 
features  seen  in  these  eighth/fourteenth 
and  ninth/fifteenth  century  Qur’ans  has  an 
architectural  parallel  in  the  best  preserved 
of  China’s  historic  mosques,  the  Great 
Mosque  of  Xian,  described  byJ.S.  Cowen 
as  “a  mosque  in  the  guise  of  a Buddhist 
temple.  ’’The  wall  framing  its  mihrab  is 
inscribed  with  parts  of  the  Qur’an  that 
reiterate  the  principles  of  the  faith  and 
remind  the  faithful  of  their  religious  obli- 
gations Q 19:18-9;  48:2-4,  1 1-2)  and  are 
executed  in  a script  related  to  that  found  in 
Chinese  Qur’ans.  The  earliest  phase  of  the 
present  structure  can  be  traced  to  796/ 
1392.  Historical  sources  also  link  it  to  the 
patronage  of  Cheng  Ho  (1371-1433?  c.e.), 
the  powerful  Muslim  eunuch  who  served 
the  Yung-lo  emperor  (r.  1403-25)  as  chief 
admiral  of  the  Ming  fleet.  He  directed  a 
series  of  voyages  that  sought  to  expand 
Ming  influence  and  cultivate  trade  with 
both  insular  southeast  Asia  and  regions  to 
the  west.  Some  of  his  expeditions  reached 
the  Arabian  peninsula  and  the  eastern 
coast  of  Africa.  These  connections  affected 
material  culture  in  both  the  Near  East  and 
China,  but  the  evidence  in  hand  for  China 
concerns  the  local  replication  of  Near 
Eastern  metalwork  in  blue  and  white 
porcelain,  a phenomenon  unconnected 
to  the  Qur’an. 

Despite  the  prominence  and  wealth 
attained  by  Cheng  Ho  there  is  also  evi- 
dence from  the  Ming  period  that  Chinese 
Muslims  adjusted  their  practices  to  con- 
form to  local  traditions.  A Bukharan, 
Shams  al-Dln  ‘Umar,  known  as  Sayyid-i 
Ajall  (1211-79  c.e.),  one  of  the  most  impor- 
tant Muslims  in  Yuan  service,  became  the 
governor  of  the  Yunnan  province  and  his 
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descendants  continued  to  be  prominent 
there  for  several  generations.  Some  of  their 
tombs  have  been  identified,  but  their 
inscriptions  are  in  Chinese  and  make  no 
reference  to  the  Qur’an. 

Southeast  Asia 

The  expansion  of  Islam  to  the  regions  of 
Malaysia  and  Indonesia  was  a gradual  pro- 
cess accomplished  largely  through  peaceful 
means.  This  situation  is  particularly  strik- 
ing in  the  islands  that  comprise  Indonesia, 
where  Islam  was  introduced  through  the 
actions  of  traders  who  brought  to  the 
region  the  traditions  of  their  own  home- 
lands. These  were  often  amalgamated  to 
the  prevailing  local  traditions  already  per- 
meated with  Hindu-Buddhist  features. 
Among  the  earliest  traders  were  Muslims 
from  the  Malabar  and  Coromandel  regions 
of  India,  although  it  is  uncertain  whether 
they  should  be  linked  to  the  tombstones 
with  Arabic  inscriptions  and  occasional 
qur’anic  phrases  dated  to  the  fifth/ 
eleventh-seventh /thirteenth  centuries 
that  have  been  discovered  in  coastal  settle- 
ments along  the  Malay  peninsula  and  in 
Sumatra. 

Sixteenth  to  twentieth  centuries  ( tenth  to  fourteenth 

centuries  hijrl) 

Many  of  the  long  established  uses  for  the 
Qur’an  continued;  its  text  was  still  in- 
scribed on  buildings  and  objects,  although 
its  citation  on  coins  diminished  espe- 
cially after  Muslim  countries  adopted  cur- 
rencies modeled  on  those  of  Europe.  Inno- 
vations of  this  period  appear  directed  at 
the  individual  believer;  manuscripts  of  the 
Qur’an  were  more  frequently  provided 
with  devotional  aids  such  as  commentaries, 
special  prayers  or  supplementary  instruc- 
tions. Special  anthologies  were  developed 
for  personal  use  that  contained  only  a few 
suras  or  linked  the  Qur’an  with  other  reli- 


gious texts.  Another  practice  that  gained 
strength  in  most  regions  was  the  use  of 
amulets  and  talismans,  in  which  extracts 
from  the  Qur’an  were  combined  with 
other  symbols  including  “magic  squares.” 
Explanations  given  in  a widely  used  magi- 
cal compendium  cited  earlier,  the  Shams  al- 
macarif  of  al-Bunl  (d.  622/1225),  had  helped 
to  popularize  this  practice,  but  further 
details  and  examples  were  provided  by 
later  treatises  such  as  the  Shams  al-ajaq  of 
‘Abd  al-Rahman  al-Bistaml  composed  in 
827/1423  (see  magic).  Such  diagrams 
appear  to  have  been  used  over  a wider  geo- 
graphical region  and  employed  in  more 
diverse  ways  during  the  tenth/sixteenth  to 
thirteenth/nineteenth  centuries.  These 
devices  were  produced  in  a bewildering 
variety  of  forms  and  made  from  a wide 
range  of  materials.  They  include  cases  to 
hold  texts  or  diagrams,  small  metal  plaques 
or  engraved  stones  worn  around  the  neck 
or  tied  to  the  arm,  magical-medicinal 
bowls  from  which  curative  potions  were 
drunk,  and  even  garments  covered  with 
densely  written  words  and  symbols.  The 
latter  could  either  be  worn  or  carried 
folded  in  a pouch.  Some  garments  may 
even  have  been  intended  for  funerary  use. 
More  recently,  talismanic  texts  or  diagrams 
were  written  on  leather,  cloth  or  paper  or 
even  printed  for  mass  distribution.  Some 
types  of  materials  are  primarily  associated 
with  specific  regions,  but  the  diversity  of 
these  devices  and  the  paucity  of  publica- 
tions about  them  make  it  difficult  to  sepa- 
rate amulets  or  talismans  into  clear  groups 
or  to  postulate  their  historical  develop- 
ment; in  some  areas  their  production  con- 
tinued well  into  the  fourteenth/twentieth 
century. 

In  order  to  better  explore  these  themes, 
as  well  as  to  delineate  local  developments, 
the  Qur’an’s  role  in  material  culture 
from  the  tenth/sixteenth  to  fourteenth/ 
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twentieth  centuries  will  be  treated  in  three 
geographical  zones  with  subdivisions 
where  appropriate:  a central  zone  compris- 
ing the  Ottoman  empire,  Iran,  central  Asia 
and  the  Indian  subcontinent,  another 
devoted  to  Africa  and  a third  encompass- 
ing east  and  southeast  Asia. 

Central  Islamic  regions 

In  the  Mediterranean  region,  largely  domi- 
nated by  the  Ottoman  empire,  and  within 
the  Iranian  cultural  sphere,  where  Islam 
had  been  firmly  entrenched  for  centuries, 
this  period  brought  incremental  rather 
than  dramatic  change.  Qur’anic  scribes 
followed  well-established  calligraphic  tradi- 
tions but  manuscripts  exhibit  greater  diver- 
sity with  respect  to  their  size,  shape  and 
critical  apparatus.  Innovations  of  this 
period  shared  by  both  the  Ottoman  Medi- 
terranean and  the  Indo-Persian  cultural 
sphere  were  a fondness  for  manuscripts 
executed  in  a minute  script,  the  extensive 
production  of  talismanic  devices  incorpo- 
rating portions  of  the  Qur’an  believed  to 
have  protective  powers,  and  the  Qur’an’s 
use  for  prognostication  (see  foretelling; 
divination).  The  text  continues  to  be 
inscribed  on  architectural  monuments, 
often  in  programmatic  ensembles  that  also 
include  relevant  hadlth.  Portions  of  the 
Qur’an  also  appear  on  diverse  objects 
including  banners  used  by  armies  and  Sufis 
alike,  swords,  helmets,  body  armor,  tomb 
furnishings  and  clothing.  Although  these 
practices  are  known  to  some  extent  in  most 
regions,  their  popularity  and  the  date  of 
their  first  appearance  vary  from  one  local- 
ity to  another. 

Calligraphers  working  in  Iran  appear  to 
have  enjoyed  great  prestige  over  a wide 
area.  Their  methods  of  transcribing  the 
Qur’an  were  often  emulated;  ownership 
seals  and  other  evidence  demonstrate  that 
Iranian  manuscripts  were  prized  among 


the  Ottomans  and  in  India.  Many  tenth/ 
sixteenth  century  Iranian  Qur’ans  have  a 
demonstrable  continuity  with  the  calli- 
graphic practices  of  late  ‘Abbasid  Iraq  in 
their  juxtaposition  of  different  hands  in  the 
text’s  transcription,  but  they  also  acquired 
new  features  including  prayers  to  be 
recited  before  and  after  consulting  the  holy 
text,  and  they  frequently  end  with  a jal- 
nama.  The  latter  tabulates  the  good  or  bad 
fortune  associated  with  each  letter  of  the 
alphabet  to  aid  in  interpreting  auguries 
derived  from  a random  consultation  of  the 
Qur’an,  a process  known  as  istikhara. 

Shiraz  scribes  appear  to  have  been  the 
most  prolific  producers  of  Qur’an  manu- 
scripts during  the  tenth/ sixteenth  century, 
but  their  copies  rarely  contain  any  indica- 
tion of  the  patron  for  whom  they  were 
commissioned.  The  same  scribes  also  pro- 
duced a wide  variety  of  literary  manu- 
scripts that  can  be  almost  as  lavishly 
decorated  as  their  Qur’ans.  The  two  sets  of 
manuscripts  have  some  common  features; 
the  insertion  of  a pair  of  illuminated  pages 
at  the  Qur’an’s  midpoint  (c>  18:1)  is  paral- 
leled in  Shiraz  copies  of  Firdawsl’s 
Shahnama.  The  routine  inclusion  of  a Jal- 
nama  in  tenth/sixteenth  century  Shiraz 
Qur’ans  may  have  some  connection  with 
the  widespread  bibliomantic  use  of  the 
Divan  of  Hafiz,  a local  poet. 

The  largest  and  most  opulent  Shiraz 
Qur’an  manuscripts  have  extensive  illumi- 
nation shimmering  with  gold,  blue  and 
other  colors.  One  copy,  Khalili  Qur  729, 
dated  to  959/1552,  that  may  have  belonged 
to  the  Safavids  and  later  entered  the 
Mughal  imperial  library,  employs  the  con- 
trast of  blue  and  gold  in  its  delicately  exe- 
cuted floral  illumination,  throughout  the 
Qur’an’s  text  and  in  the  appended  “con- 
cluding prayer”  (du‘a-i  khatim) . Just  as  the 
Qur’an  was  often  juxtaposed  with  selected 
hadlth  in  the  inscriptions  on  Safavid 
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religious  architecture,  panels  containing 
hadlth  frame  both  this  manuscript’s  gilded 
covers  and  its  opening  pages. 

A late  thirteenth/nineteenth  century  Per- 
sian treatise  in  the  Khalili  Collection  (Ms. 
412)  furnishes  a more  complete  guide  to 
qur’anic  bibliomancy  than  does  the  Jal- 
nama  commonly  appended  to  the  holy  text. 
Detailed  procedures  for  taking  auguries 
are  linked  both  to  a technical  manual  on 
Qur’an  recitation  and  to  a talismanic  chart 
that  invokes  the  names  of  the  imams  and 
presents  other  kinds  of  devotional  aids  in 
tabular  form.  One  chart  links  individual 
suras  of  the  Qur’an  with  particular  months 
of  the  year. 

Iranian  scribes  also  produced  Qur’ans  in 
which  the  text  is  compressed  into  a very 
small  space.  Qur’ans  transcribed  in  this 
fashion  took  several  different  forms;  some 
were  miniature  books  of  rectangular  or 
polygonal,  usually  octagonal,  format  but  in 
other  cases  the  text  was  densely  tran- 
scribed on  a few  pages  of  normal  size,  a 
single  sheet  of  paper  or  a scroll.  Usually 
their  scribes  used  scripts  known  collectively 
as  the  ghubar  (dust-mote)  hands  that  are 
often  said  to  have  been  developed  for  use 
with  the  pigeon-post  but  were  probably 
also  employed  for  the  production  of  amu- 
lets worn  or  carried  on  the  person.  As 
amulet  cases  are  known  from  the  third/ 
ninth  or  fourth/tenth  century  onward,  the 
practice  of  making  miniature  Qur’ans  is 
likely  to  antedate  the  earliest  literary  refer- 
ences to  their  production,  which  link  them 
to  the  patronage  of  TlmUr  (r.  771-807/ 

1 3701405).  A miniature  octagonal  Qur’an 
now  in  the  Khalili  Collection  (Qur  371)  is 
dated  to  the  ninth/fifteenth  century  and 
a hexagonal  one  in  the  Chester  Beatty 
Library  (Ms.  1517)  may  be  from  ninth/ 
fifteenth  century  Turkey,  but  most  pub- 
lished examples  are  from  the  tenth/six- 
teenth century  or  later.  Although,  as  was 
mentioned  earlier,  miniature  Qur’ans  were 


popular  in  Nasrid  Spain,  their  transcrip- 
tion in  ghubar  script  is  closely  associated 
with  Iran,  whence  this  practice  spread 
westward  to  the  Ottoman  empire  and  east- 
ward to  the  Indian  subcontinent. 

Miniature  octagonal  Qur’ans  produced 
in  Ottoman  Turkey  are  often  described  in 
publications  as  sanjaq  (Batde-standard) 
Qur’ans,  with  the  presumption  that  they 
were  placed  in  metal  cases  and  tied  to  mili- 
tary banners.  The  Ottomans  also  used 
scroll-format  Qur’ans  for  this  purpose,  and 
a tenth/sixteenth  century  example  in  the 
Topkapi  Sarayi  Museum  retains  not  only 
its  octagonal  cylindrical  case  but  also  the 
red  cord  by  which  it  was  once  tied  to  a 
staff. 

In  Iran,  miniature  Qur’an  codices  in 
octagonal  format  and  their  associated  cases 
appear  to  have  been  mainly  carried  or 
worn  by  individuals  for  their  personal 
protection;  their  cases  were  often  designed 
to  be  tied  to  the  upper  arm  as  part  of  a 
bazu-band  (a  bracelet  for  the  upper  arm). 
Some  Iranian  scribes  demonstrated  their 
virtuosity  by  using  several  sizes  of  ghubar 
script  in  a single  volume.  Those  working  in 
the  city  of  Shiraz  appear  to  have  produced 
miniature  Qur’ans  on  a commercial  basis 
during  the  tenth/sixteenth  and  eleventh/ 
seventeenth  centuries. 

A miniature  Qur’an  dated  to  1085/1674-5 
now  on  loan  to  the  Kuwait  National 
Museum  (LNS  373  HS)  was  probably 
copied  in  India  and  has  a bejeweled  jade 
binding  of  Indian  manufacture.  This 
densely  written  rectangular  manuscript 
was  originally  transcribed  as  a continuous 
text  without  illumination  or  internal 
divisions.  Both  were  subsequently  added, 
largely  in  the  book’s  margins,  as  were 
prayers  to  be  recited  before  and  after  con- 
sulting the  manuscript,  and  a jal-ndma. 

The  practice  of  wearing  a miniature 
Qur’an  is  also  attested  among  the  Tatar 
princes  living  within  the  Russian  empire. 
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The  collection  of  the  Hermitage  Museum, 
St.  Petersburg,  includes  a small  rectangular 
silver  case  inlaid  with  turquoise  and  lapis 
lazuli  and  dated  to  1002/1593-4  that  was 
made  for  Uraz  Muhammad,  a ruler  of  the 
Kasimov  Khanate.  This  case,  designed  to 
be  attached  to  a belt,  is  inscribed  with 
<4  2:255,  a verse  widely  believed  to  have 
protective  powers. 

By  the  mid-eleventh/seventeenth  century 
the  focus  of  Qur’an  production  and  study 
in  Iran  had  shifted  from  Shiraz  to  Isfahan, 
where  the  last  phase  of  the  Safavid  period 
coincided  with  a revival  of  religious  stud- 
ies. The  leading  qur’anic  calligrapher  of 
the  late  eleven  th/seventeenth  and  early 
twelfth/eighteenth  century  was  Ahmad 
Khan  NayrizI,  active  between  the  1080s/ 
1670s  and  the  1150S/1740S.  He  produced 
monumental  inscriptions  for  architecture 
but  was  particularly  renowned  for  his 
Qur’ans  that  were  copied  in  a clear,  confi- 
dent naskh;  many  of  them  were  provided 
with  an  interlinear  gloss  in  Persian. 
Although  Persian  interlinear  translations  of 
the  Qur’an  were  first  introduced  in  the 
tenth  century,  they  became  more  common 
in  the  late  Safavid  period  as  part  of  a cam- 
paign to  diffuse  knowledge  of  the  Qur’an 
among  a wider  spectrum  of  the  popula- 
tion. Most  often  included  was  the 
translation/gloss  of  ‘All  Rida  ArdakanI 
composed  in  1084/1694-5.  Many  Qur’ans 
also  had  marginal  commentaries  attributed 
to  the  Shl‘1  imams.  The  calligraphy  and 
presentation  of  Nayrizl’s  Qur’ans  were 
widely  emulated  during  the  twelfth/ 
eighteenth  and  thirteenth/nineteenth 
centuries. 

During  the  period  from  the  tenth/six- 
teenth to  thirteenth/nineteenth  centuries 
Iran  also  witnessed  an  expanded  popular- 
ity for  amulets  and  talismans  in  which 
suras  believed  to  offer  protection  against  a 
wide  variety  of  misfortunes  and  illnesses 
were  combined  with  prayers  to  the  imams, 


other  texts  and  symbols.  The  most  elabo- 
rate Iranian  talismans  are  transcribed  onto 
sheets  of  parchment,  perhaps  gazelle  skin, 
and  were  apparently  folded  and  carried  in 
cases.  One  is  dated  to  1337/1919  and 
others  are  probably  from  the  thirteenth/ 
nineteenth  century.  Some  feature  “magic 
squares”  with  thousands  of  units  based  on 
the  mysterious  letters  that  open  certain 
suras,  selected  qur’anic  texts,  the  divine 
names  (al-asma’  al-husna)  and  other  prayers, 
or  their  numerical  equivalents. 

A few  talismanic  garments  have  also  been 
attributed  to  Iran,  but  the  protection  pro- 
vided by  metal  magical-medicinal  bowls 
appears  to  have  been  more  appreciated 
locally;  inscribed  bowls  were  probably 
exported  eastward  from  Iran  to  south  and 
east  Asia,  where  local  variants  were  pro- 
duced. Metal  plaques  used  as  arm  amulets 
and  inscribed  with  a variety  of  brief 
qur’anic  citations  were  popular  in  eastern 
Iran  during  the  thirteenth/nineteenth 
century.  A variant  type  employing  some 
Hebrew  letters  and  known  from  Iraq  may 
be  linked  to  that  region’s  folk  traditions. 

Arms  and  various  accoutrements  of  war 
ranging  from  swords  to  helmets,  body 
armor  and  military  banners  were  inscribed 
with  texts  from  the  Qur’an  in  both  the 
Ottoman  empire  and  the  Indo-Iranian 
world,  but  this  practice  is  especially  well- 
documented  among  the  Ottomans,  where 
it  was  well  underway  by  the  early  tenth/ 
sixteenth  century. 

The  Ottoman  realm 

This  discussion  will  have  two  parts:  the  first 
devoted  to  the  ninth/fifteenth  through  the 
eleventh/seventeenth  centuries  and  the 
second  focusing  on  the  twelfth/eighteenth 
through  the  fourteenth/twentieth  centu- 
ries. The  wide  territorial  expanse  of  the 
Ottoman  empire  and  that  dynasty’s 
extraordinary  longevity  (ca.  680-1342/ 
1281-1924)  ensured  that  there  was  no  single 
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Ottoman  approach  to  the  veneration  of 
the  Qur’an  and  that  its  uses  evolved  with 
time.  The  fissiparous  tendencies  of  such  a 
large-scale  state  were,  however,  counterbal- 
anced by  the  development,  in  the  course  of 
the  ninth/hfteenth  and  tenth/sixteenth 
centuries,  of  a strongly  hierarchical  and 
centralized  bureaucratic  and  military 
structure  that  was  often  mirrored  in  cul- 
tural life.  The  religious  or  aesthetic  prefer- 
ences of  the  sultans  were  often  widely 
emulated  by  their  subordinates. 

Fifteenth  to  seventeenth  centuries  (ninth  to 

eleventh  centuries  hijri ) 

The  Ottoman  sultans  saw  themselves  as 
leaders  of  the  Muslim  world  and  their 
approach  to  the  Qur’an  synthesized  and 
elaborated  upon  features  developed  by 
their  predecessors,  especially  the  ‘Abbasid 
caliphs  and  their  successors,  including  the 
Ilkhanid  Mongols  and  the  Tlmurids.  The 
sultans  Bayezld  II  (r.  886-918/1481-1512) 
and  Suleyman  (r.  926-74/ 1520-66)  were 
particularly  influential  in  establishing  a dis- 
tinctive Ottoman  approach  to  the  Qur’an’s 
transcription  and  veneration.  The  main 
calligraphic  tradition  that  took  root  at  the 
Ottoman  court  derived  from  Irano-Iraqi 
precedents,  in  particular  the  calligraphic 
modes  associated  with  Yaqut  and  his  suc- 
cessors; it  also  focused  particularly  on  the 
transcription  of  the  Qur’an  and  other  reli- 
gious texts.  A preference  for  the  six  canoni- 
cal scripts  as  they  were  codified  in  the  late 
‘Abbasid  period  is  evident  in  both  manu- 
script copies  of  the  Qur’an  and  in  citations 
from  it  rendered  in  stone-cut  inscriptions 
placed  over  mosque  portals,  as  well  as  in 
the  inscriptions,  whether  painted  or  exe- 
cuted in  glazed  ceramics,  that  were  widely 
applied  to  the  walls,  vaults  and  domes  of 
religious  buildings,  particularly  tombs  and 
mosques.  The  Qur’an  even  appears  in 
some  parts  of  the  Topkapi  Sarayi,  such 
as  in  the  ceramic  tile  revetments  of  the 


bedchamber  of  Murad  III  (r.  982-1003/ 

r574-95)- 

Ottoman  court  calligraphers  created 
monumental  qur’anic  inscriptions,  manu- 
scripts of  the  holy  book  as  well  as  more 
specialized  devotional  tracts  containing 
only  a few  suras  or  even  a single  one.  The 
calligraphic  lineage  that  predominated  in 
Ottoman  court  manuscripts  of  the  Qur’an 
began  with  the  son  of  a Suhrawardl 
shaykh  from  Bukhara,  Shaykh  Hamd  Allah 
also  known  as  Ibn  al-Shaykh  (d.  926/1520). 
He  was  closely  associated  with  Sultan  Baye- 
zld II  as  a §ehzade  both  during  the  latter’s 
residence  in  Amasya  and  in  Istanbul,  after 
he  ascended  the  throne.  In  addition  to 
Qur’an  manuscripts  copied  in  naskh  script, 
Shaykh  Hamd  Allah  also  designed  monu- 
mental qur’anic  inscriptions  and  produced 
devotional  manuals  focusing  on  individual 
suras  including  <4  6,  18,  and  78  that  were 
often  combined  with  other  religious  texts. 
Another  seminal  calligrapher,  Ahmad 
Qarahisarl  (d.  963/1556),  active  during  the 
reign  of  Sultan  Suleyman,  was  particularly 
renowned  for  his  design  of  large-scale 
inscriptions  for  architectural  use,  a skill 
that  was  also  cultivated  by  his  pupil  and 
adopted  son  Hasan  Qelebi  (d.  1002/1593). 

The  hierarchical  structure  of  Ottoman 
patronage  linked  the  size  of  a Qur’an 
donated  to  a religious  institution  with  the 
status  of  its  donor,  with  the  largest  ones 
reserved  for  the  sultans  themselves.  Ahmad 
Qarahisarl  began  to  copy  the  largest 
known  Ottoman  Qur’an,  which  measures 
62  by  43  cm,  for  Sultan  Suleyman  but  it 
remained  unfinished  at  the  scribe’s  death 
in  963/1556.  Documents  about  this  manu- 
script published  by  Filiz  gagman  demon- 
strate that  between  992/1584  and  1005/ 
1596  subsequent  sultans  devoted  substan- 
tial sums  to  its  completion.  The  Ottoman 
association  of  the  largest  Qur’ans  with 
royal  patronage  may  spring  from  the 
above-mentioned  enthusiasm  of  Timur 
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and  his  descendants  for  oversized 
Qur’ans  — a practice  known  to  the  Otto- 
mans through  literary  sources  as  well  as 
from  actual  manuscripts. 

A religious  anthology  copied  by  Qarahi- 
sarl  in  945/1547  (Turk  Islam  Eserleri 
Miizesi,  TIEM  1438)  epitomizes  the  Otto- 
man use  of  calligraphy  as  the  kinetic 
extension  of  devotional  practice.  It  con- 
tains (4  6,  the  Burda  of  al-Busm,  and 
assorted  prayers  and  hadlth.  This  manu- 
script is  also  a virtuoso  sampler,  juxtapos- 
ing scripts  with  one  another.  Its  opening 
pages  contain  invocations  in  three  dra- 
matic and  distinct  hands  while  the  main 
body  of  the  text  is  also  transcribed  in  three 
different  hands,  large-scale  thulth , medium- 
sized naskh,  and  fine  ghubar.  The  manu- 
script uses  a page  scheme  described  by 
Ottoman  sources  as  the  “Yaqut  format,” 
which  juxtaposes  a line  in  large-scale  gold 
thulth  at  the  top  and  bottom  of  the  page 
with  a densely  written  central  panel  in 
black  naskh  script. 

The  career  of  Hafiz  ‘Uthman  Efendi 
(d.  ino/i6g8)  exemplifies  the  varied  skills 
required  of  Ottoman  court  calligraphers; 
he  excelled  both  at  composing  monumen- 
tal qur’anic  inscriptions  and  transcribing 
Qur’an  manuscripts.  He  also  taught  callig- 
raphy at  the  court,  where  his  students 
included  Sultan  Mustafa  II  (r.  1106-15/ 
1695-1703).  Perhaps  because  of  their  varied 
responsibilities,  court  scribes  were  not 
always  able  to  satisfy  the  needs  of  their 
patrons  so  that  the  latter  sought  manu- 
scripts produced  elsewhere;  during  the 
tenth/sixteenth  century  Qur’ans  from  the 
Iranian  city  of  Shiraz  appear  to  have  been 
particularly  popular  in  Turkey. 

The  923/1517  conquest  of  the  Mamluk 
domains  by  the  Ottomans  generated  a 
transfer  of  Syrian  and  Egyptian  artisans  to 
Istanbul;  the  new  arrivals  added  a further 
dimension  to  the  Turkish  treatment  of  the 
Qur’an.  The  Ottomans  emulated  the 


Mamluk  practice  of  protecting  Qur’an 
manuscripts  of  unusual  sanctity  with  spe- 
cial chests;  most  of  the  surviving  examples 
come  from  dynastic  tombs.  Ottoman 
Qur’an  chests  often  take  the  shape  of 
miniature,  domed  buildings  made  from 
wood  and  embellished  with  inlays  in  con- 
trasting colors  or  of  different  materials. 
They  resemble  architectural  models  and 
may  have  been  designed,  or  even  built,  by 
court  architects. 

The  most  varied  and  extensive  citations 
found  on  arms  and  various  accoutrements 
of  war  occur  on  swords.  The  many  tradi- 
tions that  were  attached  to  the  swords  of 
the  Prophet  gave  this  weapon  a special 
status  among  Muslims,  although  how  that 
status  was  expressed  in  material  terms  var- 
ied from  time  to  time  and  place  to  place. 
Literary  traditions  affirm  that  the  ‘Abba- 
sids  made  use  of  swords  believed  to  have 
belonged  to  the  Prophet  himself  in  their 
ceremonies  and  regalia,  but  few  details 
about  their  physical  appearance  are 
known.  A group  of  swords  from  the  end  of 
the  Nasrid  period  in  Spain  that  survive  in 
various  Spanish  collections  have  hilts 
inscribed  with  pious  phrases,  but  these  do 
not  appear  to  have  included  qur’anic  cita- 
tions. Some  Mamlok  swords  have  inscribed 
blades  but  those  texts  are  historical  rather 
than  qur’anic. 

An  Ottoman  sword  dated  to  914/1509 
provides  an  example  of  the  verses  linked  to 
weaponry.  It  is  inscribed  with  the  most  fre- 
quently cited  texts:  q 2:137,  q 61:3  (the 
Victory  Verse)  and  ct  2:255  (the  Throne 
Verse),  reminders  that  God’s  support  is 
sufficient  against  any  adversary.  More 
unusual  is  the  evocation  of  the  Men  of 
the  Cave  (q.v.;  ahl  al-kahf,  identified  as  the 
Seven  Sleepers)  and  their  dog  (q.v.), 

Qitmlr.  Their  revival  after  a long  sleep  is 
viewed  as  a harbinger  of  the  resurrection 
(q.v.).  This  assortment  of  texts  contrasts 
with  the  simple,  direct  statement  taken 


MATERIAL  CULTURE 


322 


from  ()  65:3,  enjoining  trust  in  God  and 
confidence  in  his  oversight,  inscribed  on 
the  blade  of  a sword  dated  to  940/1533-34 
that  was  made  for  Sultan  Suleyman. 
Qur’anic  passages  are  also  frequently 
inscribed  on  helmets  and  body  armor.  The 
most  popular  verses  on  both  groups  of 
objects  are  again  q 61:13  and  2:255;  both 
appear  on  an  iron  helmet  inlaid  with  silver 
(now  in  Vienna)  that  is  said  to  have  be- 
longed to  Soqollu  Mehmed,  vizier  to  three 
sultans  between  972/1565  and  987/1579. 

The  practice  of  inscribing  the  Qur’an  on 
garments  occurred  in  several  regions,  but 
the  earliest  and  best-documented  examples 
were  made  for  members  of  the  Ottoman 
court  ranging  from  the  sultans  to  their  sons 
or  high-ranking  officials  between  the  late 
ninth/fifteenth  and  early  eleven  th/seven- 
teenth centuries.  One  served  as  a shroud, 
some  were  worn  under  armor  in  batde, 
and  still  others  with  particularly  elaborate 
calligraphy  or  ornamentation  may  have 
been  worn  on  ceremonial  occasions.  The 
association  of  these  garments  with  leading 
members  of  the  Ottoman  court  is  reflected 
in  the  elaboration  of  their  design  and  the 
quality  of  their  calligraphy.  The  range  of 
Qur’an  citations  that  are  inscribed  upon 
them  defies  easy  categorization  and  sug- 
gests that  some  were  produced  for  individ- 
ual use  at  a specific  moment. 

Eighteenth  to  twentieth  centuries  (twelfth 

to  fourteenth  centuries  hijn) 

It  is  during  this  period  that  the  Qur’an’s 
use  for  prognostication  began  to  shape  its 
transcription  and  visual  presentation.  The 
bibliomantic  use  of  the  Qur’an  - in  which 
a person  opens  the  book  at  random  and 
then  seeks  guidance  from  its  text  - - often 
focused  on  key  words  or  phrases  of  partic- 
ular import.  Some  twelfth/eighteenth  and 
thirteenth/nineteenth  century  Ottoman 
manuscripts  used  a variety  of  techniques  to 


draw  the  reader’s  attention  to  portions  of 
the  text  that  were  of  special  significance, 
such  as  by  writing  them  in  a contrasting 
color  such  as  red.  This  highlighting  of  key 
phrases  was  often  accompanied  by  other 
enhancements  of  the  text’s  appearance. 
Sometimes  each  page  of  the  text  was 
treated  as  a discrete  physical  unit  by  ensur- 
ing that  all  its  verses  were  complete,  an 
approach  that  required  a careful  modula- 
tion of  the  spaces  between  words.  A Qur’an 
in  the  Khalili  Collection  (Qur  10)  dated  to 
1124/1712  exemplifies  this  approach. 

A group  of  calligraphers  connected  to 
the  city  of  Shumnu/Shumen  in  Bulgaria 
during  the  middle  of  the  thirteenth/nine- 
teenth  century,  including  Seyyid  Mehmed 
§iikrii,  specialized  in  the  production  of 
Qur’ans  that  augmented  the  significance  of 
some  pages  through  an  even  more  complex 
procedure.  In  this  case  each  half  of  a pair 
of  facing  pages  had  a mirror  image  rela- 
tionship to  the  other.  This  symmetry 
extended  even  to  individual  words  or 
phrases  of  particular  importance,  such  as 
the  epithets  of  God,  so  that  when  the 
book  was  closed  the  key  words  on  one 
page  were  in  alignment  with  those  on  the 
opposite  side. 

Banners  carried  by  the  Ottoman  armies 
or  used  on  their  naval  vessels  were  also 
inscribed  with  citations  from  the  Qur’an, 
in  addition  to  other  texts  and  symbols. 

Most  of  the  extant  examples  are  of 
thirteenth/nineteenth  century  date  but 
they  are  believed  to  replicate  designs  used 
in  earlier  centuries.  The  portions  of  the 
Qur’an  cited  include  q,  4:95-6,  61:13  and 
a 112.  Symbols  used  include  a schematic 
representation  of  the  sword  of  the  prophet 
Muhammad  and  then  ‘All  b.  Abl  Talib 
(dhu  l-faqar)  and  of  the  standard  carried  by 
Ayyub  al-Ansarl.  Members  of  Ottoman 
dervish  orders  also  carried  similar  banners 
on  their  pilgrimage  to  Mecca  (see  Fig.  vi). 
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The  Indian  subcontinent 
The  establishment  of  the  Mughal  dynasty 
(932-1274/1526-1858)  inaugurated  the  most 
brilliant  phase  of  Islamic  culture  in  the 
subcontinent.  Many  of  its  characteristic 
features  were  developed  during  the  fifty 
year  reign  of  that  dynasty’s  third  ruler, 
Akbar  (962-1014/1556-1605),  but  this  gen- 
eral rule  does  not  apply  to  the  role  of  the 
Qur’an  in  the  region’s  religious  and  cul- 
tural life.  Akbar’s  personal  interest  in  reli- 
gious syncretism  that  culminated  in  his 
proclamation  of  a new  era  and  a new  faith, 
the  Din-i  Ilahi,  also  led  him  to  relegate  the 
Qur’an  to  a secondary  role.  Despite  his 
well-documented  fascination  with  manu- 
scripts, Akbar  is  not  known  to  have  com- 
missioned a single  Qur’an  ■ although  he 
did  own  a parchment  copy  attributed  to 
the  caliph  ‘Uthman.  Among  Akbar’s  acts 
in  992/1584  that  signaled  the  promulgation 
of  the  Din-i  Ilahi  was  the  removal  of  the 
profession  of  faith  (shahada)  from  Mughal 
coins,  thereby  creating  a rupture  with  a 
religio-political  tradition  that  stretched 
back  to  the  Umayyads.  The  text  used  in  its 
place,  Allahu  akbar  jallajalaluhu,  “God  is 
great,  splendid  is  his  glory,”  is  ambiguous, 
for  it  simultaneously  makes  reference  to 
God  and  to  Akbar.  The  same  phrase  is  also 
inscribed  on  Akbar’s  cenotaph  at  Sikandra, 
along  with  citation  of  the  ninety-nine 
names  of  God,  a combination  that  once 
again  could  be  interpreted  in  more  than 
one  fashion.  These  texts  are  amplified  by 
Akbar’s  eulogy,  in  Persian  prose,  inscribed 
on  the  exterior  portal  of  his  tomb  complex. 
His  mausoleum  was  completed  during  the 
reign  of  his  son  and  successor  Jahangir 
(1014-37/1605-27),  who  continued  many  of 
his  father’s  religious  practices. 

Radical  though  they  might  have  been, 
Akbar’s  actions  did  not  mean  that  in  the 
Mughal  empire  the  Qur’an  disappeared 
from  the  public  arena,  much  less  from  the 


devotional  practice  of  the  individual 
Muslim.  His  views  about  the  Qur’an  failed 
to  diminish  enthusiasm  for  its  use  in  amu- 
lets and  talismans  including  “magical- 
medicinal  bowls.”  Although  no  such  metal 
vessels  from  his  reign  appear  to  have 
survived,  they  must  have  existed.  One 
inscribed  with  his  name  and  the  title  of 
one  of  his  high  officials,  the  Khan-i 
Khanan,  was  replicated  in  over-glaze 
painted  porcelain  by  Chinese  artisans; 
examples  are  preserved  in  both  Malaysian 
and  European  collections. 

The  most  significant  use  of  the  Qur’an 
among  the  Mughals  is  its  role  in  funerary 
or  commemorative  structures.  By  the  six- 
teenth century  the  tombs  of  saintly  person- 
ages were  firmly  established  as  the  emo- 
tional locus  of  popular  piety  and  the  most 
important  event  of  the  liturgical  calendar 
was  the  commemoration  of  a saint’s  death 
that  was  believed  to  mark  the  moment  they 
attained  unity  with  God,  a union  described 
as  an  ‘urs  (mystical  wedding;  see  marriage 
and  divorce;  monasticism  and  monks). 

The  metaphorical  interpretation  of  the 
tomb  as  a gateway  to  heaven  is  evident  in 
the  qur’anic  inscriptions  placed  on  their 
portals;  in  some  instances  tomb  inscrip- 
tions also  allude  to  the  heavenly  union  of 
the  deceased  with  God. 

Although  these  practices  were  formulated 
in  conjunction  with  the  tombs  of  Sufi 
saints,  they  were  also  applied  in  monu- 
ments supported  with  royal  patronage.  For 
example  at  Fatehpur  Sikri,  Akbar’s  palace 
city  near  Agra,  constructed  between  979/ 
1571  and  994/1585,  the.  Boland  Darwaza  or 
principal  gateway  to  the  mosque-shrine 
complex  that  houses  the  tomb  of  Shaykli 
Salim  ChishtI  (d.  980/1572)  is  inscribed 
with  q.  39:73-5,  41:30-1  and  41:53-4,  texts 
that  describe  the  welcome  awaiting  the 
faithful  at  the  gates  of  paradise.  The  most 
extensive  epigraphic  program  of  this 
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character  on  a Mughal  monument  is,  how- 
ever, that  of  the  Taj  Mahall,  the  funerary 
complex  erected  by  Shah Jahan  for  his 
wife,  Arjumand  BanU  Begum,  known  as 
Mumtaz  Mahall,  following  her  death  in 
1040/1631,  and  in  which  he,  too,  was  sub- 
sequently buried  (for  an  example  of  this 
craftsmanship,  see  Fig.  vm  of  epigraphy). 

Mughal  sources  describe  the  Taj  Mahall 
as  the  Rawzfl-i  munavvara,  “The  Illuminated 
Tomb,”  a name  that  reflects  the  building’s 
white  marble  facing  and  that  material’s 
numinous  associations.  The  black  stone 
qur’anic  inscriptions  inlaid  on  the  two 
faces  of  its  main  (south)  gate,  the  tomb 
chamber’s  external  and  internal  facades 
and  its  cenotaphs  convey  the  monument’s 
significance  and  demonstrate  how  its  archi- 
tectural form  and  ornamentation  were 
used  to  convey  a message  at  once  personal 
and  religious  that  celebrates  this  tomb  as 
the  site  of  the  paradisiacal  urs  of  Mumtaz 
Mahall  and  Shah  Jahan. 

Those  inscriptions  were  designed,  and 
probably  selected  by,  a Persian-born  callig- 
rapher and  religious  scholar,  ‘Abd  al-Haqq 
Shiraz  Amanat  Khan.  His  scheme  utilizes 
portions  of  the  Qur’an  that  describe  the 
last  days  and  the  reception  awaiting  the 
believer  in  paradise;  their  placement 
evokes  a litany  recited  in  the  course  of  a 
visit.  An  unusual  aspect  of  his  scheme  is 
the  fact  that  most  of  the  suras  are  cited  in 
their  entirety.  The  south  face  of  its  main 
gate  is  inscribed  with  q 89,  its  northern 
side  with  q 93,  g4  and  95.  The  ensemble  of 
texts  inscribed  on  the  tomb  proper  propels 
the  visitor  on  a clockwise  circumambula- 
tion  of  the  exterior  from  south  to  west  and 
on  a counter-clockwise  movement  around 
the  interior  chamber  from  southeast  to 
south.  The  exterior’s  four  portals  carry  the 
majestic  verses  of  q 36  (known  as  Yd  Sin), 
widely  recited  to  commemorate  the  dead; 
the  doors  within  those  portals  are  framed 
by  q 81,  82,  84,  and  98  with  their  dramatic 


evocation  of  the  world’s  end  (see  apoca- 
lypse; last  judgment).  The  tomb’s  interior 
chamber  also  has  two  levels  of  inscriptions. 
The  upper  one  encircles  the  wall  and  con- 
cludes in  the  frame  of  the  southeast  niche; 
it  contains  q 67  with  its  evocation  of  God’s 
role  as  creator  (see  creation)  and  ultimate 
judge.  The  lower  series  consisting  of  q 48 
and  76,  describing  the  eternal  rewards 
awaiting  the  faithful,  encircles  the  remain- 
ing niches  and  doorways  from  southeast  to 
south.  The  south  doorway,  facing  the  ceno- 
taphs, is  surrounded  by  q 39:53-4  describ- 
ing God’s  compassion  (see  mercy).  The 
upper  surface  of  Mumtaz  Mahall’s  ceno- 
taph is  inscribed  with  a prayer  addressed  to 
God  recalling  his  promise  of  salvation  (q.v.) 
that  combines  q 41:30  and  40:7-8. 

The  reliance  on  the  Qur’an  for  the  Taj 
Mahall’s  inscriptions  demonstrates  the 
degree  to  which  Shah  Jahan  (r.  1037-68/ 
1628-57)  had  broken  with  the  religious  poli- 
cies of  his  father  and  grandfather.  Not  sur- 
prisingly, he  placed  the  profession  of  faith 
(shahada)  on  his  coins  and  sponsored  more 
traditional  forms  of  Islamic  piety  including 
Qur’an  recitations  in  his  public  audience 
chamber  on  the  occasion  of  religious  festi- 
vals. This  trend  was  further  augmented 
during  the  reign  of  his  son  Awrangzlb 
(1068-1118/1658-1707),  who  made  the 
Qur’an  the  foundation  of  his  personal 
devotional  life.  A Qur’an  in  the  Khalili 
Collection  (Qur  417)  was  copied  in 
1080/1669-70  by  one  of  his  daughters, 
Zlnat  al-Nisa’,  and  probably  illuminated  by 
her  Persian  tutor,  Muhammad  Sacld. 

The  revival  of  interest  in  the  Qur’an  at 
the  Mughal  court  was  affected  by  the  local 
religious  climate,  in  particular  by  actions 
taken  by  members  of  the  Naqshbandiyya 
Sufi  order.  ‘Abd  al-Baql  Haddad,  an  Ira- 
nian calligrapher  active  at  Awrangzlb ’s 
court,  is  credited  with  introducing  to  India 
the  practice  of  transcribing  Qur’ans  within 
a small  space.  The  cumulative  effect  of 
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these  trends  encouraged  a broader  interest 
in  the  Qur’an  in  the  region  during  the  later 
seventeenth  and  eighteenth  centuries.  Not 
only  does  the  local  production  of  its  manu- 
scripts increase  but  that  text  is  used  in  a 
variety  of  physical  contexts.  These  include 
the  production  of  talismans  and  talismanic 
garments  as  well  as  the  addition  of  reli- 
gious texts  to  weapons,  body  armor  and 
banners.  These  practices  may  well  have 
reached  India  from  Iran  or  even  from  the 
Ottoman  empire,  but  they  also  acquired  a 
local  flavor.  Indian  talismanic  garments 
normally  contain  the  integral  text  of  the 
Qur’an  instead  of  the  combination  of  texts 
and  symbols  that  predominate  in  Iran  and 
Turkey.  Many  of  the  published  Indian 
accoutrements  of  war  were  produced  for 
local  Deccani  rulers  during  the  twelfth/ 
eighteenth  century,  and  these  often  com- 
bine qur’anic  citations  with  Shl‘1  litanies. 
The  same  combination  of  qur’anic  texts 
and  Shl'l  prayers  also  appears  on  talis- 
mans that  were  produced  in  both  Iran  and 
India  (for  an  example  of  this  combination 
on  an  Iranian  battle  standard,  see  Fig.  x 
of  epigraphy). 

East  Asia 

The  reign  of  the  Cheng-te  emperor 
(1506-21  c.E.)  exemplifies  the  manner  in 
which  Muslim  eunuchs  at  the  Ming  court 
helped  to  integrate  the  Qur’an  into  Chi- 
nese material  culture.  He  is  remembered 
for  the  way  in  which  he  delegated  the 
administration  of  his  empire  to  the 
eunuchs  of  the  imperial  household,  many 
of  whom  were  Muslim.  It  was  through 
their  control  over  palace  workshops  that 
some  of  the  blue  and  white  porcelain  pro- 
duced at  the  imperial  kilns  injingdezhen 
bear  inscriptions  in  Persian  and  Arabic, 
including  passages  from  the  Qur’an.  Most 
of  the  objects  follow  Chinese  traditions  in 
form  and  function;  those  with  the  longest 
qur’anic  texts  are  vertical  screens  designed 


to  be  placed  on  a table,  where  they  could 
have  served  in  lieu  of  a mihrab  for  private 
devotions.  One  in  the  Percival  David 
Foundation,  London,  is  inscribed  with 
q 72:18-20  (see  Fig  v).  A fragment  bearing 
a prayer  in  Arabic  was  recently  excavated 
at  the  site  of  the  Ming  imperial  kilns  in 
Zushan. 

Whether  these  goods  for  court  use  were 
linked  to  a broader  production  of  inscribed 
objects  or  vessels  intended  for  export  to 
Muslim  regions  is  not  yet  clear.  A few  other 
bowls  from  the  Cheng-te  reign  preserved 
in  Near  Eastern  collections  and  inscribed 
with  Arabic  texts  may  have  been  sent  as 
gifts  to  Muslim  rulers.  The  expanded  pro- 
duction of  bowls  inscribed  with  qur’anic 
passages  occurs  in  the  “Swatow  porce- 
lains” decorated  in  over-glaze  enamels 
generally  linked  to  the  Wan-li  reign 
(i573_i6i9  g.e.).  Two  series  of  magical- 
medicinal  bowls  now  in  Malaysian  and 
European  collections,  one  type  directed  at 
a Sunni  audience  and  another  with  Shl’l 
prayers,  are  inscribed  internally  with  selec- 
tions from  the  Qur’an  as  well  as  historical 
inscriptions  that  link  their  design  to  a high 
official  at  the  court  of  the  Mughal  emperor 
Akbar.  A third  group  focuses  primarily  on 
q 2:256  and  is  non-sectarian.  These  three 
groups  of  bowls  exhibit  a broad  range  of 
quality,  but  in  the  best  examples  the  accu- 
racy of  their  inscriptions  suggests  that 
Muslims  were  involved  in  their  production. 
The  decoration  of  a fourth  series  of  porce- 
lain magical-medicinal  bowls  dating  to  the 
twelfth/eighteenth  century  combines  a 
central  “magic-square”  with  concentric 
rings  of  qur’anic  citations.  The  inscriptions 
on  many  of  them  appear  to  have  been 
drawn  rather  than  written,  suggesting  that 
artisans  with  no  knowledge  of  Arabic  were 
replicating  a model  supplied  to  them. 

The  question  of  how  these  vessels  in- 
scribed with  the  Qur’an  affected  the  mate- 
rial culture  of  China’s  Muslim  population 
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is  uncertain.  Any  broader  examination  of 
the  role  of  the  Qur’an  in  China  must  take 
account  of  the  manner  in  which  Islam 
absorbed  features  from  the  region’s  domi- 
nant cultural  traditions,  particularly  Con- 
fucianism. This  current  is  epitomized  by 
the  hesitant  approach  of  Chinese  Muslims 
toward  the  printing  and  translation  of  the 
Qur’an  (see  translations  of  the 
qur’an).  Although  excerpts  from  the 
Qur’an  had  been  either  paraphrased  or 
transliterated  into  Chinese  since  at  least 
the  sixteenth  century,  the  first  integral 
translations  were  produced  only  in  the 
fourteenth/twentieth  century.  The  knowl- 
edge of  the  Qur’an  was,  for  most  Chinese 
Muslims  during  these  centuries,  limited  to 
passages  memorized  for  devotional  use 
under  the  tutelage  of  their  akhunds. 

Malaysia  and  the  Indonesian  archipelago 
The  character  of  Muslim  practice  in  this 
region  has  always  blended  local  traditions 
with  imported  features,  but  the  source  of 
the  latter  has  varied  over  time.  During  the 
tenth/sixteenth  and  eleventh/seventeenth 
centuries  connections  were  strong  with  the 
Muslims  of  Gujarat  in  western  India,  who 
brought  with  them  connections  to  various 
Sufi  orders;  more  recently,  links  to  the  Ara- 
bian peninsula  have  assumed  a primary 
importance.  Initially,  acceptance  of  Islam 
appears  to  have  caused  only  limited 
changes  in  the  island’s  material  culture, 
although  this  perception  may  be  shaped  by 
a climate  that  precludes  the  preservation  of 
organic  materials  such  as  manuscripts. 

One  topic  that  deserves  further  investiga- 
tion is  the  way  in  which  the  importance  of 
textiles  in  the  region’s  local  social  and  cere- 
monial life  led  to  their  use  in  religious 
observances.  The  Khalili  Collection  con- 
tains a selendang,  a kind  of  shawl  worn 
draped  around  the  head  or  shoulders, 
which  is  covered  with  densely  written 
Arabic  inscriptions  that  include  the 


widely  used  “Victory  Verse”  (q  61:13;  see 
Fig.  vn). 

Studies  of  the  religious  life  of  the  region 
have  demonstrated  the  popularity  of  short 
religio-magical  tracts  that  have  a qur’anic 
foundation,  but  are  independent  composi- 
tions often  written  in  vernacular  languages 
and  distributed  to  believers  by  local  reli- 
gious figures  with  mystical  tendencies  (see 

also  SOUTHEAST  ASIAN  LITERATURE  AND 

the  qur’an).  The  twelfth/eighteenth  and 
thirteenth/nineteenth  century  Qur’ans 
from  Malaysia  or  Indonesia  are  generally 
copied  in  a form  of  naskh  and  written  on 
European  paper.  Their  illumination  con- 
tains luxuriant  foliage  embellished  by  fini- 
als  that  derives  from  local  decorations  in 
other  media.  A Qur’an  in  the  Shaker  Col- 
lection may  have  been  written  primarily 
with  a brush  rather  than  a pen. 

Africa 

The  religious  and  cultural  traditions  of 
Muslim  Africa  can  be  divided  into  three 
broad  geographic  zones.  The  first,  which 
stretches  along  the  Mediterranean  from 
Egypt  to  Morocco,  has  been  covered  in 
earlier  sections  of  this  essay  so  here  atten- 
tion will  be  focused  on  sub-Saharan  west 
Africa  and  on  the  continent’s  eastern  por- 
tion, a region  that  includes  the  Sudan, 
Somalia  and  the  eastern  littoral  as  far  as 
Mozambique,  often  called  the  “Swahili 
coast.”  These  western  and  eastern  regions 
differ  in  their  approach  to  religious  archi- 
tecture, in  their  modes  of  transcribing  the 
Qur’an,  and  also  in  the  manner  in  which 
the  sacred  text  was  integrated  into  the 
activities  of  daily  life  (see  also  African 
literature).  Many  roles  assumed  by  the 
Qur’an  in  west  Africa  bear  the  impress  of 
the  religious  and  cultural  traditions  of 
north  Africa,  particularly  Morocco, 
whereas  customs  along  the  Swahili  coast 
often  display  a close  affinity  to  the  prac- 
tices of  south  Arabia. 
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West  Africa 

It  is  often  said  that  in  Africa,  Islam  devel- 
ops distinctive  features  in  response  to  local 
traditions  and  rituals.  One  distinctive 
regional  tradition,  copying  the  Qur’an  on 
loose  folios  or  even  a collection  of  single 
sheets  that  are  then  stored  and  carried  in 
a leather  pouch,  probably  derives  from 
north  Africa,  where  texts  from  the  seventh/ 
thirteenth  century  mention  the  storage  and 
transportation  of  Qur’ans  in  leather  bags. 
The  earliest  surviving  west  African  manu- 
scripts of  this  type  appear  to  date  from 
the  eleventh/ seventeenth  century,  and 
they  continued  to  be  produced  into  the 
thirteenth/nineteenth  century.  The  script 
with  which  the  text  was  transcribed  in  west 
Africa  also  is  rooted  in  north  African 
scribal  practice. 

Other  west  African  approaches  to  the 
Qur’an  appear  to  derive  from  local  needs 
and  customs  including  a fondness  for  link- 
ing portions  of  its  text  with  specific  designs 
or  images,  creating  an  iconographic  whole 
that  can  be  used  in  conjunction  with  par- 
ticular rituals.  A good  example  of  such  a 
fusion  are  the  talismans  that  combine  a 
highly  stylized  image  of  Buraq,  the  Proph- 
et’s mount  during  his  heavenly  ascension 
(q.v.),  not  with  17:1  (where  that  event  is 
described),  but  rather  with  the  ever  popu- 
lar (4  2:255.  In  Sierra  Leone  these  text- 
image  hybrids  were  customarily  affixed  to 
the  doorways  of  houses  to  protect  the 
inhabitants  against  nefarious  forces  or 
evil  spirits. 

Three  printed  talismans  purchased  ca. 
ig7o  c.e.  at  Mopti  in  Mali  and  published 
by  G.C.  Anawati  (Trois  talismans  musul- 
mans)  offer  a more  elaborate  fusion  of  text 
and  image  than  this  simple  Buraq  amulet, 
and  were  intended  to  provide  protection 
against  a wider  variety  of  difficulties.  One 
features  a circular  device,  possibly  symbolic 
of  a cave,  containing  the  names  of  the 
Seven  Sleepers  and  their  dog  Qitmlr 


(mentioned  in  (4  18)  that  is  framed  by 
(I  2:255  and  is  accompanied  by  seven  addi- 
tional verses  of  particular  potency  (q,  9:51; 
10:107;  11:6,  56;  29:60;  35:2;  39:39)-  A sec- 
ond, said  to  offer  protection  during  voy- 
ages by  ship,  has  the  drawing  of  an  oblong 
object,  possibly  a boat,  and  a “magic 
square”  filled  with  the  numerical  equiva- 
lents of  selected  divine  attributes  ( al-asma  ’ 
al-husna).  The  accompanying  qur’anic  cita- 
tion links  fragments  taken  from  a number 
of  verses  and  culminates  in  the  mysterious 
letters  prefaced  to  several  suras.  The  third 
talisman,  intended  for  protection  against 
the  maladies  of  love,  has  a square  of  nine 
units  divided  by  diagonal  lines  into  a series 
of  triangular  compartments.  This  frame  is 
composed  with  the  words  of  £ 94,  and  the 
Prophet’s  name  is  inscribed  at  the  intersec- 
tions of  four  sets  of  lines  (see  names  of 
the  prophet).  A simpler  version  of  this 
design,  focusing  only  on  the  word  Allah, 
was  used  ca.  1980  c.e.  in  Ghana  by  the 
Imam  of  Techiman  to  decorate  cloth  for 
ceremonial  use. 

Copying  and  memorizing  the  Qur’an  was 
the  foundation  of  education  for  the  Mus- 
lims of  both  west  and  east  Africa,  a cir- 
cumstance that  helped  to  link  the  symbolic 
language  of  the  two  zones  (see  teaching 
and  preaching  the  qur’an).  Even  the 
materials  used  in  that  transfer  of  knowl- 
edge gained  a power  and  prestige  of  their 
own.  Children  customarily  copied  the 
Qur’an  onto  hand-held  writing  boards 
with  pen  and  ink.  After  a given  section  of 
the  text  had  been  memorized,  the  board 
was  washed  to  prepare  it  to  receive  the 
next  installment;  the  resulting  mixture  of 
ink  and  water  was  prized  for  its  curative 
and  protective  powers.  Writing  boards 
were  also  decorated  with  various  abstract 
patterns  and  those  designs  were,  in  turn, 
transferred  to  other  objects.  Among  the 
Hausa  of  Nigeria,  persons  skilled  in 
qur’anic  calligraphy  were  often  called  upon 
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to  prepare  patterns  for  embroideries  and 
other  decorations. 

The  writing  board  itself  can  even  become 
a kind  of  symbolic  replacement  for  the 
Qur’an.  Its  distinctive  outline  of  an  upright 
rectangle  with  an  arrow-shaped  handle 
protruding  from  one  narrow  side  appears 
in  architectural  decoration  and  on  portable 
objects.  The  fusion  between  the  Qur’an’s 
text  and  the  manner  in  which  it  was  trans- 
mitted is  epitomized  in  an  elaborately  dec- 
orated writing  board  from  Omdurman  in 
the  Republic  of  the  Sudan  (see  Fig.  vm).  Its 
central  zone  is  inscribed  with  q 97,  which 
describes  the  Qur’an’s  revelation  on  the 
Night  of  Power  (q.v.),  an  event  linked  to  27 
Ramadan  and  celebrated  with  consider- 
able pomp  in  the  region. 

East  Africa 

Most  of  the  east  African  objects  in  western 
collections  are  linked  to  the  epic  struggles 
centered  in  the  present  Republic  of  the 
Sudan  between  the  British  army  and  the 
Mahdiyya  movement  led  by  Muhammad 
Ahmad  al-Mahdl  (d.  1313/1895)  and  his 
successor  Khalifa  'Abdullah!  (d.  1317/1899). 
Those  objects  coupled  with  contemporary 
descriptions  and  photographs  demonstrate 
the  varied  ways  in  which  the  Qur’an  served 
to  bolster  the  Mahdl  and  his  army.  They 
recited  it  as  they  went  into  battle,  followed 
banners  inscribed  with  its  text,  carried 
swords  with  qur’anic  inscriptions  and  wore 
armor  festooned  with  qur’anic  phrases  and 
other  prayers  inscribed  on  leather-covered 
amulets  or  written  on  miniature  writing 
boards. 

There  are  too  few  published  east  African 
Qur’ans  to  support  broad  conclusions.  One 
in  the  Khalili  Collection,  Qur  706,  dated  to 
1162/1749,  appears  to  have  been  made  by  a 
professional  scribe  for  a religious  scholar 
because  it  also  contains  supplementary 
texts  about  techniques  of  recitation,  as  well 
as  selected  hadlths  and  prayers.  Its  naskh 


script  has  some  affinities  with  hands  used 
in  western  India;  the  manuscript  was  once 
in  Zanzibar.  An  example  dated  to  1296/ 
1879  in  the  Safwat  Collection  appears  to 
have  been  copied  by  its  owner  for  his  per- 
sonal use  in  the  region  of  Helwan  on  the 
Egyptian-Sudanese  border.  Its  naskh  script 
resembles  scholarly  hands  used  in  Egypt, 
but  its  boldly  executed  red  and  black  illu- 
mination must  spring  from  local  traditions. 

Priscilla  P.  Soucek 
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Mathani  see  oft-repeated 
Maturity 

Full  physical  and  mental  capacity.  The 
notion  of  maturity  (ashudd,  rushd)  has  refer- 
ence to  a person  who  has  attained  com- 
plete natural  development,  who  is  fully 
grown  and  capable  of  assuming  the  re- 
sponsible management  of  his  or  her  own 
affairs. 

Physical  maturity 

The  common  word  indicating  physical 
maturity  is  ashudd,  from  the  root  sh-d-d 
meaning  “to  strengthen.”  It  occurs  eight 
times  in  the  Qur’an,  in  every  instance  in 
conjunction  with  some  form  of  the  root 
b-l-gh,  which  in  itself  connotes  “coming  of 
age.”  The  same  root  also  yields  words  that 
signify  eloquence  in  speech,  thus  suggest- 
ing a connection  between  maturity  and  the 
ability  to  express  oneself  forcefully  and  ele- 
gantly. An  individual  who  has  passed  pu- 
berty and  achieved  majority  is  baligh.  In 
two  instances,  Q 6:152  and  Q 17:34,  a 
phrase  with  derivatives  of  these  two  roots 
has  reference  to  guardianship  (q.v.)  over 
the  property  (q.v.)  of  orphans  (q.v.).  Guard- 
ians are  commanded  not  to  appropriate 
the  wealth  (q.v.)  of  orphans  and  to  act  with 
regard  to  it  only  in  a proper  (“the  best”) 


manner  until  the  minor  comes  of  age,  at 
which  time  his  property  must  be  turned 
over  to  him,  if  he  be  found  capable  of 
managing  it.  The  legal  schools  extended 
the  same  rule  to  the  guardianship  of  a 
father  over  the  property  of  his  own  chil- 
dren (q.v.;  see  also  family;  law  and  the 
qur’an). 

Exceptions  to  the  absolute  prohibition  of 
a guardian’s  use  of  a ward’s  wealth  are  al- 
lowed, however,  as  in  4:6,  where  some- 
thing like  a wage  for  the  guardian’s  efforts 
in  overseeing  the  property  of  his  ward 
seems  to  be  permitted  for  those  who  do  not 
enjoy  great  wealth  of  their  own.  Important 
is  that  the  guardian  should  act  always  in 
the  best  interest  of  the  ward  and  not  waste 
the  latter’s  resources  recklessly  or  foolishly. 
There  is  a specific  warning  against  speedily 
devouring  a ward’s  wealth  in  order  to  uti- 
lize it  all  for  the  guardian’s  purposes  before 
the  ward  comes  of  age  and  is  entitled  to  his 
or  her  property. 

The  connection  between  maturity  and 
the  control  of  property  is  also  made  in  the 
story  of  Moses’  (q.v.)  encounter  with  one  of 
the  servants  of  God  to  whom  had  been 
“granted  mercy  (q.v.)  from  us  and  to  whom 
we  had  taught  knowledge  (see  knowledge 
and  learning)  from  ourselves”  (q  18:65),  a 
figure  who  is  usually  identified  with  Khidr 
(see  khadir/khidr).  The  explanation  for 
Khidr’s  restoration  of  a broken-down  wall 
in  a city  that  had  received  him  and  Moses 
ungraciously  lay  in  a treasure  buried  be- 
neath the  wall.  The  treasure  belonged  to 
two  orphaned  boys  whom  God  intended 
should  reach  their  maturity  and  thus  be 
able  to  claim  their  treasure. 

According  to  the  legal  schools,  the  indica- 
tions of  maturity  are  the  physical  develop- 
ments that  normally  accompany  puberty. 

In  the  case  of  boys  they  are  the  appear- 
ance of  pubic  hair  and  the  occurrence  of 
nocturnal  emissions,  while  in  girls  they  are 
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the  onset  of  menstruation  (q.v.),  the  con- 
summation of  marriage  and  the  fact  of  the 
woman’s  having  lived  with  her  husband 
for  a period  of  time  (see  marriage  and 
divorce).  Pregnancy  is  also  an  evidence 
of  maturity  in  girls. 

There  is  disagreement  among  the  legal 
schools  about  the  age  at  which  maturity  is 
achieved  if  the  usual  physical  signs  are  ab- 
sent. The  majority  holds  that  age  fifteen 
marks  the  passage  to  maturity.  If  the  signs 
of  puberty  are  present,  some  would  allow 
the  age  to  be  pushed  back  as  far  as  nine 
years  but  no  farther.  Abu  Hanlfa  (d.  150/ 
767)  allows  a guardian  to  maintain  custo- 
dianship of  a ward’s  property  until  age 
twenty-five  if  the  latter  is  deemed  incom- 
petent to  manage  it  properly  alone.  In  such 
a case  the  criterion  for  determining  matu- 
rity is  clearly  not  solely  physical. 

The  age  of  maturity  is  made  somewhat 
unclear  by  certain  other  considerations. 

For  example,  a child  is  considered  to  have 
achieved  the  power  of  discrimination  by 
the  age  of  seven,  discrimination  being  cer- 
tainly one  of  the  aspects  of  maturity.  Seven 
is  the  age  at  which  boys  must  begin  to  ful- 
fill the  religious  duties,  such  as  prayer  (q.v.), 
that  are  incumbent  upon  adult  Muslims.  In 
cases  in  which  there  is  dispute  between 
parents  about  the  custodianship  of  a child 
who  has  reached  seven  years,  the  child  is 
held  to  have  sufficient  powers  of  discrimi- 
nation to  be  able  to  choose  with  which  of 
the  parents  he  will  live.  There  is  a similar 
ambiguity  about  maturity  in  connection 
with  the  age  of  marriage.  Although  be- 
trothal may  occur  at  any  age  through  the 
action  of  a child’s  custodian,  the  consum- 
mation of  a marriage  is  presumably  an 
occurrence  that  marks  the  full  develop- 
ment of  an  individual.  Pregnancy  is,  there- 
fore, an  indication  of  maturity. 

There  are  some  matters  for  which  matu- 
rity is  a necessary  condition.  The  disposi- 


tion of  one’s  self  or  one’s  property  cannot 
be  made  until  maturity  is  reached,  the  re- 
sponsibility before  that  time  falling  upon 
the  custodian  or  guardian  of  the  immature 
person.  Guardianship  of  a minor  is,  there- 
fore, restricted  to  those  who  are  of  full  age 
and  free  (see  slaves  and  slavery).  A wall 
or  guardian  who  provides  a marriage  part- 
ner for  a minor  child  must  be  a person  of 
full  age.  Similarly  it  is  only  a person  of  full 
age  who  may  adopt  a child,  though  a 
woman  must  also  have  the  consent  of  her 
husband  to  do  so.  Maturity  is  also  a neces- 
sary but  not  a sufficient  condition  for  one 
who  wishes  to  enter  into  a contract  (see 
contracts  and  alliances).  The  primary 
requisite  for  a witness  in  a criminal  case  is 
that  he  should  be  a male  Muslim  of  good 
character  who  has  reached  either  puberty 
or  the  age  of  fifteen  (see  witnessing  and 
testifying;  sin,  major  and  minor).  In 
general,  as  these  examples  show,  maturity 
is  a necessary  condition  of  legal  compe- 
tence in  the  purview  of  Islamic  law. 

Mental  maturity  (rushd) 

In  the  verses  that  deal  with  the  manage- 
ment of  the  property  of  orphans,  guard- 
ians are  commanded  to  test  the  orphans 
before  turning  their  property  over  to  them 
(q.  4:6).  The  basis  for  delivering  the  prop- 
erty is  “if  you  find  in  them  rushd,”  i.e. 
sound  judgment  (q.v.)  or  mental  compe- 
tence for  the  handling  of  their  own  affairs 
(see  insanity).  The  negative  expression  of 
the  same  point  is  made  in  q 4:5  where  the 
command  is  given  “make  not  over  your 
property...  to  the  weak  of  understand- 
ing.” Mental  competence  is  also  associated 
with  attaining  full  age  in  the  story  of  Jo- 
seph (q.v.)  where  it  is  said  of  him  “and 
when  he  reached  his  maturity  we  gave  him 
wisdom  and  judgment”  (q  12:22).  Precisely 
the  same  is  said  of  Moses  (q  28:14). 
Mawardi  (d.  450/1058)  and  other  classical 
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exegetes  (see  exegesis  of  the  qur’an: 
classical  and  medieval)  insist  that  men- 
tal maturity  (glossed  as  ‘aqil)  be  a require- 
ment for  the  caliphate  (cf.  al-Qadl,  Term; 
see  also  caliph;  imam). 

Spiritual  maturity 

A verse  that  enjoins  loving  treatment  for 
one’s  parents  (q.v.;  q 46:15;  see  also  social 
interactions;  kinship),  indicates  that  a 
true  realization  of  God’s  goodness  comes 
when  one  “attains  maturity  and  reaches 
forty  years  of  age.”  At  that  time  a person 
begins  to  thank  God  for  the  blessing  (q.v.) 
bestowed  upon  the  parents  and  himself,  to 
ask  that  he  may  do  good  that  pleases  God, 
to  pray  for  the  well-being  of  his  offspring, 
and  to  affirm  his  submission  to  God  (see 

GRATITUDE  AND  INGRATITUDE;  GOOD  AND 

evil).  Full  spiritual  realization,  thus,  seems 
to  come  long  after  physical  maturation. 

Maturity  as  proof  of  God’s  creative  power 
In  two  verses  of  the  Qur’an  (q  22:5  and 
40:67)  the  attainment  of  maturity  is  pre- 
sented as  an  argument  for  God’s  sover- 
eignty over  the  world  as  its  creator  (see 
creation;  cosmology).  He  is  described 
as  the  one  who  created  people  from  dust, 
effected  their  development  in  the  womb 
and  brought  them  forth  as  babies  so  that 
they  might  achieve  their  maturity  (see 

BIOLOGY  AS  THE  CREATION  AND  STAGES  OF 

life).  The  creative  process  and  its  stages 
are  offered  as  a proof  (q.v.)  against  those 
who  deny  the  resurrection  (q.v.).  The  God 
who  brought  the  human  race  into  being 
can  restore  what  has  apparently  been  lost. 
In  q 40:68,  immediately  following  the  de- 
scription of  a human  being’s  development 
through  the  stages  of  life,  the  point  is 
driven  home  by  the  statement  “He  it  is 
who  gives  life  (q.v.)  and  causes  death  (see 
death  and  the  dead),  so  when  he  decrees 
a thing,  he  only  says  to  it,  ‘Be,’  and  it  is.” 

Charles  J.  Adams 
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Maymuna  see  wives  of  the  prophet 
Measurement 

Finding  the  magnitude  of  a physical  quan- 
tity such  as  length,  area,  volume,  weight, 
and  time.  The  full  meaning  of  the  term 
‘measurement’  covers  five  constituent 
parts:  (i)  the  quantity  to  be  measured,  (ii) 
the  act  of  measuring,  (iii)  the  measuring 
instrument  (see  instruments),  (iv)  the 
magnitude  (measure)  of  the  quantity  meas- 
ured, and  (v)  the  unit  of  measurement. 

The  present  discussion  touches  upon  each 
of  the  five  components,  with  the  under- 
standing that  the  qur’anic  mention  of  any 
one  of  them  would  imply  their  totality,  i.e. 
the  actual  performance  of  a complete 
measurement.  It  should  be  noted  that  the 
actual  measurement  of  length,  area,  vol- 
ume and  weight  is  done  on  a material 
object  or  a substance.  In  the  case  of  time, 
the  measurement  is  of  an  event  whose 
duration  is  to  be  calculated. 

The  usual  Arabic  equivalent  of  ‘measure- 
ment’ is  qiyas  (or  qays,  qaws)  from  the  roots 
q-y-s  and  q-w-s  (Lane,  ii,  2577-8,  2574-5), 
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but  this  noun  and  all  other  words  that 
could  be  derived  from  these  roots,  except 
the  word  qaws  (‘bow’),  are  absent  from  the 
Qur’an.  There  are  some  words,  however, 
derived  from  the  root  q-d-r  which  are  syn- 
onyms to  those  derived  from  the  previous 
two  roots  (q-y-s  or  q-w-s);  examples  of 
these  are:  qaddara,  corresponding  to  qasa, 

‘to  measure’,  and  miqdar,  corresponding  to 
miqyas,  ‘a  measure’  (Jawharl,  Sihah,  iii, 

967).  Such  words  from  the  root  q-d-r  are 
found  in  various  verses  and  imply  measure- 
ments of  length,  volume,  weight  and  time. 
Beside  these,  there  are  other  words  con- 
nected with  the  different  types  of  measure- 
ments and  these  are  derived  from  various 
roots:  dh-r-\  q-w-s,  t-w-l  and  - r-d  for  length; 
m-s-h  for  area;  k-y-l  and  s-w-‘ for  volume; 
and  w~z~n,  th-q-l  and  kh-f-f  for  weight 
measurements. 

Measurement  of  length 

In  the  following  qur’anic  passages  we  find 
words  derived  from  the  roots  q-d-r,  dh-r-  \ 
q-w-s,  t-w-l  and  ‘-r-d.  q 34:18  reads  “We 
measured  (qaddarna)  the  [length  of  the] 
journey  (q.v.)  between  them  (i.e.  the  cit- 
ies),” where  the  act  of  measuring  is  to  be 
understood  metaphorically  (see  meta- 
phor). In  <4  34:11,  however,  the  verb  is  used 
in  the  literal  sense:  “measure  (qaddir)  the 
link  [i.e.  of  armor;  see  david].”  q 69:32 
utilizes  both  dhar‘  (‘a  measure  of  [length]’) 
and  dhira‘(‘ a cubit’):  “a  chain  [i.e.  of  the 
inhabitants  of  hell;  see  hell  and  hell- 
fire;  REWARD  AND  PUNISHMENT]  whose 
measure  is  seventy  cubits.”  Qah  (‘a  meas- 
ure’) and  qawsayn  (‘two  [Arabian]  bows’; 
equivalent  to  two  cubits;  see  Taj  al-  carus,  iv, 
235)  appear  in  q 53:9:  “He  [Gabriel,  q.v.] 
was  (at  a distance)  whose  measure  is  two 
bows  or  nearer”  (see  ascension;  visions). 
As  an  expression,  the  length  of  ‘two  bows’ 
commonly  connotes  a short  distance. 

<4  17:37  utilizes  tul,  a term  that  ordinarily 
signifies  length,  to  indicate  “height”:  “You 
will  never  reach  the  mountains  in  height.” 


The  vast  difference  between  the  height  of 
the  mountains  and  human  height  is  em- 
phasized by  this  uncharacteristic  use  of  tul. 

Finally,  the  notion  of  ‘breadth’  is  indi- 
cated by  the  term  ‘ard:  “a  paradise  (q.v.) 
whose  breadth  is  as  the  breadth  of  the 
heaven(s)  and  the  earth”  Q 57:21;  cf.  3:133; 
see  heaven  and  sky;  earth).  The  word 
‘breadth’  is  used  rather  than  ‘length’,  as  it 
is  actually  the  ratio  of  breadth  or  width  to 
the  greater  length  of,  for  example,  a rec- 
tangular figure,  that  convey  an  idea  of 
great  magnitude.  This  verse  illustrates  the 
vast  expanse  of  paradise  in  breadth  (and, 
of  course,  in  length),  whose  dimensions  are 
known  to  God  alone,  a theme  taken  up  in 
hadith  literature,  as  well. 

Measurement  of  area 

There  are  three  qur’anic  passages  that  in- 
clude words  derived  from  the  root  m-s-h,  a 
root  which  has  the  connotation  of  passing 
one’s  hand  over  an  area,  as  also  in  ablu- 
tions (see  cleanliness  and  ablution)  and 
anointing.  The  term  for  “area”  (misaha), 
although  derived  from  this  root,  eventually 
came  to  have  a meaning  independent  of 
the  actual  act  of  wiping  one’s  hands  over  a 
surface.  “Wipe  (with  your  wet  hands)  your 
heads  and  feet  to  the  ankles. . . and  wipe 
(imsahu)  your  faces  and  hands  with  it  (i.e. 
clean  soil  or  earth)”  (<4  5:6).  (4  4:43  also 
contains  this  second  injunction,  (4  38:33 
reads  as  follows:  “Then  he  began  wiping 
(or  stroking;  mashan)  the  shanks  and  necks 
(i.e.  of  the  horses).”  In  these  verses,  the 
various  forms  of  m-s-h  imply  passing  (one’s 
hand)  over  a surface  (e.g.  face,  neck).  One 
can  say  that  this  action,  on  a larger  scale, 
can  be  taken  to  resemble  the  surveying  of  a 
plot  of  land  in  order  to  obtain  its  area,  but 
of  course,  in  that  case,  an  actual  ‘measure- 
ment’ of  certain  quantities  (e.g.  length  and 
breadth)  is  done,  from  which  the  precise 
area  is  calculated.  By  such  extrapolation 
the  Arabic  term  rnassdh  corresponds  to  ‘a 
surveyor’  and  misaha  means  ‘area.’  Yet, 
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despite  the  presence  of  qur’anic  terminol- 
ogy related  to  the  Arabic  word  for  “area” 
(misaha),  there  is  no  Qur’an  reference  to  an 
actual  measurement  of  area,  whether  in 
the  real  or  metaphorical  sense. 

Measurement  of  volume 
A number  of  qur’anic  verses  containing 
words  derived  from  the  roots  k-y-l,  q-d-r, 
and  s-w-  ' signify  meanings  associated  with 
the  measurement  of  volume.  The  words 
derived  from  the  root  k-y-l  are:  kala,  to 
measure  the  volume  or  to  give  a measure 
of  volume  (cf.  eg  17:35;  83:3);  iktala, yaktalu 
(in  the  form  naktal),  to  receive  a measure  of 
volume  (q,  12:63;  cf-  83:2);  kayl,  a measure 
of  volume  (eg  6:152;  7:85;  12:59-60,  63,  65, 
88;  17:35;  26:181),  together  with  the  special 
measure,  kayl  ba'ir,  camel’s  load  (ct  12:65; 
see  camel;  load);  and  mikyal,  a measure  of 
volume  (q  11:84,  85).  This  vocabulary  spe- 
cifically connotes  an  act  of  measurement 
and  the  use  of  a vehicle  or  vessel  of  meas- 
urement (see  cups  and  vessels).  One 
example  of  such  a vessel  is  a “cup”  or 
“goblet.”  eg  12:72  speaks  of  the  suwa' or 
drinking  cup,  a word  derived  from  the 
root  s-w-'.  (A  related  but  non-qur’anic 
term,  sa  , signifies  either  a measuring  vessel 
of  a specific  capacity  or  a unit  of  volume 
measurement.) 

The  words  derived  from  the  root  q-d-r  are 
qaddara,  to  measure  the  volume  (tt  76:16) 
and  qadar,  a measure  of  volume  (q.  13:17; 
23:18;  43:11).  The  passages  just  cited  vary 
in  the  degree  of  measurement  specificity 
which  they  convey. 

Measurement  of  weight 
The  words  included  in  qur’anic  verses 
dealing  with  the  measurement  of  weight 
are  derived  from  the  roots  w~z~n,  th-q-l, 
kh-f-f  and  q-d-r.  Words  derived  from  the 
root  w-g-n  include  wazana,  ‘to  weigh’ 
fe  83:3;  cf.  the  imperative  zmu  in  g 17:35 


and  26:182,  and  the  verbal  noun  wazn  at 
eg  7:8;  18:105;  55:9).  In  eg  7:8  and  18:105  the 
‘weighing’  is  that  of  the  deeds  of  people  at 
the  day  of  judgment  (see  last  judgment; 
good  deeds;  evil  deeds;  record  of 
human  actions),  and  thus  a metaphorical 
use,  while  in  eg  55:9,  the  act  of  weighing  is 
a real  one.  Another  derivative  of  w~z~n  is 
mizan  (pi.  mawazin),  which  has  three  differ- 
ent meanings  in  the  Qur’an:  firstly,  it  is 
used  as  a symbol  of  justice  (eg  42:17;  55:7; 
57:25;  see  justice  and  injustice).  Sec- 
ondly, it  means  ‘a  weight’  either  literally  as 
in  <g  6:152;  7:85;  11:84-5;  55:9>  or  metaphor- 
ically, when  speaking  of  those  whose  good 
deeds  are  heavy  or  light  in  comparison 
with  their  bad  deeds  (eg  7:8-g;  23:102-3; 
101:6,  8).  An  expanded  translation  would 
be:  “those  whose  weights  on  the  scales  or 
balances  are  heavy  or  light,”  in  keeping 
with  the  figurative  use  of  mizan  in  the  pas- 
sages. Lastly,  mizan  means  the  instrument 
for  measuring  weight,  i.e.  a balance  or  a 
scale  used  in  the  real  sense  (14  55:8),  or 
metaphorically,  as  in  (5  21:47,  “We  set  up 
the  just  balances  for  the  resurrection  (q.v.) 
day.”  In  three  successive  verses  in  (4  55 
(Surat  al-Rahman;  Q.  55:7-9),  the  same 
word  (mizan)  has  the  three  meanings:  ‘jus- 
tice,’ ‘a  balance  or  a scale’  and  ‘a  weight’, 
respectively.  Fakhr  al-Dln  al-RazI  (d.  606/ 
1210;  Tafsir,  xxix,  gi)  gives  also  the  alterna- 
tive meanings:  mizan  (a  balance  or  a scale), 
wazn  (weighing)  and  mawzun  (the  weighed 
object).  In  <g  17:35  and  26:182,  qistas  (a  syn- 
onym of  mizan,  ‘a  balance’)  is  used  in  the 
real  sense. 

The  words  derived  from  the  root  th-q-l 
are  thaqula,  ‘to  be  heavy’  (q,  7:8;  23:102; 
101:6)  and  mithqal,  ‘weight’  (g  4:40;  10:61; 
21:47;  31:16;  34:3,  22;  99:7-8).  From  the  root 
kh-f-f  comes  khaffa,  ‘to  be  light’  (q  7:9; 
23:103;  101:8),  while  q-d-r  yields  miqdar 
(g  t3:8)>  qadar  (&  15:21;  42:27;  54:49)  and 
qaclr  (^  65:3);  these  last  three  all  mean  ‘a 
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measure’  of  weight  but  are  often  used 
metaphorically  (see  fate;  destiny; 
FREEDOM  AND  PREDESTINATION). 

There  are  other  words  mentioned  in  the 
Qur’an  that  represent  certain  weights.  In 
Q.  375,  qintar  (=  100  pounds)  is  used  as  a 
symbol  for  heavy  weights,  in  contrast  with 
the  small  weight  of  the  dinar  (about  4 g;  see 
money).  The  dirham  (pi.  dardhim ),  which  is 
equivalent  to  about  3 grams,  is  also  at- 
tested (q  12:20),  although  this  verse  actually 
refers  to  dirhams,  in  its  commercial  connota- 
tion (see  SELLING  AND  BUYING). 

Aleasurement  of  time 

Terminology  for  the  measurement  of  in- 
tervals or  duration  of  time  is  found  in  sev- 
eral qur’anic  verses.  Four  of  these  contain 
words  derived  from  the  root  q-d-r:  “God 
measures  (or  determines  the  measure  of; 
yuqaddiru ) the  night  and  the  day”  (q  73:20; 
see  day  and  night;  day,  times  of);  “a 
day  whose  measure  (miqdar)  is  a thousand/ 
fifty  thousand  years”  (q  32:5;  70:4;  see  days 
of  god);  “to  a known  measure  (or  term; 
qadar )”  (q  77:22).  In  four  other  verses 
(ft  3:30;  18:12;  57:16;  72:25),  the  Arabic 
word  amad  is  used,  corresponding  to  ‘a 
term’  or  ‘an  interval  of  time’  or  ‘a  measure 
of  time.’  Among  the  verses  just  cited,  in 
(4  32:5  and  70:4  the  ‘measure’  or  ‘magni- 
tude’ of  time  is  given;  in  (4  18:12,  73:20 
and  77:22  it  is  known  to  God  alone;  while 
in  q 3:30,  57:16  and  72:25,  it  is  described 
as  a long  measure  of  time. 

One  of  the  units  of  time  measurement  is 
the  year  (sana)  mentioned  in  q 32:5  and 
70:4.  The  other  is  “a  day”  (yawm),  men- 
tioned in  the  same  verses.  One  should, 
however,  differentiate  between  the  word 
‘day’  (nahar)  of  q 73:20  meaning  ‘daytime’ 
or  ‘daylight’  and  the  yawm  used  in  (4  32:5 
and  70:4,  which  denotes  the  sum  of  the  du- 
rations of  nighttime  (layl)  and  daytime  or 
daylight  ( nahar,  see  noon;  calendar; 


prayer).  The  word  sa‘a  ‘hour’  is  men- 
tioned in  48  verses;  and  in  40  of  these,  it  is 
used  as  an  expression  for  the  time  of  the 
beginning  of  the  day  of  resurrection.  In 
one  verse  (q  9:117),  it  is  described  as  the 
‘hour  of  hardship,’  thus  meaning  an  un- 
specified period  of  time.  In  the  remaining 
7 verses  (q  7:34;  10:45,  49i  16:61;  30:55; 
34:30;  46:35),  however,  it  can  be  taken  to 
mean  the  unit  of  time  (i.e.  the  hour);  note 
the  expression  ‘hour  of  daylight’  (q  10:45; 
46:35)- 

Accuracy  of  measurement 
A number  of  qur’anic  verses  contain  com- 
mands to  perform  measurements  of  vol- 
ume and  weight  in  an  accurate  manner  by 
giving  full  (or  complete)  measurements. 
These  will  require  the  use  of  accurate 
measuring  instruments  (a  balance  or  a 
scale  with  the  correct  counterweights  and  a 
vessel  of  the  correct  volume  or  capacity). 
Also  there  must  be  no  manipulation  of  the 
measuring  instruments  that  would  result  in 
‘giving  short’  (yunqis)  measurement  of  vol- 
ume or  weight,  or  ‘giving  less  than  due’ 
(yukhsir)  of  the  measured  volume  or  weight 
(see  cheating).  Justice  (qist)  is  also  to  be 
observed  when  performing  the  measure- 
ments, and  is  achieved  by  giving  or  receiv- 
ing no  more  and  no  less  than  due  of  the 
measured  quantity.  Such  commands  are 
the  following:  “Give  full  measurements  of 
volume  and  weight”  ( awfu  l-kayla  wa-l- 
mizana,  q 7:85),  “give  full  measurements  of 
volume  and  weight  with  justice  (qist)” 

(q  6:152;  cf.  11:85),  “perform  your  weighing 
with  justice  and  do  not  give  less  weight 
than  due”  (q  55:9),  “do  not  give  short 
measurements  of  volume  and  weight” 

(q  11:84),  and  “give  full  measurement  of 
volume,  and  be  not  of  those  who  give  less 
(volume)  than  due”  (q  26:181).  As  men- 
tioned in  the  introductory  section  of  this 
article  and  as  also  indicated  by  al-TabarsI 
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(d.  518/1153;  Majma ')  in  his  commentary 
on  the  verses  q 7:85  and  11:85,  the  words 
“volume”  and  “weight”  mentioned  above 
connote  the  substance  (or  object)  whose 
volume  or  weight  is  to  be  measured.  In  the 
injunction  to  “weigh  with  the  right  (accu- 
rate) balance”  ( al-qistas  al-mustaqim,  q 17:35; 
26:182),  Fakhr  al-Dln  al-RazI  ( Tafsir,  xx, 

206)  defines  al-qistas  al-mustaqim  as  the  well- 
leveled  balance  that  does  not  tilt  to  either 
side.  Finally,  in  Surat  Yusuf  (q  12,  “Jo- 
seph”), there  are  two  verses  containing 
statements  in  accord  with  the  command  of 
giving  full  measurement  of  volume.  In 
q 12:59,  Joseph  (q.v.)  tells  his  brothers  (see 
BROTHER  AND  BROTHERHOOD):  “Do  yOU 
not  see  that  I give  full  measurement  of 
volume?”  And  in  q 12:88,  his  brothers  say 
to  him:  “Give  full  measurement  of  volume 
to  us.” 

While  emphasis  in  the  verses  just  cited 
is  on  the  measurements  of  volume  and 
weight,  where  these  cover  numerous  com- 
modities in  everyday  life,  it  is  reasonable 
to  assume  that  the  other  types  of  meas- 
urements (i.e.  of  length,  area,  and  time) 
were  expected  to  be  performed  accurately 
as  well. 

Aleasurement  and  Muslim  society 
Measurement  of  length,  area,  volume, 
weight,  and  time  were  implemented  in  the 
everyday  life  of  traditional  Muslim  society. 
These  measurements  were  required  in  such 
matters  as  commerce,  selling  and  buying 
(e.g.  food,  drink,  clothing  [q.v.];  see  also 
food  and  drink),  housing,  and  land  sur- 
veying. They  are  also  required  in  observing 
the  rules  of  the  Islamic  law  ( shari‘a , see 
law  and  the  qur’an)  connected  with 
prayers  (salat),  almsgiving  (q.v.;  zakat),  land 
taxation  ( kharaj ) see  taxation),  and  inheri- 
tance (q.v.;  irtli)',  all  need  some  kind  of 
measurement,  using  the  appropriate  meas- 
uring instruments  and  units  (see,  for  exam- 
ple, Mawardl,  Ahkdrn).  As  an  example, 


prayers  require  measurement  of  time  and 
land  taxation  needs  measurements  of  area, 
volume  and  weight. 

In  addition  to  the  units  mentioned  in  the 
Qur’an  (dhird)  sa‘,  qintdr  and sd‘a),  a variety 
of  other  units,  related  to  those  mentioned 
above,  have  been  used  in  different  coun- 
tries at  different  times.  Example  of  these 
are  “qasaba”  for  length,  jarib  and faddan  for 
area,  qist  and  wasq  for  volume,  uqiyya 
(ounce)  and  rati  (pound)  for  weight  (see 
Hinz,  Islamische  Alasse  und  Gewichte),  and 
daqiqa  (minute)  for  time  measurements. 

An  official  ‘Bureau  of  Standards’  ( dar  al- 
‘iyar;  see  Ibn  Mammatl,  Qawanin,  333-4  and 
Maqrlzl,  Khitat,  ii,  242-3)  was  established 
early  on  in  Islamic  polities  in  order  to  issue 
‘legal’  standard  glass  coin  weights  and 
heavy  weights  and  measuring  vessels  (dinar, 
dirham  and  fals  [coin  weights] ; uqiyya  and 
rati  [weights];  and  qist  [vessels],  together 
with  their  fractions  of  1/4  or  1/3  or  1/2; 
see  Miles,  Early  Arabic  glass  weights;  Balog, 
Umayyad,  Abbasid  and  Tulunid  glass  weights; 
and  Morton,  Catalogue).  These  standards 
were  used  by  the  market  inspector  (al- 
muhtasib)  to  check  the  accuracy  of  the 
weights  of  coins  and  of  heavy  weights  as 
well  as  that  of  the  capacities  of  measuring 
vessels  in  circulation  in  the  market  place 
(see  economics).  The  master  standards 
were  kept  in  the  bureau. 

In  medieval  societies,  by  the  orders  of  the 
rulers  (caliphs)  or  their  representatives  (see 
caliph;  kings  and  rulers),  certain  words 
and  pious  legends  were  inscribed  on  vol- 
ume and  weight  standards  (Miles,  Early 
Arabic  glass  weights;  Balog,  Umayyad,  Abbasid 
and  Tulunid  glass  weights;  Morton,  Catalogue) 
in  order  to  comply  with  the  qur’anic  com- 
mands of  giving  full  measurements  of 
these  quantities  (see  epigraphy  and  the 
qur’an;  material  culture  and  the 
qur’an;  everyday  life,  qur’an  in). 

These  include  the  word  “wafi,  ” meaning 
"full  capacity’  or  volume  if  inscribed  on 
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measuring  vessels  and  ‘full  weight’  when 
inscribed  on  weights.  Others  are  pious  leg- 
ends such  as  the  verse  £ 26:181  (mentioned 
above)  and  the  two  statements:  “ al-waja 3 
lillah 33  and  “amara  Allah  bi-l-wqfa  \ 33  which, 
respectively,  have  the  implicit  meanings: 
“give  full  measurements  of  volume  and 
weight  as  commanded  by  God”  and  “God 
commands  [you]  to  give  full  measurements 
of  volume  and  weight.”  See  also  weights 
and  measures;  time;  spatial  relations. 

Said  S.  Said 
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Mecca 

The  city  (q.v.)  in  the  Arabian  peninsula 
that  was  the  birthplace  of  Muhammad, 
which,  due  to  the  presence  of  the  Ka'ba 
(q.v.)  therein,  is  revered  as  one  of  the  “holy 
cities”  in  Islamic  culture.  A description  of 
Mecca  based  strictly  upon  the  Qur’an 
could  lead  to  the  radical  revision  of  a large 


number  of  stories  from  classical  Arabic 
sources,  which  are  most  often  of  a mythical 
or  legendary  kind  (see  geography;  his- 
tory and  the  qur’an).  It  can  be  argued 
that  the  historiographical  elements  pro- 
vided by  these  sources  with  respect  to 
Mecca,  a city  of  great  religious  and  politi- 
cal importance,  should  only  be  considered 
insofar  as  they  are  corroborated  by  the 
Qur’an,  in  some  shape  or  form.  All  ele- 
ments which  the  Qur’an  ignores,  such  as 
the  retrospective  emphasis  on  the  site  at 
Mecca  or  its  position  as  the  “center  of 
the  universe”  should  be  avoided  because 
they  refer  to  an  intellectual  framework 
that  belongs  to  later  stages  in  the  evolu- 
tion of  the  corpus  of  Islamic  beliefs  and 
representations. 

Mecca  is  explicitly  mentioned  only  twice, 
in  two  relatively  late  passages  of  the 
Qur’an  (q  48:24  [makka]  and  q 3:96,  spelt 
bakka;  see  chronology  and  the  qur’an). 
These  may  well  be  derivations  from  a more 
complete  rendering  of  the  name,  which 
would  Ire  recognized  in  the  Macoraba  men- 
tioned by  Ptolemy.  Several  other  passages 
make  reference  to  the  city  or  its  surround- 
ings, such  as  q 14:37,  “a  valley  without  cul- 
tivation.” It  will  be  noted,  too,  that  Medina 
(q.v.),  another  qur’anic  place  of  tremen- 
dous importance,  is  in  a similar  position,  as 
it  is  named  on  only  three  occasions:  Q 33:13 
(Yathrib),  q 33:60  and  q 9:120.  The  pres- 
ence of  these  place  references  in  the  text  of 
the  Qur’an  indicates  that  the  tribal  tradi- 
tion reported  in  the  ancient  historical 
writing  of  the  ‘Abbasid  period  can  be  cau- 
tiously taken  as  a general  framework  for 
analysis,  particularly  when  this  tradition  is 
not  distorted  by  a perspective  of  Islamic 
aggrandizement,  such  as  an  overestima- 
tion of  the  role  of  the  family  or  clan  of 
Muhammad  (see  family  of  the  prophet; 
people  of  the  house). 

Initially  it  was  only  the  tribe  of  Quraysh 
(q.v.;  see  also  tribes  and  clans)  which 
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lived  in  the  city  of  Mecca,  and  of  which 
Muhammad  was  a member,  that  was  the 
intended  recipient  of  the  Qur’an’s  mes- 
sage. The  very  short  sura  (5  106  (Surat 
Quraysh)  sets  out  the  fundamental  ele- 
ments of  the  dialogue  between  the  rabb, 
the  divine  being  (who  will  be  given  several 
names  during  the  course  of  the  revelation; 
see  lord;  god  and  his  attributes), 
Muhammad  (most  often  represented  as 
“you”)  and  the  tribe  (referred  to  as  “they” 
or  “you,”  for  example,  “their  assembly...” 
of  q 38:6,  al-mala’u  minhurri).  This  dialogue 
was  to  last  for  the  entire  period  preceding 
the  expulsion  of  Muhammad,  which  would 
take  place  in  622  c.e.  (the  date  according 
to  post-qur’anic  tradition),  and  which  is 
clearly  indicated  in  £ 47:13:  qaryatuka  allati 
akhrajatka,  “your  city,  which  has  expelled 

you ” Qarya  is  the  general  term  used  in 

the  Qur’an  for  a “place  of  fixed  abode” 
in  contrast  to  the  nomadic  world  (see 
nomads;  bedouin).  In  the  Medinan  period 
of  the  qur’anic  revelation  (see  revela- 
tion and  inspiration),  umm  al-qura,  the 
“mother  of  the  cities”  Q 42:7;  6:92),  indi- 
cates Mecca,  which  Muhammad  has  been 
given  the  task  of  converting.  In  numerous 
other  passages,  this  term  is  applied  to  rebel 
cities  (singular  or  plural),  which  have  been 
punished  by  God,  according  to  the  Qur’an 
(see  punishment  stories;  generations). 
This  is  a warning  and  an  example  of  the 
fate  that  is  promised  to  the  inhabitants  of 
Mecca  if  they  continue  to  reject  the  divine 
command  addressed  to  them. 

The  Quraysh,  who  are  named  only  once 
in  the  Qur’an  (q  106:1),  are  immediately 
summoned  to  “worship”  (q.v.;  'ibada)  the 
“lord”  (rabb)  of  the  “house”  ( bayt see 
house,  domestic  and  divine)  from  which 
we  can  conclude  that  this  house  was  lo- 
cated in  their  city.  (4  48:24,  gives  the  precise 
location  of  this  sacred  place,  which  is  situ- 
ated “in  the  lower  regions  of  Mecca”  (batn 
makka),  that  is  in  the  lowest  part  of  the 


town,  into  which  the  rainwater  runs  and 
wherein  are  located  the  famous  wells  of 
Zamzam  (these  are  not,  however,  men- 
tioned in  the  Qur’an;  see  springs  and 
fountains).  The  bayt,  the  Meccan  “house” 
of  the  supernatural,  is  correctly  identified 
as  the  Ka'ba.  This  is  apparent  from  two 
late  references,  q,  5:95  and  5:97;  the  latter 
uses  the  specific  expression  bayt  for  it. 

The  fact  that  it  is  shared  with  non- 
Muslims  - thus  showing  that  the  cult 
surrounding  it  dates  from  an  earlier 
time  — can  be  read  in  q.  8:34-5,  which  crit- 
icizes the  tribal  ritual  (see  south  Arabia, 
religion  in  pre-islamig).  Those  who  do 
not  render  thanks  to  God,  the  kafirun  or  the 
idolaters  (mushrikun),  those  who  associate 
others  with  God  (in  other  words,  those 
who  refuse  to  listen  to  the  message  con- 
veyed by  Muhammad;  see  gratitude  and 
ingratitude;  idolatry  and  idolaters; 
polytheism  and  atheism),  are  not,  how- 
ever, formally  excluded  from  the  rituals 
connected  to  the  Ka'ba  until  the  very  end 
of  the  Medinan  period  (q  9:28).  In  any 
event,  the  word  bayt  does  not  indicate  a 
temple,  as  one  reads  all  too  often,  but  a 
collection  of  sacred  pre-Islamic  stones, 
around  which  were  made  a series  of 
“turns”  (tawqf),  to  which  the  Qur’an 
alludes  elsewhere  (q  22:29  and  t)  2:158). 
The  black  stone,  which  would  have  been 
the  principal  sacred  stone,  is  not  men- 
tioned in  the  Qur’an. 

The  Meccan  tribe,  according  to  q 106, 
ought  therefore  to  give  due  recognition  to 
the  “lord  of  the  house”  for  the  protection 
(q.v.)  he  bestowed  upon  them:  preserving 
them  from  famine  (q.v.)  and  from  fear  (q.v; 
takhattuf,  i.e.  from  attacks  on  their  town,  cf. 
q 28:57;  29:67),  ensuring  the  success  of 
their  (commercial)  voyages  in  winter  and  in 
spring  (sayf),  the  establishment  of  “alli- 
ances (with  the  tribes)”  ( ilaf,  see  contracts 
and  alliances)  which  he  had  allowed 
them  to  conclude  (another  mention  of  the 
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protection  of  caravans  afforded  by  the 
divinity  is  in  connection  with  the  Sabaean 
Yemenites,  q 34:18-9;  see  caravan; 

Yemen;  sheba).  Primitive  worship  un- 
doubtedly included  the  sacrifice  (q.v.)  of 
large  domesticated  animals  (nahr,  drome- 
daries; see  camel;  consecration  of 
animals)  at  the  actual  site  at  Mecca,  as 
another  very  early  verse  (q  108:2)  indicates 
(other  later  passages  describe  the  sacrifices 
as  taking  place  intra  tnuros,  within  the  walls, 
viz.  q 22:33;  5:95)  97)-  The  place  of  sacri- 
fice was  to  be  found  in  the  immediate 
vicinity  of  the  “house,”  in  all  likelihood  on 
the  small  hill  of  al-Marwa  (see  safa  and 
marwa).  Although  the  Qur’an  does  not 
give  an  exact  location,  the  fact  is  touched 
upon  in  Muslim  tradition.  The  Qur’an 
mentions  the  high  hills  of  al-Safa  and  al- 
Marwa  as  places  which  are  “marked  out” 
(sha’a’ir,  q 2:158),  indicating  that  they  were 
designated  places  of  ritual.  This  would 
have  consisted  of  a tawaf,  circumambula- 
tion,  culminating  finally  in  the  sacrifice  at 
al-Marwa. 

The  sacrifice  at  the  close  of  the  pilgrim- 
age (q.v.)  was  transferred,  however,  to  the 
valley  of  Mina  during  the  lifetime  of 
Muhammad  himself,  in  the  ceremonies  at 
the  end  of  the  year  10/632,  which  took 
place  shortly  before  his  death  (see  fare- 
well pilgrimage).  This  move  was  a polit- 
ical decision  to  bring  together  in  a 
single  trip  two  pilgrimages  that  had  been 
hitherto  separated,  both  in  time  and  loca- 
tion, that  is  the  pilgrimage  of  the  people  of 
Mecca  and  of  other  places  in  western  Ara- 
bia and  the  pilgrimage  of  the  surrounding 
nomads.  Thus  the  “holy  month”  (in  the 
singular;  see  months)  is  mentioned  several 
times  in  the  Qur’an,  when  dealing  with  the 
rites  of  the  Ka'ba  (q  2:196,  217);  this  may 
be  a reference  to  the  rites  of  spring  of  the 
seventh  month  (Rajab),  which  took  place 
exclusively  on  the  site  of  Mecca.  On  the 
other  hand,  it  is  the  bedouin  ritual  (of 


autumn),  ‘ arajat , which  is  clearly  intended 
in  (3  2:197-9.  The  nomads’  religious  calen- 
dar had  three  holy  months  when  they  were 
forbidden  to  mount  their  normal  raiding 
parties  (see  fighting;  war):  the  eleventh 
and  twelfth  months  of  the  current  year  and 
the  first  month  of  the  following  year.  q 9:2, 
5,  36  mention  four  holy  months,  thus  add- 
ing the  holy  period  of  those  who  lived  in  a 
settled  location  to  the  three  successive 
months  of  the  nomads.  As  for  the  seasonal 
separation  of  the  “intercalary  month” 
(nasi’),  clearly  an  anti-bedouin  measure, 
this  was  proclaimed  only  at  the  very  end  of 
the  Medinan  period,  when  the  Medinan 
tribal  confederation  had  gained  effective 
control  of  the  entire  region  (q  9:37). 

The  very  early  qur’anic  passages  of  q 106 
and  (3  108  are  typically  local  in  nature. 

One  cannot  yet  discern  any  biblical  influ- 
ence, not  even  monotheism  (see  scripture 
and  the  qur’an).  The  Meccans  are  simply 
told  not  to  mistake  their  protector.  The 
theme  of  Mecca  as  a secure  city,  benefiting 
from  effective  protection,  is  repeated 
throughout  the  Meccan  period,  using  a 
terminology  which  is  to  recur  constantly: 
haram  amin,  an  inviolable  and  secure  place 
(q  28:57;  29:67;  the  “protected  city,”  al- 
balad  al-amin,  of  q 95:3  certainly  refers  to 
Mecca,  as  does  the  city  “which  [God] 
made  inviolable,”  harramaha  [al-rabb],  of 
q 27:91).  The  same  theme  recurs  in  the 
Medinan  period  with  the  settling  in  the 
Meccan  valley  of  Abraham  (q.v.)  and  his 
family,  including  his  sons  Ishmael  (q.v.)  and 
Isaac  (q.v.),  in  q 14:35-9.  Furthermore,  it  is 
in  accordance  with  this  ban,  which  pre- 
serves the  city  of  Mecca  from  any  violence, 
that  the  Muslims  from  Medina  (who  had 
entered  the  city  in  630  c.e.  to  take  control 
of  it,  following  an  agreement  with  the 
leading  ‘Abd  Shams  clan)  are  asked  to 
restrain  their  passions  as  fighters  and  plun- 
derers (q  2:190-5;  see  booty). 

Interest  in  Mecca,  which  seemed  to  have 
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diminished  during  the  first  part  of  the 
exile  of  Muhammad  to  Medina  (see 
emigration),  was  rekindled  in  the  light  of 
several  political  and  religious  episodes. 
They  were  centered  on  the  presence  of  the 
Meccan  “house”  as  a focal  point  for  the 
developing  religion,  and  functioned  as  a 
pretext  for  reaching  a political  settlement 
with  the  tribe  of  Quraysh.  First  of  all  there 
was  the  matter  of  the  qibla  (q.v.),  the  cor- 
rect direction  to  face  while  praying,  re- 
ported in  q 2:142-51.  The  change  of  the 
qibla  was  the  result  of  the  break  with  the 
Jews  of  Medina  (see  jews  and  Judaism). 
Although  the  previous  direction  for  prayer 
was  not  definitely  Jerusalem  (q.v.)  but  more 
probably  a picture  of  the  mountain  of 
Moses  (q.v.)  and  the  holy  valley  around  it 
(q  79:16,  etc.;  see  sinai),  the  new  direction 
imposed  by  the  Qur’an  was  absolutely  un- 
ambiguous. The  formula  al-masjid.  al-haram, 
already  seen  in  q 17:1,  refers  to  the  site  of 
the  Ka'ba  at  Mecca.  Repeated  several 
times  in  the  passage  on  the  qibla  (q  2:144, 
149,  150)  it  becomes  a customary  Medinan 
formula  when  referring  to  the  Meccan 
ritual  pilgrimage.  It  would  perhaps  be  bet- 
ter in  etymological  terms,  nevertheless,  to 
translate  masjid  as  signifying  “place  of  pros- 
tration” (see  bowing  and  prostration) 
rather  than  “mosque”  (q.v.). 

The  second  episode  to  advance  Mecca  is 
that  which  the  Qur’an  calls  al-fath,  both  a 
divine  “victory”  (q.v.)  and  a divine  “gift” 
(see  gift-giving).  It  refers  to  an  agree- 
ment reached  in  the  year  628  c.e.,  called 
the  pact  of  al-Hudaybiya  in  Muslim  histo- 
riography. The  relevant  passages  in  the 
Qur’an  refer  to  a “vision”  ( ru’ya , see 
visions).  This  foretold  that  Muhammad 
and  his  followers  would  make  a pilgrimage 
to  Mecca,  even  though  the  Meccans  de- 
nied them  access  to  the  city  (q  48:27).  The 
subsequent  unfolding  of  events  and  the 
happy  ending  are  described,  which  allow 


the  simultaneous  emergence  of  both  a 
political  compromise  and  the  completion 
of  the  ritual  pilgrimage  and  sacrifice  on 
the  site  at  Mecca  intra  muros  (q  48:10,  18, 

24,  25).  Other  passages  recall  the  episode 
a posteriori  (q  8:34;  5:2;  22:25,  27-9,  33).  In 
q 22:29,  33  there  appears  a previously 
unknown  phrase,  which  describes  the 
Ka'ba  as  al-bayt  al-  ' atiq , the  “ancient 
house.” 

The  most  remarkable  new  development 
with  regard  to  Mecca  during  the  Medinan 
period  concerns  the  position  and  behavior 
ascribed  to  Abraham  by  the  Qur’an.  First 
and  foremost  a biblical  prophet,  by  the  end 
of  the  Meccan  period  Abraham  has  be- 
come the  leading  exponent  of  monotheism 
in  the  face  of  the  conflict  against  idols  (see 
idols  and  images)  in  his  father’s  land 
(q  21:51-70).  He  is  thus  portrayed  in  Medi- 
nan passages  of  the  Qur’an  as  the  founder 
of  the  Ka'ba,  the  first  divine  “house”  on 
earth,  and  then  as  the  originator  of  the 
Meccan  ritual  intra  muros  (cf.  q 2:125-8; 
3:96-7;  22:26-8;  it  is  later  tradition  which 
attributed  the  exterior  rituals,  which  are  of 
nomadic  origin,  to  Abraham).  The  formula 
maqam  Ibrahim,  “the  place  which  Abraham 
holds,”  of  uncertain  meaning,  is  men- 
tioned twice  (q  2:125;  3:97).  It  is  possible 
that,  originally,  it  actually  indicated  the 
entire  site  of  Mecca.  Muslim  tradition 
probably  prescribed  the  precise  limits  of  its 
meaning  by  a particular  story,  one  which 
described  a rock  situated  to  the  east  of  the 
Ka'ba  in  which  there  is  a deep  footprint  of 
the  patriarch,  which  was  made  when  he 
built  the  divine  “house”  here. 

Thus  Abraham  (and  his  family)  became 
the  first  to  “submit  to  God”  (muslim).  The 
primordial  religious  “voice,”  called  by 
Abraham  (millat  ibrahim),  and  “hanifism” 
(hanifijya),  the  religion  of  the  “pure”  (the 
meaning  of  hamf  [q.v.],  first  used  in  q 3:67, 
is  uncertain)  are  presented  as  directly  pro- 


34 1 

ducing  the  Islam  of  Muhammad.  Further- 
more, according  to  q 2:129,  Abraham 
himself  asks  God  to  send  a “messenger” 
(q.v.;  rasul)  to  the  Meccans  to  provide  them 
with  revelation.  This  spectacular  develop- 
ment results  directly  from  the  ideological 
break  with  the  Jews  of  Medina,  which  had 
become  irreparable.  Ishmael  became  asso- 
ciated with  the  actions  of  his  father  at 
Mecca  without  being  really  assigned  a 
precise  role,  nor  is  there  any  independent 
story  about  him  in  his  own  right.  Later 
Muslim  thought  was  to  develop  its  por- 
trayal of  the  role  of  Ishmael  at  Mecca  con- 
siderably, in  particular  his  dramatic  arrival 
in  the  valley  of  Mecca  with  his  mother 
Hagar.  As  for  the  sacrifice  of  Abraham 
mentioned  in  Q 37:107,  the  historiographi- 
cal tradition  and  Muslim  exegesis  place  it 
in  the  valley  of  Mina.  Before  Ishmael  was 
brought  into  this,  there  was  some  doubt 
concerning  the  identity  of  the  sacrificial 
victim.  The  Qur’an,  however,  is  devoid  of 
these  anecdotal  developments  (see 
narratives). 

J.  Chabbi 
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MEDIA  AND  THE  QUR’AN 

Media  and  die  Qur’an 

The  Qur’an  has  been  embodied  and  circu- 
lated in  an  ever-expanding  variety  of 
media  forms  during  the  modern  period. 
The  material  qualities  of  these  different 
media  technologies  have  had  an  impact 
both  on  the  ways  the  revealed  text  has 
come  to  be  used,  and  the  structures  of 
knowledge  and  authority  (q.v.)  that  those 
usages  serve  to  uphold.  Any  inquiry  into 
these  transformations  must  begin  with  the 
premise  that  media  practices  are  not 
determined  by  the  physical  qualities  of 
technological  forms  but,  rather,  are 
always  structured  by  cultural  processes. 

In  the  case  of  the  Qur’an,  these  processes 
include  the  standards  of  usage  and  inter- 
pretation that  Muslims  have  attempted  to 
apply  to  the  shifting  set  of  media  envi- 
ronments they  have  encountered  so  as  to 
sustain  and  enrich  the  traditions  they 
have  inherited.  They  also  include  the 
limits  and  uneven  results  of  those 
attempts. 

Historians  of  Islam  have  often  been  puz- 
zled about  why  Muslim  societies  adopted 
printing  technology  so  late  in  its  develop- 
ment (see  printing  of  the  qur’an),  and 
especially  about  why  Muslim  scholars  his- 
torically expressed  reticence  in  regard  to  its 
use  for  the  Qur’an.  Despite  the  fact  that 
presses,  operated  by  Christians  and  Jews, 
had  become  commonplace  in  the  urban 
centers  of  the  Ottoman  Empire  by  the 
mid-sixteenth  century,  it  was  not  until 
three  centuries  later  that  Muslims  began  to 
make  extensive  use  of  the  technology;  and 
even  then,  its  application  to  the  Qur’an 
continued  to  provoke  considerable  opposi- 
tion. This  reluctance  to  adopt  printing 
technology  has  often  been  taken  as  evi- 
dence either  of  an  attempt  by  religious 
authorities  to  retain  their  monopoly  over 
the  dissemination  of  knowledge,  or  of  a 
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more  general  traditionalism  or  conserva- 
tism characteristic  of  Muslim  societies  — a 
resistance  to  the  innovations  of  the  mod- 
ern world  apparent  in  everything  from 
dress  styles  to  forms  of  government  (see 
politics  and  the  qur’an).  An  entire  gen- 
eration of  Orientalists  came  to  see  the 
Muslim  response  to  print  technology  as  an 
attempt  to  resist  the  forces  of  historical 
change  by  a society  whose  ability  to  shape 
its  own  history  was  beginning  to  wane  in 
the  face  of  expanding  European  power. 
The  fact  that  the  printing  press  provoked 
similar  reactions  and  resistances  in  Europe 
at  the  time  of  its  first  appearance  was 
often  forgotten  in  such  accounts,  a histori- 
cal amnesia  no  doubt  indebted  to  the 
triumphalist  account  of  Western  historical 
progress. 

Much  of  the  earlier  scholarship  concern- 
ing the  use  of  new  media  technologies  for 
the  reproduction  and  dissemination  of  the 
Qur’an  assumed  the  history  of  the  Bible  as 
normative,  and  viewed  those  instances 
where  Muslim  practice  diverged  from  that 
norm  as  historical  distortions  requiring 
explanation.  As  a number  of  recent  schol- 
ars have  pointed  out,  however,  the  Qur’an 
cannot  easily  be  assimilated  to  the  generic 
category  of  scripture,  a category  founded 
on  biblical  scholarship  and  thus  of  limited 
applicability  to  other  religious  traditions 
(see  book;  scripture  and  the  qur’an). 
New  media  technologies  have  posed  dif- 
ferent problems  for  Muslim  scholars  than 
they  have  for  their  Christian  counterparts, 
a difference  owing  to  the  distinct  ways  rev- 
elation has  been  conceptualized  within  the 
respective  traditions  (see  revelation  and 
inspiration).  By  exploring  some  of  the 
concerns  expressed  by  Muslims  in  regard 
to  the  use  of  diverse  media  forms  for  the 
reproduction  and  dissemination  of  the 
Qur’an,  we  can  perhaps  gain  further 
insight  into  the  kind  of  historical  object 


the  Qur’an  has  been  for  Muslims  in  the 
modern  period. 

Print 

In  order  properly  to  frame  the  question  of 
media  and  the  Qur’an,  a few  observations 
on  the  concept  of  revelation  within  the 
Islamic  tradition  will  be  useful.  As  an  audi- 
tion not  heard  by  the  ear  but  received 
(silently,  as  it  were)  by  the  heart  (q.v.)  of  the 
prophet  Muhammed,  the  Qur’an  pre- 
supposes and  demands  an  epistemology 
that  defies  and  challenges  ordinary  ways  of 
knowing.  Insofar  as  the  Islamic  account  of 
revelation  combines  and  interconnects  the 
ear,  heart,  voice,  and  text,  any  attempt  to 
apprehend  the  Qur’an  through  a single 
sensory  modality  will  necessarily  be  inade- 
quate (see  orality).  For  this  reason,  the 
Qur’an  always  exceeds  its  specific  textual 
embodiments.  Within  both  scholarly  and 
non-scholarly  contexts,  the  written  text  has 
tended  to  remain  subordinated  to  a com- 
plex of  oral  and  recitational  practices  (see 
recitation  of  the  qur’an),  more  an  aide 
memoire  than  the  thing  itself  (see  orality 
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Arabic  script),  whose  primary  locus  is  in 
the  human  heart.  These  practices,  and  the 
structures  of  discipline  and  authority  that 
uphold  them,  ensure  the  Qur’an’s  correct 
reproduction  and  reception,  its  proper 
embeddedness  in  hearts,  in  voices,  as  well 
as  in  written  texts.  Indeed,  prior  to  the 
adoption  of  the  printing  press,  even  the 
production  of  manuscript  copies  generally 
required  the  vocalization  of  the  text  as  an 
intermediary  step  along  the  process,  un- 
derstood as  a necessary  condition  of  its 
accurate  reproduction  in  textual  form  (see 
MANUSCRIPTS  OF  THE  QUr’An).  In  fact, 
when  the  Egyptian  standard  edition  of  the 
Qur’an  was  produced  in  the  1920s,  the 
scholars  entrusted  to  ensure  its  accuracy 
relied  not  on  manuscript  versions,  but  on 
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the  study  of  different  traditions  of  recita- 
tion (cf.  as-Said,  Recited  Qur’an;  Weiss; 
Modern  phonographic  collection;  see  also 
readings  of  the  qur’an).  In  short,  the 
Qur’an’s  various  verbal  and  textual  in- 
stances have  always  remained  thoroughly 
interwoven  and  interdependent,  the 
revealed  word  never  reducible  to  a stable, 
self-sufficent  object,  such  as  a book  (see 
WRITING  AND  WRITING  MATERIALS).  Ill 
light  of  this  fact,  Muslim  concerns  about 
the  application  of  new  media  technologies 
to  the  Qur’an  did  not  simply  reflect  the 
privileging  of  the  human  voice  within 
Islamic  epistemologies,  as  some  scholars 
have  argued.  Such  technologies  posed  a 
broader  challenge:  namely,  how  can  the 
practical  and  institutional  conditions  that 
ensure  an  ethical  response  to  divine  reve- 
lation be  upheld  across  new  and  rapidly 
changing  media  environments? 

Not  surprisingly,  one  of  the  worries  ex- 
pressed by  early  modern  scholars  in  regard 
to  the  printing  press  was  that  the  mass  dis- 
semination of  printed  copies  of  the  Qur’an 
would  lead  to  its  circulation  to  locations 
where  proper  moral  comportment  was  not 
upheld,  as  well  as  into  the  hands  of  non- 
believers (see  belief  and  unbelief)  where 
the  text  would  not  be  treated  with  the  re- 
quired respect  and  care.  In  its  capacity  to 
reproduce  versions  of  the  Qur’an  in  vast, 
seemingly  infinite  quantities,  the  printing 
press  threatened  to  unleash  the  sacred 
text  from  the  structures  of  discipline  and 
authority  that  governed  its  social  existence 
and  ensured  its  ethical  reception.  In  addi- 
tion, Muslims  must  have  been  rather 
horrified  by  the  first  highly  flawed,  and 
generally  poor  quality  copies  of  the 
Qur’an  printed  by  Europeans.  It  is  worth 
remembering  here  that,  contrary  to  our 
usual  assumptions,  accuracy  was  not  one 
of  the  qualities  generally  ascribed  to  the 
early  printing  presses  in  Europe.  Indeed, 


the  “stigma”  of-  i.e.  the  lower  status 
accorded  to  - printed  books  earned  them 
a reputation  in  some  circles  of  the  later 
Renaissance  as  being  less  faithful  to  the 
original  than  were  those  produced  by  hand 
in  late-medieval  and  early  modern  scripto- 
ria. For  Muslims,  the  possibility  of  mistakes 
remained  an  ongoing  concern  as  long  as 
the  structures  of  expertise,  supervision, 
and  authority,  as  well  as  the  technological 
means,  remained  inchoate.  Outright 
opposition  to  the  printing  press,  however, 
became  increasingly  unsustainable  by  the 
early  nineteenth  century,  as  Muslim  socie- 
ties were  gradually  being  reorganized  in 
accord  with  Western  social  and  political 
models.  As  a technology  central  to  the 
exercise  of  power  and  the  organization  of 
political  life  within  modern  societies,  the 
press  came  to  be  viewed  as  an  instrument 
essential  to  any  reform  project.  The  fact 
that  Christian  missionaries  made  extensive 
use  of  the  press  in  order  to  disseminate  the 
Bible  provided  a further  incentive  for  Mus- 
lim reformers  to  adopt  printing  technology. 
Thus,  once  Muslims  saw  that  the  benefits 
afforded  by  such  mass  duplication  (in 
making  the  Qur’an  universally  available) 
outweighed  the  dangers,  Muslim  presses 
begin  to  reproduce  printed  versions  in 
large  numbers.  This  occured  in  the  mid- 
nineteenth century  both  in  czarist  Russia 
and  British  controlled  India,  and  some- 
what later  in  the  century  in  different  re- 
gions of  the  Middle  East. 

Phonograph 

The  phonograph  raised  a rather  different 
set  of  questions  for  Muslims  when  it  was 
first  introduced  into  Islamic  societies. 
Snouck  Hurgronje  provides  an  account 
from  1915  of  an  early  appearance  of  the 
phonograph  in  Java,  Indonesia.  The  first 
phonographs  on  the  island  were  operated 
by  itinerant  performers  who,  for  a fee, 
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would  set  them  up  in  public  locations  and 
demonstrate  their  use  with  records  of  both 
musical  selections  and  recited  verses  of 
the  Qur’an.  In  the  incident  recounted  by 
Hurgronje,  one  such  demonstration  was 
attended  by  a Javanese  scholar,  Sayyid 
Othman,  who  subsequently  produced  a 
fatwa  on  the  permissibility  of  listening  to 
phonographic  records  of  the  Qur’an  (see 
LAWFUL  AND  UNLAWFUL).  His  discussion  of 
the  issue  is  worth  examining  as  it  reveals  a 
style  of  reasoning  that  reappears  through- 
out the  modern  historical  period  in  debates 
about  the  technological  mediation  of  the 
Qur’an.  The  fatwa  begins  with  the  asser- 
tion that  it  is  acceptable  for  Muslims  to 
attend  demonstrations  involving  the 
phonographic  reproduction  of  the  Qur’an 
as  long  as  the  conduct  of  those  in  atten- 
dance remains  decent,  and  as  long  as  the 
act  of  listening  does  not  produce  sensual 
excitement  or  lead  to  temptation.  It  is 
forbidden,  however,  to  use  the  device  in 
a place  of  amusement,  or  where  non- 
Muslims  are  present,  as  the  qur’anic  verses 
may  “produce  derision  and  mockery 
(q.v.),”  and  hence  serve  as  an  agent  of 
unbelief  (Hurgronje,  Phonograph,  163). 

Up  to  this  point,  Sayyid  Othman’s  argu- 
ment bears  considerable  similarity  to 
those  put  forth  by  much  earlier  scholars 
in  regard  to  the  printing  press  on  the 
need  to  ensure  that  certain  ethical  norms 
be  followed  in  the  distribution  and  use  of 
printed  versions  of  the  Qur’an.  The  next 
part  of  the  fatwa,  however,  responds  to  the 
question  of  whether  one  receives  divine 
reward  for  listening  to  the  Qur’an  repro- 
duced phonographically,  a question  spe- 
cific to  phonic,  but  not  print,  technologies. 
Here,  Sayyid  Othman  notes  that,  insofar  as 
“the  sounds  of  the  Qur’an  are  no  longer 
produced  by  the  organs  of  speech  destined 
for  each  one  of  them. . . [and  therefore]  do 
not  possess  the  peculiar,  legally  demanded, 
qualities,”  no  divine  reward  will  accrue  to 


their  listener  (Hurgronje,  Phonograph, 

163).  Here  we  see  an  attempt  to  define 
authoritatively  the  limits  of  phonographic 
technology  for  the  reproduction  of  the 
Qur’an,  an  attempt  grounded  in  an 
(implicit)  theory  of  mediation.  In  the  pas- 
sage from  human  voice  to  vinyl  disk  to 
mechanically  reproduced  sound,  certain 
qualities  essential  to  the  recitation  as  an  act 
of  worship  (q.v.)  are  lost.  Admittedly, 

Sayyid  Othman’s  opinion  on  this  matter 
was  not  (and  is  not  today)  universally 
shared  (Hurgronje  mentions  a dissenting 
view  from  a scholar  in  Singapore;  Phono- 
graph, 164-5).  ^ is  i'1  the  kind  of  questions 
the  Javanese  scholar  asks,  however,  that  we 
find  the  outline  of  an  Islamic  tradition  of 
inquiry  into  questions  of  media  technol- 
ogy, a tradition  that  has  played  a key  role 
in  defining  the  interpretive  conventions 
and  norms  of  use  for  new  media  forms  in 
Muslim  societies. 

Radio 

This  tradition  can  be  further  elaborated  by 
reference  to  an  early  disagreement  over  the 
use  of  the  radio  for  broadcasting  qur’anic 
recitation.  In  the  1950s,  a broadcasting 
system  was  established  in  Nigeria  with 
the  transmission  of  qur’anic  recitation 
included  in  the  programming  content. 
Concerned  with  the  moral  and  legal  pro- 
bity of  the  practice,  the  then  Emir  of 
Kano  sent  out  requests  to  scholars  for 
fatdwa  on  whether  such  programming  was 
permitted  by  the  Islamic  shari'a  (see  law 
and  the  qur’an).  Among  the  fatawa  he 
received  opposing  the  broadcasts,  one  by 
the  Emir  Ja’afaru  Ishaq  of  Zaria  argued 
that  by  inserting  segments  of  recitation 
between  non-religious  programs  on  sports 
or  news,  the  broadcasts  violated  the  injunc- 
tion stipulating  that  the  Qur’an  must 
always  be  placed  within  contexts  suitable 
to  its  divine  and  revered  status.  In  other 
words,  it  is  the  structure  of  the  medium 
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itself  (the  serial  ordering  of  radio  pro- 
gramming) that  elicits  his  concern,  not  the 
context  of  reception  foregrounded  by 
Sayyid  Othman  in  regard  to  the  phono- 
graph. In  another fatwa,  a Senegalese  Sufi 
shaykh  (see  sufism  and  the  qur’an),  Ibra- 
him Niass,  countered  this  claim  by  empha- 
sizing the  self-contained  and  independent 
quality  of  each  program  on  the  radio,  and 
thus  the  immunity  of  the  recitation  seg- 
ment from  the  corruptions  of  the  pro- 
grams that  preceded  and  followed  it.  In 
short,  while  the  opinions  of  these  scholars 
diverged  sharply,  their  reasoning  exhibits  a 
shared  set  of  concerns  about  the  suitability 
of  certain  media  contexts  for  the  Qur’an 
in  light  of  the  respect  demanded  by  the 
revealed  word.  It  is  in  this  sense  that  these 
viewpoints  — as  well  as  those  mentioned 
above  in  relation  to  print  and  phono- 
graphic technology  — exemplify  a shared 
tradition  of  reflection  on  the  topic  of 
media  and  the  Qur’an.  And  while  today 
there  are  few  Muslim  scholars  who  oppose 
the  broadcasting  of  qur’anic  recitation 
programs,  and  indeed,  most  argue  that 
more  air  time  should  be  given  to  such 
religious  topics,  it  is  not  unusual  to  find 
requests  for  fatawa  on  the  ethical  distinc- 
tion between  live  and  mediated  auditions. 

Cassettes  and  CDs 

The  dissemination  of  the  Qur’an  via  new 
media  forms  is  not  a process  determined 
by  scholarly  debate  alone.  Popular  media 
practices  are  also  largely  shaped  by  the 
ordinary  users  of  those  technologies.  For 
example,  one  of  the  most  popular  media 
forms  for  the  audition  of  qur’anic  recita- 
tion in  recent  years  has  been  the  cassette 
tape  and,  more  recently,  the  CD  ROM. 
Commecially  produced  recordings  of 
famous  reciters,  such  as  ‘Abd  al-BasIt  'Abd 
al-Samad  (Egypt),  Hajjah  Maria  Ulfah 
(Indonesia),  and  Mustafa  Ozcan  Gunes- 
dogdu  (Turkey),  have  become  ubiquitous 


throughout  Muslim  societies.  People  listen 
to  these  tapes  and  CDs  in  all  sorts  of  situa- 
tions and  locations,  alone  in  their  homes, 
in  stores,  cafes,  and  barbershops,  as  well  as 
in  taxis,  buses,  and  other  forms  of  public 
transportation  (see  everyday  life, 
qur’an  in).  For  some  of  those  who  listen  to 
them,  Qur’an  tapes  represent  an  Islamic 
alternative  to  other  kinds  of  commercial- 
ized popular  entertainment.  Indeed,  as 
opposed  to  recordings  of  popular  music, 
these  tapes  and  CDs  tend  to  bring  with 
them  some  of  the  norms  of  sociability 
associated  with  the  mosque  (q.v.),  such  that 
when  they  are  played  in  a public  location, 
like  a store  or  bus,  they  produce  an  envi- 
ronment wherein  certain  styles  of  speech 
and  comportment  become  marked  as  inap- 
propriate, and  are  likely  to  draw  public 
censure  from  others  present.  A heated 
argument  between  customers  at  a cafe  in 
Cairo  or  Fez,  for  example,  may  well  elicit 
the  comment,  “Show  some  respect  while 
the  Qur’an  is  being  recited!”  Practices  such 
as  these  reflect  popular  sensibilities  more 
than  the  pronouncements  of  scholars. 

“Qur'anic  commodities” 

The  rendering  of  the  Qur’an  in  the  form 
of  popular  media  commodities,  such  as 
recitation  tapes,  raises  several  important 
and  interesting  issues.  As  a number  of 
scholars  have  noted,  the  omnipresence  of 
the  Qur’an,  embedded  in  multiple  artifacts 
and  media  technologies,  has  affected  the 
sense  of  sacredness  the  text  elicits,  the 
sensibilities  and  emotions  that  constitute 
a human  response  to  God’s  word.  Insofar 
as  the  printed  Qur’an,  mushaf{ q.v.;  pi. 
masahif ),  recorded  qur’anic  recitations,  and 
a variety  of  objects  bearing  qur’anic  verses 
are  produced,  marketed  and  displayed  in  a 
manner  similar  to  other  commodities,  they 
have  become  connected  to  forms  of  con- 
sumption and  pleasure  not  previously  inte- 
gral to  qur’anic  practices  of  interpretation 
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(see  exegesis  of  the  qur’an:  early 
modern  and  contemporary),  memoriza- 
tion (see  memory),  and  recitation.  For 
example,  since  Qur’an  tapes  are  often 
played  at  the  same  times  and  in  the  same 
locations  as  other  popular  entertainment 
media,  recordings  of  qur’anic  recitation 
have  come  to  function  as  a kind  of  back- 
ground sound,  one  that  signals  the  reli- 
gious commitment  of  the  store  owner  or 
taxi  driver,  but  does  not  demand  the  sort  of 
attention  traditionally  associated  with 
practices  of  recitation.  Moreover,  in  much 
of  the  Middle  East  and  south  Asia  today, 
masahif  are  sold  not  only  in  bookstores,  but 
also  in  shops  that  carry  household  goods, 
stationery,  clocks,  and  other  kinds  of  mer- 
chandise. The  fact  that  the  text  is  placed 
among  a jumbled  assortment  of  commer- 
cially available  artifacts  in  a store  suggests 
that  the  distinction  the  mushaf  may  be 
accorded  by  those  who  purchase  it  (evi- 
dent, for  example,  in  the  care  with  which  it 
is  displayed  in  the  home)  may  not  carry 
over  to  contexts  of  commercial  display  and 
sale.  In  other  words,  the  kind  of  respect 
shown  to  the  mushaf  may  be  increasingly 
context  dependent,  as  consumers  come  to 
distinguish  between  commercial  and  reli- 
gious contexts,  as  well  as  public  and  private 
ones  (Starrett,  Religious  commodities, 
158-60). 

Beyond  printed  copies  of  the  Qur’an, 
qur’anic  verses  now  adorn  a vast  assort- 
ment of  religious  commodities,  such  as 
wall  plaques,  brass  trays,  posters,  stickers, 
and  greeting  cards,  as  well  as  newspapers, 
magazines,  calendars  and  other  printed 
materials  (see  material  culture  and  the 
qur’an).  People  commonly  use  these  deco- 
rative items  inscribed  with  verses  to  adorn 
the  walls  of  their  houses  (see  house, 
domestic  and  divine)  or  shops,  or  the 
windows  and  dashboards  of  their  cars. 

Taxi  drivers  in  the  Middle  East  frequently 
carry  a small  mushaf  mounted  on  the 


dashboard.  Indeed,  the  development  of  a 
market  in  what  might  be  called  “religious 
commodities”  has  driven  the  creation  of 
ever-new  qur’anic  artifacts  over  recent 
years.  Computer  games  geared  to  help 
children  memorize  verses  of  the  Qur’an 
and  learn  about  the  lives  of  the  prophets 
are  now  available  in  multiple  languages 
(see  computers  and  the  qur’an;  narra- 
tives; PROPHETS  AND  PROPHETHOOD); 
phone  services  allow  callers  to  hear  a sura 
(see  suras)  of  their  choosing  for  a small 
fee;  video  tapes  of  well-known  Qur’an 
reciters  are  easily  found  (though,  for  the 
time  being,  they  remain  far  less  popular 
than  audio  versions);  key  chains,  amulets 
(q.v.),  clocks,  lighters,  bumper  stickers,  all 
bearing  qur’anic  inscriptions,  abound  (see 
popular  and  talismanic  uses  of  the 
qur’an). 

In  many  countries  where  Muslims  pre- 
dominate, newspapers  have  adopted  cer- 
tain qur’anic  verses  as  mottos.  Newspaper 
articles  on  practically  any  topic  may  begin 
with  a segment  of  qur’anic  verse.  In  addi- 
tion, it  is  now  common  for  newspapers  to 
dedicate  considerable  space  to  discussing 
the  meaning  and  theological  importance  of 
particular  verses  (q.v.).  Occurring  in  these 
very  different  practical  contexts,  these  het- 
erogeneous usages  of  qur’anic  language 
mediate  distinct  patterns  of  response  from 
Muslims,  as  consumers,  worshippers,  or 
national  citizens.  In  this  regard,  the  sociol- 
ogist Fariba  Adelkhah  notes  that  the  feel- 
ing of  mourning  that  Shl'ite  Muslims  (see 
shi'ism  and  the  qur’an)  have  traditionally 
associated  with  the  Qur’an  has  been  atten- 
uated to  a certain  extent  by  the  text’s  wide 
circulation  and  general  ubiquity  in  con- 
texts of  everyday  life  (Adelkhah,  Being 
modern,  108).  Similarly,  the  prefacing  of  all 
forms  of  public  oratory  with  either  the 
basmala  (q.v.)  or  other  qur’anic  expressions 
has  become  so  standardized  since  the 
Iranian  revolution  that  it  is  now  made  the 
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object  of  popular  jokes.  A popular  exam- 
ple from  contemporary  Tehran  goes  as  fol- 
lows: when  a farmer  is  now  asked  what  he 
uses  to  fertilize  his  fields,  he  responds,  “In 
the  name  of  God,  sh*t!” 

It  would  be  wrong,  however,  to  conclude 
from  these  observations  that  the  Qur’an  is 
simply  being  rendered  another  form  of 
commodified  popular  entertainment. 
Despite  the  reproduction  and  dissemina- 
tion of  “qur’anic  commodities”  within 
commercial  domains,  and  the  extensive 
recourse  to  qur’anic  citations  within  mod- 
ern political  and  social  life,  we  continue  to 
find  the  establishment  of  certain  norma- 
tive standards  of  use  informed  by  ideas  of 
the  respect  and  distinction  owed  to  the 
divine  word  (see  word  of  god).  Thus, 
while  qur’anic  verses  may  be  imprinted  on 
many  household  items,  they  are  usually  not 
applied  to  those  used  in  activities  that 
would  compromise  their  purity,  such  as 
cooking,  eating,  or  cleaning.  Likewise,  as 
decorative  objects,  masahif  and  other  popu- 
lar religious  artifacts  bearing  qur’anic 
verses  will  usually  be  displayed  in  a man- 
ner that  respects  their  high  status  and 
value,  placed  above  other  artifacts  that 
may  be  hanging  on  a wall,  for  example,  or 
set  apart  from  surrounding  objects  of  dis- 
play. When  mounted  on  the  dashboard  of 
a car,  masahif  are  ordinarily  placed  in  a 
central  location,  and  enclosed  in  a protec- 
tive box  covered  in  velvet  or  some  other 
attractive  material. 

This  proliferation  of  such  “qur’anic  com- 
modities” has  been  met  with  a variety  of 
responses  from  Muslim  scholars  and  intel- 
lectuals: while  for  some  it  is  seen  as  evi- 
dence of  a renewed  religiosity  among 
Muslims,  for  others,  including  many  of 
those  religious  scholars  (' ulama ) trained  in 
traditional  institutions  (see  traditional 

DISCIPLINES  OF  QUR’ANIC  STUDY;  TEACH- 
ING AND  PREACHING  THE  QUR’an),  it 
represents  a kind  of  commercialization 


inappropriate  for  the  Qur’an.  Differences 
of  opinion  aside,  insofar  as  the  ability  of 
the  'ulama1  to  direct  the  course  of  develop- 
ment within  Islamic  societies  has  been 
gradually  attenuated  as  these  societies  have 
adopted  secular  legal  and  political  struc- 
tures, the  'ulama1  frequently  find  themselves 
having  to  adjust  to  these  new  conditions. 

In  short,  attempts  by  the  scholarly  commu- 
nity to  direct  the  introduction  of  the  new 
media  technologies,  to  define  their  uses 
and  epistemological  and  ethical  limits, 
while  not  entirely  without  effect,  are  often 
severely  limited  by  the  marginalization  of 
this  community  from  social  and  political 
power. 

Internet 

Perhaps  the  impact  of  new  media  forms  on 
the  Qur’an  is  nowhere  more  visible  today 
than  on  the  internet.  The  Qur’an  is  avail- 
able online  through  thousands  of  different 
websites.  It  can  be  found  in  both  text  and 
audio  formats,  as  well  as  in  numerous 
translations  (see  translations  of  the 
qur’an).  Insofar  as  the  internet  medium 
offers  new  techniques  for  accessing  the 
Qur’an  and  related  materials,  it  makes  pos- 
sible new  kinds  of  reading  practices.  For 
example,  internet  versions  of  the  Qur’an 
can  be  accessed  and  explored  via  key- 
words, subjects  or  themes,  or  personal 
names.  Moreover,  those  accessing  the 
Qur’an  online  through  one  of  the  many 
websites  that  make  it  available  will  often 
find  themselves  at  the  nexus  of  a vast  body 
of  secondary  sources  of  information 
(scholarly  guides,  commentaries,  speeches, 
sermons,  audio  versions)  on  the  particular 
verse  or  chapter  they  have  chosen  to  read. 
Some  of  the  translations  of  the  Qur’an 
found  within  this  domain  incorporate  short 
glosses  or  commentaries  within  the  text 
itself,  thereby  redefining  the  text’s  tradi- 
tional boundaries.  Given  the  novelty  of 
these  practices,  many  of  the  ethical, 
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theological,  and  practical  issues  raised  by 
such  a “virtual  Qur’an”  have  received  little 
scholarly  attention.  Not  surprisingly,  within 
the  advice  sections  and  chat  rooms  of 
Islamic  websites  it  is  not  uncommon  for 
visitors  to  raise  such  questions  as:  Must  one 
approach  a virtual  Qur’an  in  a state  of  rit- 
ual cleanliness  (see  cleanliness  and 
ablution;  ritual  purity)?  If  one  moves 
sections  of  text  around  on  the  screen,  is 
one  commiting  an  offense  to  the  divine 
word?  It  remains  to  be  seen  as  to  what 
kinds  of  norms  will  develop  in  relation  to 
the  use  of  the  Qur’an  within  the  internet. 
What  is  clear,  however,  is  that  the  technical 
and  practical  operations  that  this  medium 
makes  available  will  certainly  generate  new 
uses  and  interpretive  possibilities  for  those 
who  avail  themselves  of  it.  As  has  been  the 
case  with  other  media  forms,  the  task  for 
Muslims  will  be  to  ensure  that  the  ethical 
and  epistemological  conditions  essential  to 
the  ways  the  text  positions  itself  within  Is- 
lamic traditions  are  upheld. 

Media,  authority,  knowledge 
The  availability  of  the  Qur’an  in  ever-new 
media  forms  has  also  influenced  the  sociol- 
ogy of  religious  knowledge  in  Muslim 
societies  (see  social  sciences  and  the 
qur’an).  As  the  anthropologist  Dale  Eick- 
elman  and  others  have  noted,  the  mass 
reproduction  and  diffusion  of  the  Qur’an, 
together  with  the  advent  of  universal  mod- 
ern literacy  (q.v.),  has  enabled  recent  gen- 
erations of  Muslims  to  engage  with  the 
text  in  ways  that  had  previously  been  avail- 
able only  to  scholars  (see  scholar).  Mus- 
lims increasingly  study  and  interpret  the 
text  outside  the  institutions  of  religious 
knowledge  that  had  previously  secured  the 
authority  of  particular  readings.  Moreover, 
individuals  now  bring  forms  of  literacy 
acquired  in  secular  public  schools  to  their 
reading  of  the  Qur’an,  an  innovation  that 
has  lead  to  a proliferation  of  new  interpre- 


tive and  citational  practices  (see  contem- 
porary critical  practices  and  the 
qur’an;  literature  and  the  qur’an). 
One  result  of  this  has  been  what  some 
scholars  have  labeled  a “democratization” 
of  religious  knowledge,  a transformation 
often  compared  to  that  associated  with  the 
advent  of  Protestant  Christianity  in 
Europe  during  the  sixteenth  century.  This 
process  is  evident  in  the  proliferation  of 
sites  of  Islamic  authority  (e.g.  Islamic  re- 
search institutes,  preaching  organizations, 
popular  Islamic  media-intellectuals),  in  the 
multiplicity  and  heterogeneity  of  media 
forms  involved  in  the  production  and  cir- 
culation of  Islamic  knowledge,  and  in  the 
relocation  of  scholarly  arguments  outside 
the  traditional  institutions  of  religious 
learning  into  a wider  public  arena.  Such  a 
shift  was  already  evident  in  Egypt  as  early 
as  the  1920s,  in  such  practices  as  the  publi- 
cation of  Muhammed  ‘Abduh’s  tafsw  in  the 
pages  of  the  journal  al-Manar  (as  collected 
and  edited  by  his  student,  Rashid  Rida), 
one  of  the  new  popular  Islamic  media 
forms  that  emerged  at  the  time  and  that 
was  geared  to  a broad,  non-specialist  audi- 
ence. Indeed,  as  mentioned  above,  it  is  now 
common  to  find  theological  debates  taking 
place  within  media  oriented  toward  a gen- 
eral public,  in  newspapers,  popular  maga- 
zines, or  booklets  sold  inexpensively  in 
bookstalls  and  on  sidewalks  (see  theology 
and  the  qur’an).  In  addition,  many  of  the 
most  influential  Muslim  thinkers  and  activ- 
ists today  have  never  received  training 
within  traditional  centers  of  Islamic  learn- 
ing, but  are  instead  essentially  self-taught. 
As  these  examples  suggest,  the  structures  of 
Islamic  authority  have  undergone  consid- 
erable change  as  they  have  become  in- 
creasingly dependent  on  the  institutions 
and  media  practices  of  national  and  trans- 
national public  spheres. 
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Medicine  and  die  Qur’an 

There  is  very  little  in  the  Qur’an  that  is 
strictly  medical  in  content.  The  most  direct 
reference  is  in  tt  i6:6g,  which  states  that 
the  drink  ( sharab ) produced  by  bees,  i.e. 
honey  (q.v.),  is  “healing”  (shija)  for  people 
(see  illness  and  health).  The  word  shifa’, 
“health,”  is  further  attested  three  times  but 
in  contexts  where  it  is  often  understood  in 
the  meaning  of  remedy  against  ignorance 
(q ,v.;jahl)  of  God  and  the  revelation  (see 
REVELATION  AND  INSPIRATION).  The  Word 
illness  (marad)  is  attested  thirteen  times  but 
in  all  these  cases  it  refers  to  the  heart  (q.v.), 
and  is  traditionally  interpreted  to  denote 
religious  doubt  and  not  any  actual  physical 
ailment.  Sick  people  (mand,  pi.  marda)  are 
referred  to  in  connection  with  religious 
duties  and  illness  is  in  these  cases  presented 
as  a valid  excuse  not  to  perform  a particu- 
lar duty.  In  addition  to  these  direct  refer- 
ences, there  are  in  the  Qur’an  injunctions 
that  have  been  given  a medical  interpreta- 
tion. Among  these  are  the  dietary  instruc- 
tions and  the  requirement  to  fast  regularly 
(see  food  and  drink;  fasting). 

In  the  first/seventh  century,  Muslims 
became  acquainted  with  Greek  medical 
views  and  gradually  the  medicine  of  Hip- 
pocrates and  Galen  gained  a position  of 
authority.  The  Muslim  physicians  and 
medical  theorists  systematized  it  and  elabo- 
rated on  the  Greek  theory  and  the  result- 
ing synthesis  is  usually  called  Islamic  or 
Graeco-Islamic  medicine.  It  is  not,  how- 
ever, in  any  way  Islamic  in  character  but  is 
based  solely  on  teachings  of  the  Greek 
masters  and  their  Muslim  counterparts 
such  as  Ibn  Slna  (d.  428/1037)  and  al-RazI 
(d.  313/925).  Despite  its  high  status, 
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Graeco-Islamic  medicine  was  not  the  only 
medical  system  applied  to  the  treatment  of 
illnesses;  people  resorted  to  a variety  of 
alternative  treatments  based  on  home 
remedies  and  local  curing  traditions.  One 
alternative  approach  was  expressed  in  the 
so-called  Prophet’s  medicine  (al-tibb  al- 
nabawi),  which  was  developed  by  scholars 
of  the  religious  sciences  and  was  based  on 
the  Qur’an  and  the  sunna  (q.v.)  of  the 
Prophet.  The  authors  of  the  Prophet’s 
medicine  showed  that  medical  principles 
could  be  found  in  the  Qur’an  and  that  the 
medical  views  that  the  Prophet  had  ex- 
pressed were  not  in  contrast  with  the  cur- 
rent medical  theory.  The  authors  did  not 
deny  the  achievements  of  the  physicians 
working  within  the  established  medicine 
of  the  period  but  often  referred  to  a num- 
ber of  authorities  in  the  field.  What  they 
wanted  to  achieve  by  developing  the 
Prophet’s  medicine  was  a further  improve- 
ment and  elaboration  that  would  give  med- 
icine a clearly  Islamic  character. 

The  development  of  the  Prophet’s  medicine 
From  fairly  early  on,  Muslims  showed  an 
interest  in  finding  out  what  had  been  the 
Prophet’s  view  on  illnesses  and  how  he  had 
treated  them.  The  major  collections  of  the 
Prophet’s  sayings  that  were  compiled  in  the 
third/ninth  century  (see  hadith  and  the 
qur’an)  include  hadlths  that  have  a medi- 
cal content.  Among  them  are  the  general 
injunctions  to  treat  the  sick  but  some  of 
them  also  contain  more  specific  instruc- 
tions or  advice.  These  sayings  mainly 
reflect  the  contemporary  medical  views  of 
the  Arabs  (q.v.)  and  either  accept  or  reject 
the  traditional  cures,  while  some  of  them 
refer  to  the  changes  that  Islam  had  brought 
to  curing  practices  and  even  to  the  concept 
of  illness.  Sayings  such  as  “The  Qur’an  is 
the  best  medicine”  and  “Rise  to  pray,  for 
prayer  (q.v.)  is  a cure”  introduced  new  reli- 
gious therapies,  whereas  the  saying  “Do 


not  curse  fever;  it  removes  sins  like  fire 
removes  dross  from  iron”  indicated  that  ill- 
nesses should  not  be  seen  as  meaningless 
suffering  but  as  an  atonement  (q.v.)  and,  as 
such,  as  something  positive  (Ibn  Maja, 
Sunan,  Tibb,  nos.  3458,  3469,  3501).  These 
hadlths  were  usually  put  together  in  special 
chapters,  e.g.  al-Bukhan’s  (d.  256/870)  al- 
Sahih  has  a chapter  on  the  sick  (Kitab  al- 
marda)  and  a chapter  on  medicine  (Kitab 
al-tibb).  In  Ibn  Maja’s  (d.  273/887)  Sunan, 
all  the  medical  hadlths  are  assembled  in 
one  chapter  on  medicine  (Kitab  al-tibb). 

These  medical  sayings  aroused  further 
interest  among  some  scholars  and  they 
started  to  compile  specialized  collections, 
where  only  medical  sayings  were  included. 
These  collections  formed  the  beginning  of 
the  literary  genre  known  as  the  Prophet’s 
medicine  (al-tibb  al-nabawi).  The  earliest 
surviving  books  entitled  al-Tibb  al-nabawi 
date  from  the  fourth/tenth  and  fifth/ 
eleventh  centuries.  The  largest  of  them 
was  compiled  by  Abu  Nu'aym  al-Isfahanl 
(d.  430/1038)  and  it  contained  as  many  as 
838  medical  hadlths.  He  was  able  to  ex- 
pand the  number  of  hadlths  by  including 
several  variants  of  a hadith  as  independent 
items;  thus  he  had  no  less  than  twenty-six 
entries  containing  a variant  of  the  saying 
“for  every  illness  there  is  a cure.”  The  in- 
terest for  medical  hadlths  was  not  confined 
to  Sunni  scholars  but  also  Shl‘1  scholars 
collected  them  (see  shI  ism  and  the 
qur’an).  They  concentrated  on  the  medi- 
cal sayings  of  the  imams  (see  imam)  and 
usually  titled  their  collections  “Medicine  of 
the  imams”  (Tibb  al-a’imma) . One  of  the 
earliest  compilations  was  written  by  the 
brothers  Abu  ‘Attab  'Abdallah  and  al- 
Husayn  b.  Bistarn  b.  ShapUr  and  has  been 
dated  to  the  fourth/tenth  century. 

These  early  collections  were  mere  compi- 
lations of  medical  hadlths  and  they  did  not 
contain  any  attempts  to  analyze  the  medi- 
cal advice  or  opinions  expressed  in  the  say- 
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ings.  The  most  interesting  aspect  of  these 
collections  was  their  arrangement:  the 
hadlths  were  arranged  in  chapters  by  sub- 
ject and  the  chapter  division  followed  that 
of  the  contemporary  standard  medical 
books.  The  next  stage  of  development 
occurred  in  the  seventh/thirteenth  century, 
when  ‘Abd  al-Latlf  al-Baghdadi  (d.  629/ 
1231)  took  up  in  his  “Forty  medical  tradi- 
tions” (al-Arba’in  al-tibbiyya)  some  of  the 
Prophet’s  sayings  and  commented  on  their 
medical  content.  Al-Baghdadi  was  not  only 
a hadlth  scholar  but  also  a practicing  doc- 
tor, well  acquainted  with  the  medical  theo- 
ries of  the  day.  About  a century  later, 
another  doctor,  the  oculist  'Ala1  al-Dln  al- 
Kahhal  b.  Tarkhan  (d.  720/1320)  com- 
mented upon  a large  number  of  medical 
sayings  in  his  book  “The  prophet’s  rulings 
on  the  art  of  medicine”  (al-Ahkdm  al- 
nabawiyya fi  1-sina‘a  al-tibbiyya).  He  also 
listed  eighty-three  simple  drugs  or  food- 
stuffs that  were  mentioned  in  the  hadlth 
material. 

Al-Baghdadi  and  al-Kahhal  b.  Tarkhan 
proved  that  the  Prophet’s  advice  and  in- 
structions were  acceptable  in  the  light  of 
contemporary  medical  theory.  Their  com- 
mentaries still  concentrated  on  individual 
hadlths  but  formed  a basis  for  further 
development,  where  the  Prophet’s  medi- 
cine was  presented  in  a systematic  manner 
including  both  theoretical  discussion  and 
practical  advice.  This  new  stage  is  appar- 
ent in  the  texts  of  two  eighth/fourteenth 
century  scholars  Muhammad  al-Dhahabl 
(d.  748/1348)  and  Ibn  Qayyim  al-Jawziyya 
(d.  751/1350),  both  entitled  al-Tibb  al- 
nabawi.  In  addition  to  presenting  and  ana- 
lyzing hadlths  dealing  with  particular  cures 
or  illnesses  they  tried  to  place  these  sayings 
in  a wider  medical  framework  and  there- 
fore took  up  issues  related  to  medical  the- 
ory, such  as  the  elements,  humors  and 
general  causes  of  illnesses.  In  this  discus- 
sion they  did  not  only  refer  to  the  Prophet’s 


sayings  but  also  quoted  qur’anic  verses  and 
interpreted  them  in  order  to  support  their 
argumentation . 

Both  al-Dhahabl  and  Ibn  al-Qayyim 
were  acquainted  with  the  current  Graeco- 
Islamic  medicine  and  admitted  its  achieve- 
ments, but  they  wanted  to  show  that  it  was 
not  necessary  to  refer  to  non-Islamic 
authorities  such  as  Hippocrates  or  Galen. 

It  was  perfectly  possible  to  create  a medical 
practice  that  was  based  on  Islam,  on  the 
guidance  of  the  Prophet  and  the  Qur’an. 
The  texts  of  the  two  authors  differ  from 
each  other  in  their  treatment  of  the  sub- 
ject. Al-Dhahabl’s  text  forms  a small 
medical  handbook  presenting  the  basic 
theoretical  issues,  albeit  in  a very  concise 
manner.  In  the  practical  section  of  the 
book  he  chose  to  discuss  some  common  ill- 
nesses and  their  cures,  disregarding  the  fact 
that  not  all  of  them  were  mentioned  in  the 
hadlth  material.  Ibn  al-Qayyim  also  pre- 
sented the  main  theoretical  issues  but  con- 
fined himself  to  discuss  in  detail  only  those 
illnesses  of  which  the  Prophet  had  spoken. 
He  was  very  much  concerned  with  the  reli- 
gious implications  of  the  Graeco-Islamic 
medicine  and  discussed  these  matters 
much  more  thoroughly  than  al-Dhahabl, 
who  showed  a more  unquestioning  accep- 
tance of  the  current  medical  theory.  This 
makes  Ibn  al-Qayyim ’s  text  far  more  inter- 
esting and  useful  for  an  analysis  of  the  spe- 
cial features  of  the  Prophet’s  medicine.  He 
attempted  to  solve  the  problematic  issues 
in  a manner  that  secured  an  adherence  to 
the  teachings  of  Islam  but  also  made  it 
possible  to  follow  the  guidelines  of  the  ac- 
cepted medical  theory. 

Anti-medical  views 

The  development  of  the  Prophet’s  medi- 
cine can  be  seen  as  a reaction  to  the 
anti-medical  views  present  in  the  Muslim 
community.  The  early  ascetics  (see 
asceticism)  stressed  complete  reliance  on 
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God  alone  (tawakkul)  and  the  extreme 
forms  of  reliance  prevented  the  ascetic 
from  any  form  of  action.  The  wider  com- 
munity of  Muslims  never  accepted  the 
most  extreme  practices  but  it  seems  that 
even  people  outside  ascetic  circles  shared 
the  idea  that  medication  meant  meddling 
with  God’s  divine  purpose  (see  freedom 
and  predestination).  According  to  a 
tradition,  Abu  al-Darda’,  one  of  the  Com- 
panions of  the  Prophet  (q.v.),  had  refused 
treatment:  “A  doctor  with  his  medicine  and 
medicaments  cannot  protect  me  against 
what  God  has  foreordained  for  me” 
(Dhahabl,  Tibb,  152).  Some  scholars  of  the 
religious  sciences  claimed  that  a person 
who  resorted  to  medication  acted  against 
the  qur’anic  injunction:  “In  God  let  the 
believers  put  all  their  trust”  (q  9:51;  Rei- 
nert, Die  Lehre,  207-13;  see  trust  and 
patience;  belief  and  unbelief).  Other 
scholars  refuted  these  arguments  by  refer- 
ring to  abundant  hadith  material  that 
attested  the  Prophet’s  approval  of  medi- 
cine. One  of  the  most  explicit  sayings  is: 
“Servants  (see  servant)  of  God,  use  medi- 
caments! God  did  not  give  an  illness  with- 
out giving  it  a cure”  (Ibn  Maja,  Sunan,  Tibb, 
no.  3436). 

It  may  be  that  especially  the  earliest  col- 
lections of  medical  hadlths  were  assembled 
in  order  to  counter  the  anti-medical  views. 
The  numerous  sayings  showed  that  the 
Prophet  had  not  only  advised  others  to  be 
treated  but  also  that  he  himself  had  re- 
ceived medical  treatment.  The  Muslim 
community  accepted  medication  as  the 
sunna  of  the  Prophet  and  refused  the  view 
that  medical  treatment  was  an  action  indi- 
cating a weakness  in  belief.  Quite  the 
contrary,  by  resorting  to  medication  an 
individual  proved  his  reliance  on  God  and 
belief  in  God,  because  he  accepted  the 
medicaments  as  God’s  gift  (see  gift- 
giving) and  wisdom  (q.v.;  Ibn  al-Qayyim, 
Tibb,  10). 


Another  issue  that  made  medicine  con- 
troversial was  the  theological  problem  of 
causality  (see  theology  and  the  qur’an). 
The  speculative  theologians,  both  Mu'ta- 
zills  (q.v.)  and  Ash'arls,  held  the  view  that 
God  directly  created  all  events  (see 
creation)  and  that  the  nexus  between 
cause  and  effect  was  not  real  but  only 
apparent.  According  to  them,  illnesses 
were  accidents  (a’rad)  created  by  God  and 
an  individual  remained  ill  as  long  as  God 
continuously  recreated  the  illness  in  him  or 
as  long  as  he  did  not  order  it  to  disappear 
(cf.  Wolfson,  Philosophy,  522-43).  Medica- 
ments were  useless  because  they  did  not 
have  any  natural  properties  that  would 
affect  the  illness.  This  attitude  made  some 
theologians  reject  medication  and  it  was 
possibly  the  motive  that  led  the  Mu'tazill 
scholar  Muhammad  b.  'Abdallah  al-Iskaft 
(d.  240/854)  to  ignore  his  doctor’s  advice. 
Al-Iskafl  consulted  a doctor,  got  a prescrip- 
tion but  decided  to  take  drugs  that  were 
considered  to  have  an  effect  opposite  to  the 
prescribed  ones.  He  did  not,  as  he  may 
have  believed  would  happen,  get  well  in 
spite  of  the  wrong  medication,  but,  in- 
stead, his  condition  deteriorated  and  he 
soon  died  (Rosenthal,  Defence,  524). 

The  Ash'ari  scholars  accepted  the  view 
that  the  perceived  connection  between  a 
cause  and  an  effect  is  not  something  that 
occurs  independently  but  is  each  time  cre- 
ated by  God.  It  was  God’s  custom  (’dda) 
always  to  create  a sequence  in  the  same 
way  and  therefore  a pattern  emerged 
which  looked  like  causality.  Al-Ghazall 
(d.  505/1  in)  illustrated  the  doctrine  by 
explaining  that  when  cotton  was  brought 
into  contact  with  fire,  it  was  not  the  fire 
that  caused  the  cotton  to  burn.  It  was  God 
who  created  the  burning  at  the  time  when 
the  cotton  touched  the  fire.  The  fire  did 
not  have  any  natural  ability  to  burn  nor 
cotton  the  ability  to  be  burned.  The 
burning  would  not  have  taken  place  if 
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God  had  not  created  it  (Wolfson,  Philosophy, 

544)- 

The  practical  consequences  of  this  the- 
ory did  not  lead  the  Ash'ans  to  reject 
medicaments.  Al-Ghazall  argued  that 
medicaments  could  be  used,  because  medi- 
cation and  recovery  formed  a sequence 
that  was  constantly  created  by  God.  Medi- 
caments could  be  used  but  an  individual 
should  remember  that  the  drugs  did  not 
have  any  inherent  curing  properties.  It  was 
actually  God  who  created  the  recovery 
each  time  a drug  was  used  (Ghazall,  Ihya  \ 
iv,  250-1). 

In  contrast  to  the  ascetics  and  speculative 
theologians,  the  traditionalist  scholars  did 
not  have  scruples  in  accepting  medication. 
They  supported  their  positive  attitude  by 
referring  to  hadlths  that  illustrated  the 
Prophet’s  acceptance  of  medical  treat- 
ment. They  did  not  share  the  theoretical 
view  that  causality  did  not  exist  but 
maintained  that,  in  a causal  connection, 
God  acted  through  intermediary  causes. 
This  meant  that  God  had  created  inter- 
mediaries with  effective  qualities.  These 
were  means  (asbab)  that  God  had  intended 
people  to  use  and  benefit  from.  Among 
these  were  medicaments,  which  God  had 
endowed  with  natural  capacities  that  made 
them  effective  factors  in  curing  illnesses 
(Perho,  Prophet’s  medicine,  70-5). 

The  authors  of  the  Prophet’s  medicine, 
according  to  whom  medication  was  an 
effective  way  to  combat  illnesses,  belonged 
to  the  traditionalist  school.  Ibn  Qayyim  al- 
Jawziyya  referred  to  the  fate  of  the  people 
of  ‘Ad  (q.v.;  £ 46:21-7)  and  stated  that  it 
was  the  wind  (see  air  and  wind)  that  de- 
stroyed them,  i.e.  God  had  used  the  wind 
as  an  intermediary  of  destruction  and  the 
capacity  to  destroy  was  in  the  wind’s  char- 
acter (see  punishment  stories).  The 
Qur’an  could  be  seen  to  attest  that  God 
had  placed  in  all  created  things  qualities 
(taba’i)  and  capacities  (quwan)  that  could 


influence  other  created  things.  God  created 
medicaments  and  he  had  given  them 
qualities  and  capacities  that  could  be 
used  to  cure  illnesses;  the  causal  nexus 
between  medication  and  cure  was  true 
and  not  only  apparent  (Ibn  al-Qayyim, 

Tibb,  9,  130). 

Further,  Ibn  al-Qayyim  found  the  three 
purposes  of  medicine,  i.e.  the  restoration 
of  health,  its  preservation  and  the  preven- 
tion of  illness,  all  attested  in  the  Qur’an. 

He  quoted  the  verse  that  allows  a traveler 
to  postpone  his  fasting  ((3  2:184)  and  ex- 
plained that  if  a traveler  would  add  fasting 
to  the  hardships  caused  by  travel  condi- 
tions, he  would  endanger  his  health  (see 
journey;  trips  and  voyages).  The 
qur’anic  permission  of  postponement  pre- 
sented the  medical  principle  of  preserving 
health.  The  principle  of  restoring  health 
was  evident  in  <4  2:ig6  allowing  a person 
who  did  not  participate  in  the  actual  pil- 
grimage (q.v.)  to  compensate  for  it  by  fast- 
ing or  giving  alms  (see  almsgiving). 
According  to  Ibn  al-Qayyim,  he  could  then 
shave  his  head  like  a pilgrim  and  the  shav- 
ing was  in  his  case  good  for  his  health, 
because  it  opened  pores  and  allowed 
harmful  substances  to  leave  the  body.  Here 
Ibn  al-Qayyim  referred  to  the  contempo- 
rary medical  principle  of  releasing  cor- 
rupt substances  from  the  body  in  order  to 
restore  health.  The  third  objective  of  med- 
icine was  to  prevent  illnesses  from  occur- 
ring and  this  principle  Ibn  al-Qayyim  saw 
reflected  in  (3  4:43,  where  a sick  person  is 
advised  to  perform  his  ablutions  (see 
cleanliness  and  ablution)  with  sand 
instead  of  water  (q.v.).  According  to  Ibn 
al-Qayyim  this  provision  was  made  to  pre- 
vent the  individual  from  exposing  himself 
to  water  that  may  contain  substances  that 
could  worsen  his  condition.  This  Ibn  al- 
Qayyim  saw  as  God’s  guidance  for  the 
prevention  of  illnesses  (Ibn  al-Qayyim, 

Tibb,  2-3). 
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Theory  in  the  Prophet’s  medicine  in  the 

eighth/fourteenth  century 
According  to  the  Graeco-Islamic  theory, 
all  things  are  composed  of  four  elements: 
fire  (q.v.),  air,  water  and  earth  (q.v.).  In 
humans,  these  elements  are  present  in  the 
form  of  four  humors:  yellow  bile,  blood, 
phlegm  and  black  bile.  In  a healthy  indi- 
vidual the  humors  are  in  balance,  whereas 
an  illness  is  seen  as  an  imbalance  that 
should  lie  rectified  either  by  a diet  or 
actual  medication.  Life  is  maintained  by 
the  innate  heat  (harara  ghariziyya),  which  is 
contained  in  the  heart  and  nourished  by 
spirits  (Gk . pneumata,  Ar.  arwah).  There  are 
three  types  of  spirits:  natural,  animal  and 
psychic  spirits,  which  support  the  corre- 
sponding faculties  that  govern  the  various 
physiological  processes  in  the  body.  Natu- 
ral spirit  originates  in  the  liver,  animal 
spirit  in  the  heart  and  psychic  spirit  in  the 
brain.  The  spirits  and  faculties  reach  the 
various  organs  through  veins,  arteries  and 
nerves  and  maintain  life  in  the  organ  and 
enable  it  to  function  (see  artery  and 
vein).  For  example,  the  psychic  spirit  and 
the  psychic  faculty  are  carried  from  the 
brain  by  nerves  to  the  organs  and  enable 
humans  to  perceive  and  move. 

This  theory  was  not  only  known  and 
appreciated  by  the  medical  profession  but 
it  seems  that  it  received  a wide  recognition 
in  society.  One  indication  of  this  is  the  fact 
that  even  the  scholars  of  religious  learning, 
al-Dhahabl  and  Ibn  Qayyim  al-Jawziyya 
who  formulated  the  theory  of  the  Proph- 
et’s medicine,  considered  it  a valid  descrip- 
tion of  human  physiology.  In  the  Prophet’s 
medicine,  the  Graeco-Islamic  views  of 
physiology  were  not  usually  discussed  in 
very  great  detail  but  the  theory  was  curso- 
rily presented  indicating  that  it  was  gener- 
ally known  and  widely  accepted. 

In  some  cases,  the  authors  referred  to 
the  Qur’an  and  pointed  out  that  certain 
aspects  of  the  theory  were,  in  fact,  con- 
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firmed  in  the  revelation.  For  example,  in 
discussing  fetal  development  al-Dhahabl 
accepted  the  Graeco-Islamic  view  that  the 
fetus  originated  in  a mixture  of  male  and 
female  semen  (see  biology  as  the 
CREATION  AND  STAGES  OF  LIFE).  In  his 
opinion  this  was  also  attested  in  the  Qur’an 
and  he  quoted  the  verse  “We  created  man 
of  an  extraction  of  clay  (q.v.),  then  we  set 
him,  a drop  (nutfa),  in  a receptacle  secure” 
Q 23:12-3).  The  traditional  interpretation 
identified  the  word  nutfa,  “drop,”  as  male 
sperm  but  al-Dhahabl  ignored  this  and 
spoke  of  both  male  and  female  semen.  He 
claimed  that  “from  the  fluid  of  the  man 
are  created  the  basic  organs  and  from  the 
fluid  of  the  woman  is  created  the  flesh” 
(Dhahabl,  Tibb,  215).  By  broadening  the 
meaning  of  the  word  “drop”  to  include 
also  female  semen,  al-Dhahabl  was  able 
to  show  that  there  was  no  contradiction 
between  the  accepted  medical  theory  and 
the  Qur’an. 

Ibn  Qayyim  al-Jawziyya  took  up  the 
Graeco-Islamic  idea  of  elements  as  the 
basic  components  of  the  human  being  and 
compared  this  view  to  the  information 
given  in  the  Qur’an.  He  could  find  three  of 
the  four  elements  attested  in  the  Qur’an: 
water,  earth  and  air  (Ibn  al-Qayyim,  Tibb, 
15).  Water  is  mentioned  in  Q 25:54:  “And  it 
is  he  who  created  of  water  a mortal 
(bashar)T  The  element  earth  is  referred  to 
in  a number  of  verses  according  to  which 
God  created  man  of  dust  (turab),  e.g. 

(4  18:37.  A combination  of  water  and  earth 
is  indicated  when  it  is  said  that  man  was 
created  from  clay  (tin),  e.g.  q 6:2.  The 
presence  of  air  is  attested  in  ty  55:14:  “He 
created  man  of  a clay  like  potter’s.”  This 
clay  (salsal)  is  dried  clay  and,  therefore,  its 
ingredients  are  not  only  earth  and  water 
but  also  the  air  that  dried  it. 

Ibn  al-Qayyim  accepted  that  these  three 
elements  were  present  in  man,  but  he  re- 
jected the  fourth  element,  fire.  The  Qur’an 
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says  explicitly  that  the  devil  (q.v.;  Iblls)  was 
created  from  fire  whereas  humans  were  not 
(q,  7:12),  therefore  it  was  impossible  that  fire 
would  be  an  element  in  them.  The  ques- 
tion, however,  of  the  original  four  elements 
and  their  presence  in  human  beings  was  a 
rather  distant  theoretical  issue,  whereas  the 
humors  and  their  characteristics  had  a 
more  important  role  in  practical  medicine. 
Even  though  Ibn  al-Qayyim  did  not  accept 
the  presence  of  fire  in  man,  he  did  not 
doubt  the  existence  of  all  the  four  humors. 
He  also  accepted  that  heat  was  an  observ- 
able characteristic  in  the  body,  it  was  just 
not  caused  by  fire.  Therefore,  in  spite  of 
his  rejection  of  fire  as  an  element,  he 
accepted  the  correctness  of  the  Graeco- 
Islamic  humoral  theory  and  approved  of 
its  use  in  the  diagnosis  and  treatment  of 
illnesses. 

Causes  of  illnesses 

The  authors  of  the  Prophet’s  medicine 
accepted  that  God  as  the  creator  was  also 
the  ultimate  cause  of  all  illnesses.  They  did 
not  think  that  illnesses  were  God’s  punish- 
ment but  that  they  were  God’s  warning 
and  guidance  (see  astray;  chastisement 
and  punishment).  The  Prophet’s  saying: 
“The  fever  is  a breath  of  hell  (see  hell 
and  hellfire),”  indicated  that  God  had 
created  fever  in  order  to  warn  people 
about  the  torments  of  hell.  Illness  could 
also  be  God’s  gift,  a chance  to  atone  for 
sins  (see  sin,  major  and  minor)  through 
patient  suffering  (q.v.)  and  this  was  attested 
by  the  Prophet’s  saying:  “One  day’s  fever 
corresponds  to  one  year’s  atonement”  (Ibn 
al-Qayyim,  Tibb,  22-3).  Incurable  diseases 
were  trials  (see  trial)  sent  by  God  and  if  a 
person  succumbed  to  them,  his  death  was 
that  of  a martyr  (q.v;  Ibn  al-Qayyim,  Tibb, 
214;  Dhahabl,  Tibb,  189). 

God  created  illnesses  through  intermedi- 
ary causes  and  these  were  the  physical 
causes  that  could  be  observed.  Similarly, 


God  also  created  the  cure  for  an  illness,  but 
also  this  occurred  through  secondary 
causes,  i.e.  through  the  use  of  medica- 
ments and  therapies.  Medicaments  were 
means  given  by  God  for  the  benefit  of  the 
people.  The  Prophet’s  words  “For  every 
illness  there  is  a cure.  God  did  not  give  an 
illness  without  giving  it  a cure,”  were  seen 
as  an  encouragement  to  study  medicine,  to 
determine  the  causes  of  illnesses  and  to 
search  for  methods  of  curing.  The  authors 
of  the  Prophet’s  medicine  stressed  that  in 
this  process  of  searching,  the  medical  prac- 
titioners should  also  pay  attention  to  the 
medical  knowledge  of  the  Prophet.  The 
physicians  should  look  for  help  in  the  spiri- 
tual cures  that  God  had  revealed  to  the 
Prophet  and  learn  how  reliance  on  God  or 
turning  to  God  in  prayer  could  be  used  to 
cure  illnesses  of  the  soul  (q.v.).  But  also  the 
cures  that  the  Prophet  had  recommended 
for  physical  illnesses  should  be  studied, 
because  God  may  have  given  him  useful 
information  concerning  causes  of  illnesses, 
medicaments  and  curing  methods  (Ibn  al- 
Qayyim,  Tibb,  7;  Dhahabl,  Tibb,  52). 

The  authors  of  the  Prophet’s  medicine 
accepted  the  Graeco-Islamic  view  that  the 
physiological  cause  of  an  illness  was  an 
imbalance  of  the  four  humors.  The  imbal- 
ance was  caused  either  by  an  abnormal  in- 
crease of  one  of  the  humors  or  by 
corruption  of  the  humors.  These  changes 
were  again  caused  by  external  factors  such 
as  corrupted  air,  unsuitable  diet,  imbalance 
in  rest  and  motion  of  the  body,  imbalance 
in  the  soul,  too  much  or  too  little  sleep,  and 
abnormalities  in  excretion  and  retention  of 
bodily  fluids  (Ibn  al-Qayyim,  Tibb,  4-5; 
Dhahabl,  Tibb,  22).  These  six  factors  were 
the  so-called  six  non-naturals  of  the 
Graeco-Islamic  theory  and  their  role  in 
preserving  health  and  correcting  imbal- 
ances was  decisive. 

In  addition  to  these  causes,  the  authors 
of  the  Prophet’s  medicine  also  recognized 
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witchcraft  (sihr,  see  magic)  and  the  evil  eye 
('qyn,  see  eyes)  as  etiological  factors.  The 
major  authorities  of  the  Graeco-Islamic 
medicine  did  not  usually  recognize  these 
factors  but  the  religious  scholars  were  con- 
vinced of  their  existence  (see  traditional 
disciplines  of  qur’anic  study).  Accord- 
ing to  them,  the  existence  of  the  evil  eye 
was  attested  in  the  Qur’an:  “The  unbeliev- 
ers wellnigh  strike  you  down  with  their 
glances”  (q  68:51;  see  seeing  and  hear- 
ing; vision  and  blindness).  The  effect  of 
the  evil  eye  and  witchcraft  was  based  on 
the  influence  of  spirits.  The  Graeco- 
Islamic  theory  taught  that  in  the  human 
body  there  were  three  types  of  spirits  (Gk. 
pneumata,  Ar.  arwah)  that  supported  various 
physical  functions.  In  the  Prophet’s  medi- 
cine these  spirits  gained  some  new  charac- 
teristics and  powers:  the  spirits  could  be 
either  good  or  evil  (see  good  and  evil; 
spirit;  jinn)  and  their  effect  could  be  pro- 
jected onto  other  people.  If  a person’s  hu- 
mors were  badly  imbalanced,  the  evil  spirit 
could  gain  power  over  his  soul.  It  could 
then  further  damage  both  the  soul  and 
body  but  it  could  also  damage  other  per- 
sons because  the  affected  individual  could 
send  the  evil  influence  towards  others  and 
cause  an  illness  in  them. 

Ibn  al-Qayyim  considered  the  evil  eye  to 
be  an  illness  that  its  possessor  could  not 
control.  The  envy  (q.v.)  the  person  felt  was 
the  cause  of  the  evil  eye  and  he  could  not 
prevent  the  damage  it  caused.  The  only 
way  to  cure  the  disease  was  to  eradicate 
the  feeling  of  envy  from  the  soul.  When  a 
believer  accepted  that  God  was  the  one 
who  determined  what  each  individual  had 
or  did  not  have,  he  would  see  the  wrong- 
ness of  being  envious.  He  should  follow  the 
example  of  the  Prophet,  who  said:  “What- 
ever God  wills.  There  is  no  might  except  in 
God.”  By  strengthening  his  faith  in  God,  a 
person  could  prevent  the  evil  spirits  from 
gaining  power,  because  if  a person  allowed 
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God  to  611  his  heart,  the  evil  influences  of 
witchcraft  and  the  evil  eye  would  not  affect 
him  (Ibn  al-Qayyim,  Tibb,  98-101;  127-33). 

Ibn  al-Qayyim  also  ascribed  some  incur- 
able illnesses,  such  as  epilepsy  and  plague, 
at  least  partially  to  evil  spirits.  In  this  way 
he  was  able  to  explain  why  the  Graeco- 
Islamic  medicine  provided  only  insufficient 
treatment.  The  evil  spirits  did  not  respond 
to  ordinary  medicaments  and  therefore  the 
physicians  were  unable  to  cure  the  diseases 
the  spirits  caused.  They  were  unaware  of 
the  merits  of  the  religious  cures,  such  as 
prayer,  recitation  of  the  Qur’an  (q.v.)  and 
almsgiving.  If  the  physicians  accepted  the 
guidance  of  the  Prophet’s  medicine  in  this 
matter,  they  would  learn  the  complete 
etiology  of  diseases  and  understand  the 
benehts  of  religious  cures.  These  cures 
strengthened  the  good  spirits  that  also 
resided  in  people  and  the  good  spirits 
would  then  hght  against  the  evil  spirits  and 
diminish  their  influence  (Ibn  al-Qayyim, 
Tibb,  30-1;  51-4). 

The  problem  of  contagion  (‘adwa) 

The  Graeco-Islamic  medical  theory  recog- 
nized that  certain  illnesses  were  conta- 
gious, i.e.  they  could  be  transmitted  from  a 
sick  person  to  a healthy  one.  According  to 
the  theory,  epidemics,  such  as  plague,  be- 
gan when  people  inhaled  air  that  was  cor- 
rupted by  stagnant  water,  decaying 
cadavers  or  drought.  The  contagious  dis- 
ease caused  the  sick  persons  to  discharge 
damaging  vapors  that  corrupted  the  sur- 
rounding air  and  when  a healthy  person 
inhaled  this  air,  it  reached  his  spirit  (Gk. 
pneuma,  Ar.  ruh ) and  corrupted  it.  The  spirit 
got  into  the  blood  (see  blood  and  blood 
clot)  and  the  body  lost  its  temperamental 
balance,  causing  the  person  to  develop  the 
symptoms  of  the  disease.  All  contagious 
diseases  did  not  spread  through  miasma, 
corrupted  air,  but  through  touch  or,  as  in 
the  case  of  pink  eye  (ophthalmia,  ramad), 
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through  eyes.  A person  suffering  from 
ophthalmia  did  not  corrupt  the  surround- 
ing air  but  his  sight  rays  (shucac basari)  were 
corrupt  and  could  damage  a healthy  eye 
(Qusta  b.  Luqa,  I’ da1,  24-6;  Dols,  Black 
death,  88-92). 

The  existence  of  contagious  diseases  was 
acknowledged  in  the  medical  literature,  but 
the  scholars  of  religious  sciences  did  not 
find  it  easy  to  accept  contagion.  If  it  was 
God  who  caused  illnesses,  how  could  a sick 
person  independendy  infect  a healthy  per- 
son? Especially  speculative  theologians 
who  rejected  causality  found  it  impossible 
to  accept  contagion.  But  even  the  tradi- 
tionalist scholars  who  recognized  the  real- 
ity of  the  causal  nexus,  linking  cause  and 
effect,  encountered  problems  in  the  ques- 
tion of  contagion.  As  usual,  they  studied 
the  opinions  of  the  Prophet  but  had  to 
admit  that  the  hadlth  material  did  not  pro- 
vide a clear  answer.  The  hadiths  were  con- 
tradictory, some  stating  that  the  Prophet 
had  denied  contagion:  “There  is  no  conta- 
gion (‘adwa),  no  augury,  no  owl,  and  no 
snake”  (Bukhari,  SahTh,  Tibb,  bab  45;  see 
foretelling;  divination;  sooth- 
saying). This  hadlth  connected  contagion 
to  other  pre-Islamic  beliefs:  reading  omens 
(see  portents)  in  birds’  flight,  believing 
that  the  dead  could  reside  in  owls,  or  think- 
ing that  stomach  pain  was  caused  by  a 
gnawing  snake  (Ibn  Hajar,  Fath  al-ban,  x, 
132,  165;  Juynboll,  Authenticity,  140  n.  5). 

The  hadiths  rejecting  contagion  were  con- 
tradicted by  others  showing  that  the 
Prophet  had  recognized  the  contagious 
character  of  some  diseases:  “Do  not  take  a 
sick  one  to  a healthy  one”  (Bukhari,  SahTh, 
Tibb,  bab  54). 

The  authors  of  the  Prophet’s  medicine 
tended  to  accept  the  existence  of  conta- 
gion but  they  were  aware  of  the  ambigu- 
ous nature  of  the  hadlth  material. 
Al-Dhahabl  presented  both  types  of 
hadiths,  those  that  recognized  contagion 


and  those  that  rejected  it.  He  admitted  that 
contagion  did  exist  and  was  caused  by 
miasma,  corrupted  air.  A person  could 
contract  an  illness  by  being  in  contact  with 
people  suffering  from  specific  illnesses.  He 
reminded  people,  however,  that  they 
should  not  fear  contagion  because  God 
predestined  all  illnesses  and  epidemics.  He 
seemed  to  connect  an  overt  fear  of  catch- 
ing a contagious  illness  to  the  pre-Islamic 
belief  that  some  people  were  ill  omened 
and  therefore  best  avoided  (see  fate; 
destiny).  This  kind  of  excessive  fear  was 
what  the  Prophet  had  meant  when  he  said, 
“There  is  no  contagion”  (al-Dhahabl,  Tibb, 
167-8,  187). 

Ibn  Qayyirn  al-Jawziyya  expressed  his 
acceptance  of  contagion  in  a much  more 
unequivocal  manner.  In  his  opinion,  God 
had  given  some  diseases  an  ability  to  be 
transmitted.  These  transmittable  ( naqqala ) 
illnesses  spread  from  person  to  person 
through  miasmatic  air,  as  was  explained  in 
the  current  medical  theory.  To  support  his 
view,  he  quoted  several  hadiths  that 
seemed  to  accept  the  existence  of  conta- 
gion. He  admitted  that  many  scholars  con- 
sidered it  difficult  to  establish  the  Prophet’s 
opinion  on  the  question  and  saw  the 
hadiths  to  be  contradictory.  Ibn  al-Qayyim 
did  not  share  this  view  but  stated  that  the 
contradiction  was  only  apparent  and  was 
based  on  the  scholars’  imperfect  under- 
standing of  their  content.  He  then  gave  a 
number  of  suggestions  that  would  solve  the 
conflict  and  maintained  that  the  Prophet’s 
basic  view  had  been  to  recognize  the  trans- 
mittable character  of  some  illnesses  (Ibn 
al-Qayyim,  Tibb,  116-21). 

The  term  naqqala,  “transmittable,”  that 
Ibn  al-Qayyim  used  to  characterize  conta- 
gious illnesses  was  carefully  chosen.  Ibn 
al-Qayyim  used  it  to  differentiate  the  medi- 
cally defined  contagion  from  the  one  about 
which  the  Prophet  had  said:  “There  is  no 
contagion  (’adwa).1’  When  he  limited  the 
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Prophet’s  rejection  to  a particular  pre- 
Islamic,  non-medical  belief  in  contagion,  it 
was  possible  to  accept  the  general  medical 
views  of  transmissibility  of  illnesses.  Like 
al-Dhahabl,  also  Ibn  al-Qayyim  stressed 
that  even  though  contagion  existed,  people 
should  not  think  it  was  the  sole  cause  of 
illnesses.  Contagion  was  a cause  created  by 
God  and  to  deny  its  existence  was  to  deny 
God’s  law,  but  to  think  that  contagion 
alone  caused  an  illness  would  be  idolatry 
[shirk,  see  idolatry  and  idolaters)  be- 
cause it  would  equate  contagion  with  God. 
God  had  created  the  causal  nexus  between 
contagion  and  illness  but  he  was  able  to 
remove  the  causality  if  he  so  desired. 
Everything  that  happened  was  ultimately 
subject  to  God’s  will;  therefore  an  exag- 
gerated fear  of  contagion  indicated  that  a 
person  believed  more  in  contagion  than  in 
God  and  this  could  damage  the  soul  and 
endanger  salvation  (q.v.;  Ibn  al-Qayyim, 
Miftah,  269). 

Interdependence  of  body  and  soul 
The  Graeco-Islamic  medicine  represented 
a holistic  approach  to  health  and  illness, 
where  both  physical  and  emotional  bal- 
ance were  seen  as  prerequisites  of  health. 
In  order  to  maintain  health,  it  was  impor- 
tant that  a person  followed  a life-style  suit- 
able to  his  or  her  temperament.  Apart 
from  suitable  diet  and  physical  activities, 
people  should  avoid  excessive  emotions 
because  these  could  affect  the  balance  of 
the  body  and  lead  to  serious  physical 
symptoms.  Excessive  emotions  were  seen 
as  illnesses  of  the  soul  (amrad  al-nafs)  and 
included  emotions  such  as  anger  (q.v.), 
worry  and  passionate  love  (see  love  and 
affection).  In  order  to  cure  a patient  suf- 
fering from  the  symptoms  caused  by  these 
emotions,  the  physicians  had  to  realize  that 
the  patient’s  emotions  were  out  of  balance 
and  treat  both  the  emotional  and  physical 
balance  of  the  patient. 


Because  the  health  of  the  soul  and  the 
health  of  the  body  were  understood  to  be 
closely  linked,  the  physicians  not  only  pre- 
scribed suitable  diets  but  also  gave  advice 
on  proper  ethical  and  moral  behavior  (see 
ethics  and  the  qur’an;  virtues  and 
VICES,  COMMANDING  AND  FORBIDDING). 
The  purpose  of  these  instructions  was  to 
prevent  emotional  disturbances.  Muham- 
mad b.  Zakariyya  al-RazI  (d.  313/925) 
stated  that  in  order  to  preserve  emotional 
balance,  a person  should  endeavor  to  live 
quietly  without  quarrelling  with  people,  be 
just  and  honest,  help  others  and  feel  sym- 
pathy towards  them  (RazI,  Tibb,  91-2).  The 
physicians’  view  on  a balanced,  good  way 
of  life  was  based  on  the  teachings  of  phi- 
losophers and  did  not  contain  any  religious 
references.  The  scholars  of  religious  sci- 
ences did  not  usually  approve  of  the  physi- 
cians’ general  philosophical  advice  but 
wanted  to  define  the  best  way  of  life  in 
more  religious  terms.  The  Hanball  scholar 
Ibn  al-jawzl  (d.  597/1200)  wrote  a book 
that  had  the  same  title  as  al-Razl’s  book, 
namely  al-Tibb  al-ruham,  “Spiritual  medi- 
cine.” The  choice  of  title  indicated  that  he 
wanted  to  counter  the  physician’s  advice  by 
his  own.  Ibn  al-jawzl  agreed  that  emo- 
tional balance  was  a crucial  factor  in 
health  and  his  advice  on  preserving  that 
balance  was  in  many  ways  close  to  that  of 
al-RazI.  The  significant  difference  was  his 
choice  of  vocabulary  that  gave  the  advice  a 
religious  content.  He  recommended  that 
people  should  defeat  their  passions  and 
avoid  what  God  has  forbidden  (q.v.),  treat 
others  with  fairness  (see  justice  and 
injustice)  and  help  them  with  advice 
when  needed.  The  body  should  be  among 
people  but  the  soul  (qalb)  should  be  with 
God  (Ibn  al-jawzl,  Tibb,  66-7). 

The  authors  of  the  Prophet’s  medicine 
shared  the  Graeco-Islamic  holism  and 
warned  against  the  dangers  of  uncon- 
trolled emotions.  Al-Dhahabl  pointed  out 
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that  anger  heated  the  body  and  dried  it, 
whereas  worry  and  grief  could  cause  fever. 
He  found  that  also  the  Qur’an  advised 
people  to  avoid  excessive  emotions:  “Do 
not  exult;  God  loves  not  those  that  exult” 

(q  28:76;  see  boast;  arrogance)  and  “A 
garden  (q.v.)  whose  breadth  is  as  the  heav- 
ens and  earth,  prepared  for  the  godfearing 
who. . . restrain  their  rage”  ((3  3:133-4). 
According  to  al-Dhahabl,  the  Prophet  had 
been  exemplary  in  his  avoidance  of  exces- 
sive emotions  and  he  illustrated  this  by 
quoting  hadlths  in  which  the  Prophet  had 
shown  restraint  or  advised  Muslims  to  do 
so  (Dhahabi,  Tibb,  45-7). 

Ibn  Qayyirn  al-Jawziyya  also  stressed  the 
interdependence  of  body  and  soul.  Fol- 
lowing the  current  medical  views,  Ibn 
al-Qayyim  advised  against  emotional 
imbalance  and  recognized  the  physical 
damages  caused  by  excessive  emo- 
tions - emaciation,  fevers,  in  severe  cases 
even  death.  His  main  concern,  however, 
was  not  to  restore  the  emotional  balance  in 
order  to  cure  the  physical  symptoms  but, 
instead,  he  considered  the  physical  suffer- 
ing a transitory  matter  that  could  be 
endured.  The  more  serious  danger  that 
the  illnesses  of  the  soul  entailed  was  the 
danger  they  posed  to  the  individual’s  sal- 
vation and  eternal  life  (see  eternity). 

Ibn  al-Qayyim  based  his  view  about  the 
seriousness  of  these  diseases  on  the  fact 
that  they  were  mentioned  in  the  Qur’an  as 
something  leading  to  sin  and  loss  of  faith 
(q.v.).  The  diseases  of  the  soul  (nafs)  were 
the  diseases  of  the  heart  (qalb)  referred  to 
in  the  Qur’an.  These  illnesses  could  be  di- 
vided into  two  groups:  disease  of  doubt 
(shakk)  and  disease  of  lust  (shahwa).  The 
disease  of  uncertainty  (q.v.)  and  doubt  was 
referred  to  in  the  verse:  “What,  is  there 
sickness  in  their  hearts,  or  are  they  in 
doubt,  or  do  they  fear  that  God  may  be 
unjust  towards  them  and  his  messenger 
(q.v.)?  Nay,  but  those  — they  are  the  evil- 


doers” (q  24:50;  see  evil  deeds).  It  is  also 
attested  in  two  other  verses,  namely  Q.  2:10 
and  (3  74:31.  The  disease  of  lust  was  men- 
tioned in  the  verse:  “Wives  of  the  Prophet 
(q.v.),  you  are  not  as  other  women.  If  you 
are  godfearing,  be  not  abject  in  your 
speech,  so  that  he  in  whose  heart  is  sickness 
may  be  lustful;  but  speak  honorable 
(ma'ruf)  words”  (q  33:32).  The  diseases  of 
the  heart  were  specified  to  include  the 
excessive  emotions  that  the  Graeco-Islamic 
medicine  categorized  as  illnesses,  namely 
passionate  love,  worry  and  grief  (Ibn  al- 
Qayyim,  Tibb,  2). 

The  dangers  of  excessive  emotions 
According  to  Ibn  al-Qayyim,  indulging  in 
excessive  emotions  endangered  the  salva- 
tion of  an  individual  because  the  emotions 
were  a sign  that  the  person  did  not  really 
trust  in  God.  Al-Razi,  the  physician, 
pointed  out  that  it  was  foolish  to  grieve  for 
losses  because  everything  in  the  world  per- 
ishes (RazI,  Tibb,  67-8).  In  Ibn  al-Q_ayyim’s 
opinion  excessive  grief  was  not  only  folly 
but  also  an  act  of  disobedience  (q.v.).  He 
reminded  his  readers  that  everything  that 
God  had  created  was  God’s  property  (q.v.) 
and  whatever  humans  possessed  (see 
wealth;  possession)  was  only  lent  to  him 
by  God.  Inasmuch  as  God  possessed  every- 
thing, a person  did  not  have  the  right  to 
consider  anything  his  or  her  own  and 
instead  of  grieving  for  a loss,  should  accept 
it  as  the  will  of  God  and  remain  patient. 
This  he  saw  recommended  in  the  Qur’an: 
“Who,  when  they  are  visited  by  an  afflic- 
tion, say,  ‘Surely  we  belong  to  God,  and  to 
him  we  return’;  upon  those  rest  blessings 
(see  blessing)  and  mercy  (q.v.)  from  their 
lord  (q.v.),  and  those  - they  are  the  truly 
guided”  (q.  2:156-7).  Despair  (q.v.)  could 
lead  a believer  to  think  that  God  was 
unjust  and  he  could  end  in  losing  his  faith. 
In  this  way  succumbing  to  temporal  grief 
would  lead  to  eternal  punishment,  whereas 
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patience  in  adversity  would  assure  eternal 
happiness  in  paradise  (q.v.;  Ibn  al-Qayyim, 
Tibb,  147-57;  see  also  Reward  and 
punishment). 

The  Graeco-Islamic  medical  theory  con- 
sidered passionate  love  (' ishq j an  imbalance 
of  the  soul,  which  then  damaged  the  physi- 
cal functions  of  the  body.  In  the  most  seri- 
ous cases  it  could  weaken  the  innate  heat 
and  cause  death.  The  Prophet’s  medicine 
also  recognized  the  physical  effects  of  pas- 
sionate love  but  more  attention  was  paid  to 
the  spiritual  damage  the  illness  caused.  Ibn 
al-Qayyim  warned  that  an  unchecked  pas- 
sion could  develop  into  idolatry  (shirk)  if 
the  lover  was  so  obsessed  with  the  desire  of 
his  beloved  that  his  love  for  God  was  re- 
placed by  his  passion  for  the  beloved.  The 
passionate  desire  for  a created  being  would 
expel  from  his  heart  the  love  for  his  creator 
and  this  would  mean  that  he  had  aban- 
doned Islam.  The  physicians  were  con- 
cerned with  the  physical  effects  of  the 
illness  and  the  danger  it  posed  to  the 
patient’s  survival.  For  Ibn  al-Qayyim,  it 
was  more  important  that  the  patient  real- 
ized the  threat  the  excessive  emotion  posed 
to  the  eternal  life  of  his  soul.  The  purpose 
of  the  recommended  therapies  was  to 
make  the  patient  see  that  he  had  to  regain 
emotional  balance  in  order  to  save  his  soul 
(Ibn  al-Qayyim,  Tibb,  207-8,  212-3). 

Medicaments  and  other  curing  methods 
According  to  the  medical  theory,  illnesses 
were  the  results  of  humoral  imbalance  and 
curing  meant  reestablishment  of  the  bal- 
ance. Changing  the  patient’s  diet  often  did 
this,  but  if  this  was  not  sufficient,  drugs 
were  administered.  The  purpose  of  the 
drug  therapy  was  to  counter  the  corrupted 
humor  and  evacuate  it  from  the  body.  The 
drugs  were  chosen  in  accordance  with  the 
allopathic  principle,  i.e.  the  drug  used  had 
a quality  that  was  opposite  to  that  of  the 
disease.  If  a disease  was  deemed  to  be  hot, 


a drug  that  was  temperamentally  cold 
should  counter  it.  The  basic  drugs  were 
simple,  consisting  of  only  one  herb,  fruit 
or  other  foodstuffs  or  minerals  but  the 
physicians  could  also  prescribe  compound 
drugs  consisting  of  a large  number  of 
ingredients. 

The  authors  of  the  Prophet’s  medicine 
accepted  the  allopathic  principle  and  in 
their  lists  of  simple  drugs  and  foodstuffs 
they  recorded  the  temperament  of  the  sub- 
stance and  listed  the  complaints  against 
which  it  could  be  used.  Their  descriptions 
of  these  qualities  tallied  well  with  the 
standard  medical  opinions  and  they  obvi- 
ously based  them  on  information  given  in 
Graeco-Islamic  medical  books.  For  the 
most  part,  their  lists  consisted  of  drugs 
mentioned  in  the  hadlths  or  the  Qur’an 

(see  METALS  AND  MINERALS;  AGRICULTURE 

and  vegetation)  but  also  other,  generally 
known  drugs  were  included.  The  hadlths 
the  authors  quoted  in  their  lists  of  drugs 
were  rarely  medical  in  content  and  it  seems 
to  have  been  sufficient  that  a medical  item 
was  mentioned  by  the  Prophet:  “The  be- 
liever, who  recites  the  Qur’an,  is  like  a 
lemon:  pleasant  to  taste  and  pleasant  to 
smell”  (Ibn  al-Qayyim,  Tibb,  218;  Dhahabl, 
Tibb,  52).  Even  though  the  content  of  the 
hadlth  did  not  point  to  any  medical  use  of 
the  item  mentioned,  it  proved  that  the 
Prophet  had  not  rejected  its  use.  The  same 
applied  to  verses  of  the  Qur’an,  e.g.  the 
verse  referring  to  the  pomegranate  as  one 
of  the  benefits  bestowed  by  God  (q,  55:68) 
was  quoted  in  connection  with  presenta- 
tions of  the  fruit’s  medical  properties  (Ibn 
al-Qayyim,  Tibb,  243;  Dhahabl,  Tibb,  89). 

The  authors  of  the  Prophet’s  medicine 
also  accepted  the  use  of  compound  drugs, 
even  though  the  hadlths  showed  that  the 
Prophet  had  favored  simple  drugs.  They 
based  their  acceptance  on  the  Graeco- 
Islamic  medical  view  that  the  patient’s 
habits  and  circumstances  should  be  taken 
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into  account  when  determining  a suitable 
treatment.  Ibn  al-Qayyim  pointed  out  that 
the  Muslims  of  the  early  community  (see 
COMMUNITY  AND  SOCIETY  IN  THE  QUr’an) 
had  led  a simple  life  and  followed  a simple 
diet.  Therefore,  also  their  humoral  imbal- 
ances could  be  treated  with  simple  drugs. 

In  contrast,  city  (q.v.)  dwellers  were  used  to 
a more  complex  diet  and,  consequently, 
their  illnesses  were  also  more  complex.  If  a 
physician  deemed  that  simple  drugs  were 
not  sufficient  to  treat  an  illness,  he  should, 
in  that  case,  prescribe  compound  drugs 
(Ibn  al-Qayyim,  Tibb,  5-6,  57;  Dhahabl, 

Tibb,  50,  143). 

Apart  from  drugs,  the  Graeco-Islamic 
medicine  further  recognized  cupping, 
venesection  and  cautery  as  efficient  meth- 
ods of  curing.  Cupping  and  venesection 
were  used  to  evacuate  corrupted  humors, 
whereas  cautery  - burning  with  hot 
iron  — was  used  to  treat  pains,  tumors  and 
bleeding  wounds.  All  these  methods  were 
also  accepted  in  the  Prophet’s  medicine, 
although  the  hadlth  material  gave,  once 
again,  conflicting  evidence  of  the  Prophet’s 
opinion  regarding  venesection  and  cautery. 
Limiting  the  applicability  of  those  hadlths 
that  rejected  venesection  and  cautery 
solved  the  problem.  Ibn  al-Qayyim  stated, 
referring  to  the  authority  of  physicians, 
that  venesection  should  not  be  used  in  hot 
climates  — as  in  the  Hijaz  — or  during  hot 
seasons.  The  Prophet’s  rejection  of  vene- 
section meant  that  it  should  not  be  used  in 
circumstances  that  might  harm  the  patient 
(Ibn  al-Qayyim,  Tibb,  41-2).  Similarly,  tra- 
ditions rejecting  cautery  did  not  make  the 
method  forbidden  but  limited  its  use  to 
medically  accepted  purposes.  What  the 
Prophet  had  rejected  were  the  superstitious 
beliefs  that  some  people  had  regarding  the 
method  (Ibn  al-Qayyim,  Tibb,  50;  Dhahabl, 
Tibb,  182-3). 

The  Graeco-Islamic  medicine  accepted 
the  use  of  wine  (q.v.)  in  the  treatment  of 


illnesses  because  it  was  considered  to  have 
a high  nutritious  value.  The  scholars  of 
Islamic  law  held  wine  to  be  forbidden  bas- 
ing their  view  on  (4  5:90-1  (see  intoxi- 
cants) and  therefore  the  authors  of  the 
Prophet’s  medicine  could  not  accept  its 
medical  use.  They  did,  however,  admit 
that  wine  had  beneficial  qualities  and  had 
proved  to  be  able  to  cure  some  illnesses. 
They  rejected  wine  because  God  had  for- 
bidden it  and  to  use  something  God  had 
forbidden  would  damage  the  believer’s  soul 
and  endanger  his  salvation.  Taking  up  the 
interdependence  of  body  and  soul,  Ibn  al- 
Qayyim  added  that  it  was  important  to 
choose  a curing  method  and  medication 
that  the  patient  could  accept  and  trust.  If  a 
physician  prescribed  a drug  that  his  patient 
knew  to  be  a substance  God  had  forbid- 
den, the  patient  could  not  believe  in  its 
curative  powers  and,  as  a result,  the  medi- 
cine would  not  cure  him.  The  anxiety 
caused  by  disobedience  to  God’s  com- 
mands could  actually  make  the  patient’s 
condition  worse  (Ibn  al-Qayyim,  Tibb, 

123-4;  Dhahabl,  Tibb,  75-6;  see  command- 
ments; BOUNDARIES  AND  PRECEPTS). 

Divine  medicaments 

A special  feature  of  the  Prophet’s  medicine 
was  its  promotion  of  curing  practices  that 
had  been  recommended  by  the  Prophet  or 
could  be  found  in  the  Qur’an.  The  authors 
called  them  divine  medicament  (adwiya 
ilahiyya)  or  the  Prophet’s  medicaments 
(adwiya  nabawiyya)  and  they  were  prayer 
(salat),  patience  (sabr),  fasting  (sawm),  jihad 
(q.v.),  the  Qur’an  itself  and  incantations 
(ruqan,  sing,  ruqya).  These  medicaments 
could  be  used  to  cure  physical  disorders 
and  their  efficiency  as  cures  was  based  on 
their  spiritual  and  physical  influence.  For 
example,  the  ritual  prayer  was  seen  both  as 
a physical  exercise,  where  the  performer 
moved  his  joints  and  relaxed  his  inner 
organs,  and  as  a religious  act  that  directed 
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the  performer’s  thoughts  towards  the  here- 
after (see  eschatology),  away  from  pain, 
strengthening  his  soul  and  faculties 
(Dhahabl,  Tibb,  201;  Ibn  al-Qayyim, 

Tibb,  164). 

The  use  of  the  Qur’an  as  a medicament 
was  based  on  t>  17:82:  “And  we  send  down, 
of  the  Qur’an,  that  which  is  a healing  and 
a mercy  to  the  believers.”  According  to  Ibn 
al-Qayyim  and  al-Dhahabl,  the  Qur’an 
was  the  perfect  cure  for  all  diseases,  both 
those  of  the  body  and  those  of  the  soul. 
The  book  could  be  used  as  a curing  object 
by  bringing  it  into  contact  with  the  dis- 
eased part  of  the  body,  either  by  placing  it 
on  the  painful  spot  or,  in  the  case  of  eye 
diseases,  letting  the  eye  gaze  at  the  Qur’an 
(Ibn  al-Qayyim,  Tibb,  272;  Dhahabl,  Tibb, 
202).  In  explaining  the  efficiency  of  the 
Qur’an  as  medicament,  Ibn  al-Qayyim 
again  referred  to  the  patient’s  need  to 
believe  in  the  cure;  as  in  the  use  of  any 
other  medicament,  in  the  use  of  the 
Qur’an  it  was  also  required  that  the  patient 
believed  firmly  in  the  benefits  of  the  cure. 
Only  in  that  case  could  the  disease  be 
defeated  (Ibn  al-Qayyim,  Tibb,  272). 

The  verses  (q.v.)  of  the  Qur’an  could  also 
be  used  as  cures.  The  authors  instructed 
that  a verse  could  be  written  in  ink,  either 
on  a paper  or  directly  on  the  inside  of  a 
vessel  and  then  the  text  was  dissolved  in 
water.  The  patient  then  drank  the  water  as 
a medicine.  It  was  also  possible  simply  to 
recite  a verse  or  recite  it  over  water,  which 
was  then  drunk  by  the  patient  or  was 
sprinkled  over  him.  Some  verses  had  spe- 
cific uses  — q 6:98,  for  instance,  could  be 
used  against  toothache,  <4  12:111  and 
Q 46:35  in  cases  of  difficult  birth  (q.v.),  and 
q 11:44  against  nosebleed.  The  authors 
indicated  that  the  verses  should  be  written 
in  this  way  only  to  cure  actual  illnesses  and 
should  not  be  used  as  protective  amulets 
(q.v.;  Dhahabl,  Tibb,  197-9;  ibn  al-Qayyim, 
Tibb,  277-8;  see  also  protection). 


Written  cures  did  not  necessarily  have  to 
consist  of  qur’anic  verses;  other  texts  were 
also  permissible.  Al-Dhahabl  stressed  that 
these  texts  should  be  seen  as  supplications 
to  God  and,  therefore,  they  should  be  texts 
with  meaning  and  should  not  contain  any- 
thing non-Islamic  (Dhahabl,  Tibb,  165).  Ibn 
al-Qayyim  and  al-Dhahabl  rejected  the  use 
of  protective  amulets  that  were  very  popu- 
lar in  the  contemporary  society.  Magic  was 
taken  seriously  and  scholars  like  Ibn 
Khaldun  (d.  808/ 1406)  considered  the  art 
of  talismans  and  letter  magic  as  sciences 
(Ibn  Khaldun,  Muqadclima,  iii,  156-227;  see 

MYSTERIOUS  LETTERS;  NUMEROLOGY; 
POPULAR  AND  TALISMANIC  USES  OF  THE 

qur’an).  Physicians  used  charms  as  a part 
of  their  therapy  and  the  magic  squares  or 
geometric  symbols  they  used  were  based 
on  ancient  magical  traditions.  Ibn  al- 
Qayyim  and  al-Dhahabl  advised  against 
relying  on  this  type  of  charm  and,  instead, 
guided  people  to  base  their  incantations  on 
qur’anic  verses  or  simple  devotional  texts. 

The  later  development  of  the  Prophet’s  medicine 
The  books  of  Ibn  Qayyim  al-Jawziyya  and 
al-Dhahabl  presented  the  Prophet’s  medi- 
cine in  a systematic  manner  combining  the 
hadlths  and  current  medical  theory.  The 
authors  did  not  want  to  reject  the  estab- 
lished Graeco-Islamic  medicine  but  they 
wanted  to  add  an  Islamic  dimension  to 
current  medical  practices.  In  the  authors’ 
opinion,  the  Graeco-Islamic  medicine 
would  benefit  from  the  inclusion  of  the 
special  knowledge  that  God  had  given 
to  his  Prophet.  The  divine  medica- 
ments - prayer,  fasting,  incantations, 
etc.  — were  treatments  that  the  physicians 
should  study  and  adopt.  The  authors  did 
not  uncritically  promote  everything  that 
the  Prophet  had  recommended  but  re- 
viewed the  instructions  in  the  light  of 
Graeco-Islamic  theory  and  then  either 
accepted  the  Prophet’s  guidance  or  re- 


363 


MEDICINE  AND  THE  (JDr’aN 


jected  it  as  having  been  applicable  only 
in  the  environmental  conditions  of  the 
Hijaz  in  the  Prophet’s  time. 

Ibn  al-Qayyim’s  and  al-Dhahabl’s  books 
influenced  some  of  the  later  authors  of  the 
genre.  The  Hanball  scholar  Jalal  al-Dln 
Yusuf  b.  Muhammad  al-Surramarrl 
(d.  776/1374)  wrote  “The  book  on  curing 
pains  in  the  medicine  of  the  people  of 
Islam”  (Kitab  Shija’  al-alam fi  tibb  ahl  al- 
Islam)  and  followed  in  the  arrangement  of 
his  material  the  model  set  by  al-Dhahabl. 
The  Hanafl  scholar  Ibn  Tallin  al- 
Dimashqi  (d.  953/1546)  quoted  both  al- 
Dhahabl  and  Ibn  al-Qayyim  extensively  in 
his  book  “The  thirst-quenching  spring  of 
the  Prophet’s  medicine”  (al-Manhal  al-rawl 
fi  l- tibb  al-nabawT) . He  arranged  his  material 
in  accordance  with  al-Mujaz  written  by  Ibn 
al-Nafls  (d.  687/1288),  one  of  the  major 
scholars  of  Graeco-Islamic  medicine  in 
the  later  period. 

The  Shafl‘1  scholar  Jalal  al-Dln  al-Suyutl 
(d.  911/1505)  compiled  medical  hadlths  in 
his  work  “The  correct  method  and  the 
thirst-quenching  spring  of  the  Prophet’s 
medicine”  (al-Manhaj  al-sawT  wa-l-manhal  al- 
rawi fi  l-tibb  al-nabawi).  He  continued  the 
tradition  set  by  the  early  collections  and 
simply  assembled  hadlths  under  headings 
taken  from  medical  books,  leaving  them 
unglossed.  He  did  not  discuss  the  hadlths 
nor  did  he  present  any  details  of  the  medi- 
cal theory.  There  is,  however,  some  indica- 
tion that  he  may  have  studied  the  works  of 
the  earlier  authors  of  the  Prophet’s  medi- 
cine, even  though  he  did  not  refer  to  them 
in  his  book  on  medical  hadlths.  In  the 
commentary  on  the  Qur’an,  TafsTr  al- 
Jalalayn,  which  al-Suyutl  completed,  he 
commented  on  the  verse  “He  was  created 
of  gushing  water”  (q  86:6)  and  stated  that 
the  water  (ma)  issued  from  both  the  man 
and  the  woman  (dhi  indijaq  min  al-rajul  wa- 
l-mar’a).  This  interpretation  was  not  tradi- 
tional (cf.  Tabari,  Tafsir,  ad  loc.)  but  indi- 


cates that  al-Suyutl  was  aware  of  the 
medical  views  on  this  issue.  His  commen- 
tary reflects  very  closely  the  idea  of  male 
and  female  semen  expressed  by  al-Dhahabl 
in  his  book  al-Tibb  al-nabawi. 

The  influence  of  the  Prophet’s  medicine 
on  practicing  physicians  and  the  treat- 
ments they  recommended  is  difficult  to 
determine.  The  Prophet’s  medicine  seems 
to  have  remained  a genre  adopted  by  the 
religious  scholars,  whereas  the  standard 
medical  literature  of  the  period  from  the 
eighth/fourteenth  to  the  eleventh/six- 
teenth  centuries  was  dominated  by 
Graeco-Islamic  medicine.  There  are,  how- 
ever, some  texts  written  by  physicians  indi- 
cating that  the  Prophet’s  medicine  was 
indeed  used  and  its  recommendations 
applied.  One  of  these  was  written  by 
Mahdl  b.  ‘All  al-Sanawbari  (or  al-Subunrl) 
al-Yamam  (d.  815/1412)  and  it  was  titled 
“The  book  on  mercy  in  medicine  and  wis- 
dom” (Kitab  al-Rahma  fi  l-tibb  wa-l-hikma) . 
Another  was  written  by  Ibrahim  b.  ‘Abd 
al-Rahman  al-Azraql  (d.  after  890/1485) 
with  the  title  “The  book  on  the  benefits  of 
medicine  and  wisdom  made  accessible” 
(Kitab  Tashil  al-manafi' fi  l-tibb  wa-l-hikam). 
Nothing  much  is  known  of  the  authors 
but  they  seem  to  have  been  physicians 
practicing  in  Yemen.  Their  texts  are  usu- 
ally classified  as  belonging  to  the  Prophet’s 
medicine,  even  though  references  to 
Graeco-Islamic  authorities  abound.  Al- 
Azraql  actually  listed  standard  Graeco- 
Islamic  medical  books  as  his  major  sources 
and  the  only  book  on  the  Prophet’s  medi- 
cine he  quoted  was  Ibn  al-Jawzl’s  al-Luqat. 

Al-Azraql’s  book  contains  very  few  refer- 
ences to  the  Prophet  or  to  the  Qur’an  and 
the  treatments  recommended  by  the 
Prophet  are  only  listed  as  one  of  the  alter- 
natives. There  is  no  attempt  to  discuss  any 
of  the  religious  issues  taken  up  by  earlier 
authors  of  the  Prophet’s  medicine.  The 
same  applies  to  al-Sanawbarl’s  book  and, 
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although  he  quoted  more  hadlths  than 
al-Azraql,  he  was  not  concerned  with  the 
theological  implications  of  the  medical 
theories.  Al-Sanawbarl  supported  the  med- 
ical view  of  the  four  elements  and,  in  con- 
trast to  Ibn  al-Qayyim,  did  not  reject  the 
status  of  fire  as  one  of  the  elements,  but 
actually  claimed  that  the  Prophet  had 
accepted  it:  “God  created  man  from  four 
things,  from  water,  clay,  hre,  and  wind.  If 
the  water  dominates,  the  person  is  a 
scholar  (q.v.)  or  noble.  If  the  clay  domi- 
nates, he  sheds  blood  (see  bloodshed),  is 
evil  and  insolvent  in  this  world  and  the 
hereafter.  If  the  hre  dominates,  he  is 
oppressive  or  tyrannical  (see  oppression). 
If  the  wind  dominates,  he  is  a liar  (see 
lie)”  (Sanawbarl,  Rahma,  3-4).  Al- 
Sanawbarl  did  not  give  any  reference  to 
the  source  of  the  hadlth  and  it  cannot  be 
found  in  the  major  collections  (cf.  Wen- 
sinck,  Concordance,  s.v.  khalaqa ).  Al- 
Sanawbarl  obviously  felt  the  need  to 
provide  the  hadlth  to  prove  his  point,  but 
he  did  not  further  discuss  the  issue. 

In  the  eleventh/sixteenth  century,  Da’tid 
al-Antakl  (d.  1008/1599)  wrote  a medical 
handbook,  “Memorandum  for  those  who 
understand”  (Tadhkirat  ult  l-albab),  which 
represents  the  views  of  the  Graeco-Islamic 
school.  In  the  book,  he  stressed  the  impor- 
tance of  medicine  and  claimed  it  to  be  the 
most  important  of  the  sciences,  one  that 
enjoys  a position  more  noble  than  the  reli- 
gious sciences  (see  science  and  the 
qur’an).  He  supported  this  by  quoting  ‘All 
b.  Abl  Talib’s  (q.v.)  words:  “Knowledge  is 
of  two  types;  the  knowledge  of  religions 
and  the  knowledge  of  bodies”  (see 
knowledge  and  learning).  According  to 
al-Antakl,  ‘All  had  added:  “and  the  knowl- 
edge of  bodies  has  precedence  over  knowl- 
edge of  religions”  (Antakl,  Tadhkira,  i,  11). 

Otherwise,  al-Antakl’s  references  to 
hadlths  are  rare  and  quotations  from  the 
Qur’an  non-existent.  Interestingly,  the  only 


chapter  with  a larger  number  of  hadlths  is 
that  on  plague  (ta‘un).  The  plague  was 
endemic  in  the  Middle  East  and  the  death 
toll  was  high  each  time  an  epidemic  broke 
out.  In  addition  to  countering  the  plight 
medically,  society  also  responded  by  stress- 
ing observance  of  religious  duties  and  en- 
couraging recitations  of  the  Qur’an  and 
the  hadlths  (cf.  Dols,  Black  death).  This  must 
have  made  those  sayings  of  the  Prophet 
that  dealt  with  plague  very  well  known, 
and  thus  al-Antakl  included  them  in  his 
handbook.  He  not  only  quoted  them  but 
also  discussed  their  meaning.  His  opinions 
did  not  present  anything  controversial  but 
followed  the  mainstream  views  (Antakl, 
Tadhkira,  iii,  217-9). 

Al-Azraql,  al-Sanawbarl  and  al-Antakl 
presented  talismanic  cures  alongside  allo- 
pathic herbal  or  dietetic  treatments. 
Al-Antakl  devoted  a separate  chapter  to 
talismans  and  gave  instructions  on  how  to 
prepare  them  and  explained  the  mean- 
ings of  the  symbols.  Al-Azraql  and  al- 
Sanawbari  included  talismans  in  the  pre- 
sentation of  cures  for  various  diseases. 
They  also  provided  instruction  on  how  to 
write  them,  but  they  did  not  discuss  their 
meaning  or  underlying  systems.  When 
compared  to  the  written  texts  that  Ibn  al- 
Qayyim  and  al-Dhahabl  recommended  for 
curing  some  illnesses,  the  talismans  of  the 
three  physicians  look  very  different.  They 
do  not  generally  consist  of  qur’anic  verses 
or  known  prayers  but  contain  symbols, 
numbers  and  letters  reflecting  a magical 
tradition  older  than  Islam.  Al-Sanawbarl 
did  occasionally  recommend  the  use  of 
qur’anic  verses  as  well,  but  a verse  alone 
did  not  usually  suffice.  For  example,  as  one 
of  the  cures  of  small-pox  (judari)  he  rec- 
ommends that  part  of  the  verse  q 2:243  be 
read  over  seven  grains  of  barley  — over 
each  grain  three  times.  The  last  quoted 
word  “die”  is  repeated  twice  followed  by 
an  incantation  (Sanawbarl,  Rahma,  100). 
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The  medical  books  of  these  three  authors 
reflect  the  contemporary  medical  practices 
that  sought  to  ease  the  sufferings  of  the 
sick  by  diets,  medicaments,  religious  cures, 
and  talismans.  The  books  are  concise 
handbooks  that  do  not  dwell  very  much  on 
the  theoretical  aspects  of  medicine  but  of- 
fer practical  advice.  There  was  an  obvious 
need  for  such  books,  as  al-Azraql  himself 
stated:  “When  I saw  that  [today]  there  are 
very  few  people  who  concern  themselves 
with  medicine  but  those  who  seek  help 
from  it  are  many,  and  this  art  being  buried 
under  the  great  and  common  need  for  it 
on  the  part  of  the  people,  it  appeared  to 
deserve  special  devotion  since  no  human 

being  can  avoid  it This,  then  motivated 

me  to  collect  certain  materials  concerning 
this  art”  (AzraqI,  Tashil,  2-3;  Eng.  trans., 
Rahman,  Health,  45).  The  interest  in  ill- 
nesses and  their  cures  remained  strong  and 
when  printing  was  introduced  the  books  of 
al-Sanawbarl  and  al-Antakl  became  popu- 
lar reference  works  for  home  remedies  (cf. 
Gallagher,  Medicine  and  power,  26-7;  Galla- 
gher accepts  the  mistaken  ascription  of 
Kitab  al-Rahma  to  al-Suyutl). 

Contemporary  development 
When  the  Europeans  gave  up  the  humoral 
theory  as  the  basis  of  human  physiology 
in  the  nineteenth  century  c.E.,  its  support 
in  the  Islamic  world  started  to  wane  as 
well.  The  strong  European  presence  in  the 
Middle  East  enabled  the  elites  to  become 
acquainted  with  the  scientific  progress 
made  in  Europe,  and  they  increasingly 
resorted  to  the  services  of  European  physi- 
cians. The  local  practitioners  continued  to 
treat  the  masses  of  the  population,  among 
whom  the  traditional  medicine  still  re- 
tained its  status.  In  the  areas  that  were  col- 
onized by  the  Europeans,  the  situation 
started  to  change  rapidly  because  the  colo- 
nial masters  supported  Western  medicine 
as  the  only  legitimate  practice  and  consid- 


ered all  other  forms  to  be  charlatanry  or 
quackery.  The  medical  education  was 
standardized  to  follow  Western  models 
and  gradually  the  humoral  theory  fell  into 
oblivion.  The  Graeco-Islamic  medicine 
and  the  Prophet’s  medicine  survived  as 
folkloric  ideas  and  influenced  home  reme- 
dies and  dietary  customs  (Gallagher,  Medi- 
cine and  power,  83-96). 

In  the  Indian  subcontinent  the  Graeco- 
Islamic  medicine  — which  was  there  called 
Unani  medicine,  i.e.  Greek  medicine  — re- 
surfaced in  the  twentieth  century  g.e.  and 
in  the  independent  states  of  India  and 
Pakistan  it  has,  with  the  help  of  govern- 
ment-funded research,  become  a competi- 
tive and  serious  alternative  to  Western 
medicine.  Also  elsewhere  in  the  Islamic 
world,  the  recent  years  have  shown  an 
increasing  interest  in  the  holistic  approach 
that  the  Graeco-Islamic  medicine  provides. 
It  is  seen  as  an  alternative  to  the  symptom- 
centered  Western  medicine  and  its  dietary 
and  herbal  therapies  are  gaining  support 
among  people  who  have  seen  that  the 
expensive  Western  chemical  drugs  are  not 
necessarily  more  effective  in  combating 
illnesses. 

The  Prophet’s  medicine  has  also  bene- 
fited from  the  growing  interest  in  alterna- 
tive medical  practices.  The  medical  sayings 
of  the  Prophet  have  not  been  forgotten  but 
form  a part  of  the  popular  medical  wis- 
dom that  offers  simple  household  remedies 
for  common  ailments.  In  addition,  old 
treatises  of  the  Prophet’s  medicine  have 
been  reprinted.  Currently,  one  of  the  most 
readily  available  texts  is  Ibn  Qayyim  al- 
Jawziyya’s  al-Tibb  al-nabawi.  In  some  cases, 
the  editors  not  only  printed  the  treatise, 
but  also  supplied  footnotes  that  explain  the 
eighth/fourteenth  century  medical  con- 
cepts to  the  modern  readers  and  provide 
modern  medical  views  on  the  illnesses  and 
treatments  discussed  in  the  text. 

There  are  also  contemporary  books  on 
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the  Prophet’s  medicine  but  usually  they  do 
not  promote  the  humoral  concepts  pre- 
sented in  the  older  text.  Instead,  they  inter- 
pret the  hadlths  in  the  light  of  modern 
medical  knowledge.  This  is  due  to  the 
background  of  the  authors  who  are  typi- 
cally physicians  trained  in  Western  medi- 
cine. In  their  way,  they  are  doing  the  same 
as  their  early  predecessors  did:  namely,  try- 
ing to  combine  the  Prophet’s  medical  guid- 
ance with  contemporary  medical  theory. 
Some  of  these  books  can  be  seen  as  apolo- 
gies intended  to  prove  the  superior  knowl- 
edge of  the  Prophet  also  in  medicine.  Book 
titles  such  as  “The  inimitability  of  the 
Prophet’s  medicine”  (I’jaz  al-tibb  al-nabawi) 
indicate  this  approach. 

There  are,  however,  contemporary  books 
that  have  more  ambitious  goals.  One  of 
the  most  substantial  of  these  is  al-Tibb  al- 
nabawi  written  by  Mahmud  Nazim  al- 
Naslml  (d.  1986).  Mahmud  al-NasIml  was  a 
physician  well  acquainted  with  the  modern 
developments  of  medicine.  In  his  book,  he 
takes  up  contemporary  issues,  such  as  birth 
control  (q.v.)  and  organ  transplants,  and 
discusses  thoroughly  the  ethical  and  reli- 
gious implications  of  the  practices.  In  his 
argumentation,  he  regularly  refers  to  the 
Qur’an,  hadlths  and  Islamic  legal  literature 
(see  law  and  the  qur’an).  After  present- 
ing various  arguments  on  a particular  med- 
ical issue,  he  proceeds  to  give  a ruling, 
which  he  himself  calls  a fatwa,  a term  that 
belongs  to  Islamic  jurisprudence  (fiqh).  His 
method  is  apparent  in  his  discussion  of 
smoking.  He  first  analyzes  the  opinions  of 
the  jurists  who  gave  their  rulings  in  the 
eleventh/seventeenth  century  when  the  use 
of  tobacco  spread  to  the  Middle  East.  He 
concludes  that  the  scholars  considered 
smoking  as  forbidden  (haram)  or  abomina- 
ble (makruh)  on  the  basis  that  it  was  addic- 
tive, it  smelled  bad  and  was  expensive. 
Al-NasIml  continues  by  giving  a detailed 
account  of  the  health  risks  that  modern 


medical  opinion  connects  with  smoking, 
also  taking  up  aspects  such  as  second-hand 
smoke  and  the  effects  of  smoking  on  the 
fetus.  His  ruling  is  that  the  extensive  health 
risks  make  smoking  forbidden  (haram)  or  at 
least  abominable  (makruh).  He  supports  this 
ruling  by  quoting  the  qur’anic  injunction 
against  suicide  (q.v.;  q 4:29).  He  also 
quotes  a hadlth  according  to  which  all 
those  who  eat  poison  on  purpose  will  suffer 
eternally  in  hell  (Naslml,  Tibb,  i,  343-73). 

Al-NasIml  clearly  wanted  to  formulate  an 
Islamic  opinion  on  various  medical  issues 
and  practices  that  have  ethical  implica- 
tions. Some  may  see  the  Prophet’s  medi- 
cine as  an  alternative  holistic  approach  to 
illnesses,  in  line  with  the  Graeco-Islamic  or 
Unani  medicine.  But  al-NasIml  is  a repre- 
sentative of  a viewpoint  that  does  not  want 
to  revive  the  Prophet’s  medicine  as  an  in- 
dependent, special  medical  system  based 
on  humoral  principles  but  rather  wants  to 
use  it  as  a tool  to  formulate  an  Islamic 
medical  approach.  In  this,  he  is  following 
in  the  footsteps  of  Ibn  Qayyirn  al-Jawziyya 
and  Muhammad  al-Dhahabl,  who  wanted 
to  situate  their  contemporary  medical 
practices  within  an  Islamic  framework. 

The  modern  authors  have  the  same  ambi- 
tion of  extending  the  applicability  of 
Islamic  norms  to  medicine  and  assuring 
that  modern  medicine  does  not  exceed  the 
bounds  of  what  is  considered  ethically 
sound. 

Irmeli  Perho 
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Medina 

One  of  the  primary  settlements  of  the 
Hijaz  in  Muhammad’s  time,  to  which  he 
emigrated  (see  emigration)  from  Mecca 
(q.v.),  and  where  he  died.  The  town  of 
Medina  is  mentioned  in  the  Qur’an  only  in 
passing  (see  below).  If  based  solely  on  the 
qur’anic  data,  therefore,  any  entry  con- 
cerning Medina  would  be  unduly  short 
because  our  knowledge  of  pre-  and  early 
Islamic  Medina  derives  almost  entirely 
from  other,  and  usually  much  later,  source 
material.  On  the  other  hand,  Medina  is  the 
setting  for  much  of  the  qur’anic  message, 
and  the  later  period  of  Muhammad’s  pro- 
phetic career  as  well  as  the  beginnings  of 
Islam  are  unlikely  to  be  understood  with- 
out a proper  knowledge  of  the  town,  its 
settings  and  its  inhabitants. 

Medina,  one  of  the  major  setdements  of 
the  Hijaz  and  some  350  km  to  the  north  of 
Mecca,  was  in  pre-Islamic  times  commonly 
called  “Yathrib”  (the  Iathrippa  of  the  Greek 
geographers).  As  such,  the  town  is  named 
in  q 33:13  where  the  Medinan  Muslims  are 
addressed  as  “people  of  Yathrib”  (ahl 
yathrib).  This  name  is  also  present  in  pre- 
Islamic  poetry  and  in  the  so-called  “Con- 
stitution of  Medina,”  and  it  remained 
current  in  later  Arabic  poetry  as  well 
(see  PRE-ISLAMIC  ARABIA  AND  THE  QUR’AN; 
poetry  and  poets).  The  term  al-madina, 
which  means  simply  “the  town”  in  Arabic, 
appears  as  the  designation  for  Yathrib  in 
q 9:101,  120,  63:8  and  quite  possibly  in 
q 33:60;  in  other  instances,  however,  the 
noun  al-madina  (pi.  al-mada’in)  is  not  used 
as  a proper  name  but  refers  to  other  cities 
(e.g.  q 7:123;  12:30;  15:67,  etc.;  see  city). 
The  origin  of  the  name  “Medina”  for  the 
settlement  of  Yathrib  is  uncertain,  though 
it  seems  more  likely  that  it  derives  from  the 
Aramaic  term  for  town/city/settlement 
(maditd)  than  that  it  is  an  abbreviated  form 
of  the  Arabic  epithet  “the  town  of  the 
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Prophet”  (madinat  al-nabi),  as  later  Islamic 
tradition  has  it.  The  town  was  also  given 
many  honorific  epithets,  which  were  reck- 
oned as  names  as  well.  The  most  promi- 
nent among  these  is  al-tayba,  “the  per- 
fumed” or  also  “the  healthy.”  In  the  mod- 
ern age,  the  name  of  Medina  is  com- 
monly extended  to  al-madina  al-munawwara, 
“Medina  the  illuminated,”  whereas  in  for- 
mer centuries  one  often  spoke  of  al-madina 
al-sharifa,  “the  noble  city”  (or  also  “Medina 
the  noble”). 

Early  Islamic  Medina 

As  stated  above,  there  is  next  to  no  infor- 
mation about  the  town,  its  history  and 
topography  in  the  Qur’an  itself.  Any 
account  of  Medina  in  pre-  and  early 
Islamic  times  must  therefore  be  based  on 
later  literary  sources.  The  earliest  local  his- 
tory, now  lost  but  amply  cited  in  later 
works,  was  written  by  Ibn  Zabala  (d.  ca. 
200/815).  Although  these  sources  provide  a 
wealth  of  material,  we  encounter  here  the 
general  predicament  of  early  Islamic  his- 
tory, namely  that  the  historicity  of  this 
information  proves  very  hard  to  establish 
and  evaluate  (see  history  and  the 
qur’an).  Much  of  what  we  can  say  about 
pre-  and  early  Islamic  Medina  is  thus 
hypothetical.  Although  some  studies  of 
recent  years,  especially  those  by  M.J.  Kister 
and  M.  Lecker,  make  thorough  use  of  the 
material  available,  their  results  — as  valu- 
able as  they  are  for  the  details  that  they 
offer  - must,  on  the  whole,  be  seen  as 
conjectural;  topographical  and  genealogi- 
cal features  can  be  reconstructed  more 
easily  than  strictly  historical  events  and 
developments.  Of  little  help  so  far  have 
been  archaeological  records  of  Medina 
and  its  surroundings,  mainly  because  there 
is  little  opportunity  for  fieldwork  focused 
on  pre-  and  early  Islamic  history  in  the 
Hijaz  (see  art  and  architecture  and 


the  qur’an;  archaeology  and  the 
qur’an). 

At  the  time  of  the  Prophet,  the  Medinans 
were  essentially  living  off  of  their  agricul- 
tural production  (see  agriculture  and 
vegetation),  and  local  dates  (see  date 
palm)  were  among  the  most  cherished 
products.  The  hot  climate,  however,  is 
described  as  unhealthy  and  the  vast  lava- 
fields  outside  the  town  diminished  the  size 
of  the  arable  land.  Although  a number  of 
markets  (q.v.)  existed  there,  Medina  cannot 
be  regarded  as  a town  of  commerce  like, 
for  example,  Mecca.  The  settlement  itself 
was  a loose  grouping  of  living  quarters  or 
zones,  interspersed  with  groupings  of  palm 
groves  and  fields,  with  the  individual  living 
quarters  often  fortified  by  strongholds 
(atam).  Medina  extended  over  a large  area 
(of  several  square  miles)  and  thus  covered  a 
wider  but  less  densely  populated  — area 
than  does  the  modern  town;  no  city  walls 
are  known  from  before  the  fourth/tenth 
century. 

The  population  of  pre-Islamic  Medina 
consisted  of  pagan  Arab  and  Jewish  clans 
(see  jews  and  Judaism;  tribes  and 
clans),  with  only  a marginal  presence  of 
other  monotheists  (see  south  Arabia, 
RELIGION  IN  PRE-ISLAMIC;  POLYTHEISM 
AND  ATHEISM;  IDOLATRY  AND  IDOLATERS). 

It  is  not  known  with  certainty  whether  the 
Jews  had  come  from  Palestine  or  whether 
they  were  Arab  proselytes.  Some  smaller 
Arab  tribes  do,  however,  appear  to  have 
been  either  affiliated  with  Jewish  tribes,  or 
converts  to  Judaism,  and  the  sources  report 
cases  of  Arab-Jewish  marriages  (see  mar- 
riage and  divorce).  Furthermore,  the 
literary  heritage  of  the  Medinan  Jews, 
Arabic  poetry,  indicates  that  they  were 
an  integral  part  of  the  local  culture  (see 
Arabic  language).  The  intricate  and  still 
partly  obscure  history  of  the  Medinan  Jews 
has  been  much  researched  especially  as 
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they  were  a constant  and  dominant  factor 
in  pre-  and  early  Islamic  Medinan  society 
(for  further  discussion,  see  nadir,  banu 
AL-;  OPPOSITION  TO  MUHAMMAD; 
qurayza).  The  two  Arab  super-clans 
known  as  Aws  and  Khazraj  constituted  the 
most  important  pagan  faction  in  Medina. 
These  groups  had  emigrated  in  pre-Islamic 
times  from  Yemen  to  Medina,  where  they 
eventually  overcame  the  previously  domi- 
nant Jewish  faction.  The  result  was  a sort 
of  unstable  stalemate  that  lasted  until  the 
Prophet’s  arrival  in  Medina  (see  politics 
and  the  qur’an).  The  Arab  clans,  in  any 
case,  were  also  engaged  in  inner  conflicts 
that  often  resulted  in  feuds  and  mutual 
bloodshed  (q.v.). 

This  much  can  be  said  on  the  basis  of  the 
source  material,  yet  much  else  remains  in 
the  dark.  For  example,  scattered  notices  are 
encountered  in  later  writings  about  the  ties 
of  the  Medinan  Jews  with  Sasanid  Persia 
and  Yemen  (q.v.).  Yet  it  is  impossible  to 
detail  what  these  ties  might  have  looked 
like  and  what  influence  they  could  have 
exerted.  It  seems  clear,  though,  that 
Medina  (and  central  Arabia  in  general) 
was  not  cut  off  from  the  centers  of  post- 
Hellenistic  culture.  Such  contact  is  sur- 
mised from  the  commercial  ties  (see 
SELLING  AND  BUYING;  CARAVAN)  of  the 
Hijaz  with  Syria  (q.v.)  and  the  pervasive 
presence  of  monotheistic  ideas  throughout 
the  area  in  pre-Islamic  times.  Moreover,  it 
is  difficult  to  imagine  that  the  Medinan 
Jews  and  other  monotheists  would  not  have 
had  any  contact  with  their  coreligionists 
elsewhere,  although  substantial  informa- 
tion is  lacking  in  that  regard. 

When  the  Prophet  came  to  Medina  in 
622  c.e.,  the  town  was  divided  between  the 
various  pagan  and  Jewish  clans.  According 
to  Islamic  tradition,  Muhammad  was  in- 
vited by  deputies  of  the  Aws  and  Khazraj 
to  settle  in  Medina  and  to  act  as  an  arbiter 


of  internal  affairs.  Once  Muhammad 
arrived  in  Medina,  most  members  of  the 
Aws  and  Khazraj  became  Muslims  and 
were  henceforth  known  as  the  Prophet’s 
“Helpers”  (al-ansdr)  although  some  con- 
tinued to  oppose  him  in  secret  (see  emi- 
grants and  helpers).  Muhammad  settled 
first  at  Qtiba’,  at  the  southern  fringe  of 
Medina,  and  there  he  also  erected  the  first 
mosque  (q.v.)  of  Islam.  Although  the 
Prophet  enjoyed  the  support  of  the  Arab 
clans  he  avoided  becoming  too  closely  affil- 
iated with  them  and  tried  to  remain  aloof 
from  their  societal  bonds  (see  community 
and  society  in  the  qur’an).  Rather,  he 
tended  to  rely  upon  his  fellow  Emigrants 
(al-muhajirun),  which  brought  about  mis- 
givings between  the  Medinan  Helpers  and 
the  Meccan  Emigrants  and  resulted  in  a 
tension  between  both  groups  that  was  not 
resolved  until  much  later  in  Islamic  history. 

The  decade  following  the  Prophet’s 
move  from  Mecca  to  Medina  is  commonly 
dubbed  “the  Medinan  period”  (see  chron- 
ology and  the  qur’an).  According  to  the 
accounts  in  the  classical  sources,  the  out- 
line of  events  during  that  time  is  fairly  well 
known  and  there  is  no  need  to  repeat  it 
here  (see  Watt,  Muhammad  at  Medina).  It  is 
important,  however,  to  note  that  Muham- 
mad first  adopted  a conciliatory  policy 
among  the  Arab  clans  and  towards  the 
Jews  (as  is  shown  by  the  so-called  “Consti- 
tution of  Medina”),  yet  after  growing  trou- 
bles in  Medina  and  the  overt  enmity  of  the 
Meccans  he  switched  to  a more  resolute 
attitude  that  made  him  send  raids  and 
engage  in  greater  battles,  in  Medina  itself 
(against  the  Jews)  as  well  as  in  its  surround- 
ings (e.g.  against  the  Meccans  at  Badr  [q.v.] 
and  Uhud;  see  expeditions  and  battles). 
The  outcome  of  the  Prophet’s  determina- 
tion was,  especially  after  the  capture  of 
Mecca  and  the  defeat  of  the  Medinan 
Jews,  the  formation  of  the  first  Islamic 
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community.  In  the  view  of  many  modern 
Muslims,  this  Medinan  period  saw  the 
creation  - and  at  the  same  time  the 
apogee  — of  the  true  Islamic  state,  whose 
exemplary  character  is  seen  as  the  model 
for  all  future  Islamic  societies. 

For  Islam  as  a religion,  Medina  was  the 
place  where  almost  all  decisive  elements  of 
the  Islamic  creed  (see  creeds;  faith)  took 
definite  shape.  The  longer  Medinan  suras 
of  the  Qur’an  have  been  deeply  influential 
in  the  formation  of  Muslim  life.  Many 
details  of  ritual  (e.g.  fasting  [q.v.]  and  the 
direction  of  prayer;  see  qibla;  ritual 
and  the  qur’an)  were  introduced  during 
Muhammad’s  Medinan  years,  and  his  dis- 
cussions with  the  Medinan  Jews  on  theo- 
logical matters  helped  to  formulate  and 
clarify  his  message  (see  theology  and 
the  qur’an).  The  Prophet’s  presence  in 
Medina  also  conferred,  in  the  eyes  of  later 
Muslims,  a unique  sacredness  on  the  town, 
and  the  later  legal  authority  Malik  b.  Anas 
(d.  179/796)  would  not  mount  a donkey  in 
the  town  because  he  would  not  allow  its 
hooves  to  trample  upon  the  soil  that  con- 
tained the  Prophet’s  sepulchre. 

Medina  in  later  Islamic  history 
After  the  death  of  Muhammad  in  Medina 
the  town  did  not  immediately  lose  its  politi- 
cal importance.  Nonetheless,  events  soon 
turned  the  attention  of  the  Muslims  away 
from  the  Hijaz.  Shortly  after  Muhammad’s 
death,  ‘All  (see  ‘ali  b.  abI  talib)  had 
shifted  the  center  of  governance  to  Kufa 
and,  after  some  twenty  years  of  caliphal 
presence  in  Medina  (see  caliph),  the 
Umayyads  moved  the  capital  of  the 
Islamic  polity  to  Syria.  Politically,  Medina 
was  thus  cast  at  the  margins  of  Islamic  his- 
tory, where  it  has  remained  ever  since.  One 
major  revolt  against  Umayyad  caliphal 
power  in  the  first  century  was  launched  in 
Medina  in  63/683  but  it  was  crushed  and 
Medina  was  looted.  In  the  following  cen- 
tury, we  hear  of  Shl‘l  uprisings  which  were 


likewise  subdued  (see  shi'ism  and  the 
qur’an).  Until  modern  times,  the  only 
events  of  a political  nature  were  short- 
lived conflicts  between  the  governors  of 
Medina,  the  emirs  of  Mecca,  and  other 
local  potentates  during  the  Ayyubid  and 
Mamluk  periods.  The  local  powers,  how- 
ever, were  always  weak  and  the  region 
largely  depended  upon  the  Yemenite 
Rasulids  and  the  Mamlok  sultans,  before 
it  became  part  of  the  Ottoman  empire 
and,  finally,  of  the  Wahhabi  kingdom 
(see  wahhabis). 

In  contrast  to  the  insignificance  of  Me- 
dina as  a center  of  power,  the  town  has 
always,  albeit  in  varying  degrees,  remained 
a center  of  both  scholarship  and  devotion. 
As  a locus  of  devotion,  Medina  is  second 
only  to  Mecca.  In  fact,  the  sepulchre  of  the 
Prophet  in  Medina  — the  Muslim  “holy 
tomb”  par  excellence  — has  led  some  Muslim 
scholars  to  prefer  Medina  over  Mecca  be- 
cause “the  spot  of  the  Prophet’s  tomb  is 
nobler  than  the  Ka'ba  (q.v.)  and  the 
Throne  of  God  (q.v.)”  (al-Samhudl,  Waja’, 
i,  28).  “The  visitation  of  the  Prophet” 
(ziyarat  al-nabi),  i.e.  the  visitation  of  his 
sepulchre,  grew  over  the  centuries  into  an 
almost  obligatory  sequel  to  the  pilgrimage 
to  Mecca  (see  visiting;  festivals  and 
commemorative  days).  The  resurgence 
of  Sunnism  in  the  central  Islamic  lands 
from  the  sixth/twelfth  century  onwards, 
together  with  the  newly  defined  role  of 
the  Prophet  as  intercessor  (see  interces- 
sion), further  bolstered  the  importance  of 
Medina.  In  addition,  the  Medinan  Baql‘ 
cemetery,  arguably  the  most  significant  sin- 
gle burial  area  in  Islam  (largely  destroyed 
by  the  Wahhabis  in  modern  times),  has 
been  an  important  site  of  visitation  for 
both  Sunnis  and  Shl'ls. 

As  a center  of  scholarship  and  intellec- 
tual activities,  Medina  remained  over  the 
centuries  a place  of  learning.  In  the  second 
Islamic  century,  Medina  hosted  a range  of 
important  jurisprudents  (e.g.  Rabl'at  al- 
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Ray;  Malik  b.  Anas,  eponym  of  the 
“Medinan”  tradition  of  law;  see  law  and 
the  qur’an),  sira  scholars  (e.g.  Musa  b. 
cUqba;  Ibn  Ishaq;  see  sira  and  the 
qur’an),  and  traditionists  (e.g.  al-Zuhrl; 
Hisham  b.  'Urwa;  see  hadith  and  the 
qur3an).  From  the  fourth  to  the  seventh 
Islamic  centuries,  Medina  proved  to  be  the 
most  significant  link  for  the  transmission  of 
knowledge  from  the  eastern  part  of  the 
Islamic  world  to  the  western  (al-Andalus). 
From  the  early  Mamluk  period  onwards, 
the  town  finally  developed  into  an  impor- 
tant center  of  scholarship  and  mysticism. 
Many  secular  rulers  and  pious  persons 
endowed  a number  of  sites  of  learning 
and  other  facilities  in  Medina.  In  the  later 
Mamluk  age  and  during  the  Ottoman 
period,  Medina  seriously  rivaled  Cairo  and 
Damascus  as  a place  of  learning;  the  dis- 
tance of  Medina  from  the  centers  of  politi- 
cal power  seems  to  have  favored  this 
development.  Among  the  most  famous 
scholars  who  were  active  in  Medina  are 
Ibn  Farhun  (d.  799/1397),  al-SakhawI 
(d.  902/1497),  al-Samhudl  (d.  911/1506) 
and  Ibrahim  al-Kuranl  (d.  1101/1690). 
Finally,  the  importance  of  Medina  for 
Islamic  culture  and  devotion  in  general 
gave  rise  to  the  Arabic  poetical  genre  of 
“praising  Medina”  or  “longing  for 
Medina”  (al-tashawwuq  ila  1-madTna).  This 
interesting  genre,  which  is  closely  con- 
nected to  poetry  in  praise  of  the  Prophet, 
has  been  little  studied  and  appreciated  by 
modern  scholarship. 

Marco  Scholler 
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Memory 

The  power,  function  or  act  of  reproducing 
and  identifying  what  has  been  learned  or 
experienced;  the  faculty  of  remembering. 
The  Qur’an  presents  memory  not  as  a fac- 
ulty or  storehouse  but  as  a primary  mode 
of  divine-human  interaction.  The  primary 
qur’anic  words  related  to  memory  are 
based  upon  the  radical  dh-k-r:  dhikr,  dhakara, 
dhikra,  tadhkira,  and  tatadhakkara;  depending 
on  context,  the  primary  sense  of  remem- 
brance, reminder,  contemplation,  taking 
heed,  or  recitation  (see  recitation  of  the 
qur’an)  is  meant  by  these  Arabic  words. 
The  believer  is  enjoined  to  remember  and 
the  object  of  remembrance  varies  widely 
and  includes,  for  example,  God,  the  lord 
(q.v.),  the  name  of  God  (see  god  and  his 
attributes),  the  final  day  (see  eschato- 
logy; last  judgment),  God’s  bounty  or 
grace  (q.v.;  ni’ma,  see  also  blessing),  com- 
passion (rahma,  see  mercy),  sacrifice  (q.v.; 

(I  22:36),  the  stories  of  the  prophets  (see 
prophets  and  prophethood),  and  the 
signs  (q.v.;  ayat).  Remembrance  is  a central 
human  obligation,  yet  it  is  also  an  expan- 
sive concept,  one  that  partially  overlaps 
with  other  obligations  and  promises. 
Qur’anic  injunctions  to  remember  are 
linked  to  injunctions  to  perform  the  ritual 
prayer  (q.v.;  salat),  the  zakat  (see  alms- 
giving) and  the  pilgrimage  (q.v.;  hajj, 
q 2:198),  to  recount  the  stories  of  the 
prophets  and  the  praises  of  God  (see 
laudation;  glorification  of  god);  to 
aspire  to  God  and  the  last  day  (q_  33:21),  to 
fear  God  (q,  7:205;  see  piety;  fear),  to  be 
grateful  (see  gratitude  and  ingrati- 
tude), to  be  patient  in  suffering  (q.v.; 
q 38:17;  see  also  trust  and  patience),  to 
heed  God’s  warnings  (see  warning),  to 
take  heart  in  God’s  promises,  to  be  in  a 
state  of  awe  or  trembling  of  the  heart  (q.v.; 
q 8:2;  22:35)  and  to  keep  the  faith  (q.v.; 

Q.  33-41)-  The  Qur’an  commonly  enjoins 


the  hearer  to  remember  and  to  remind 
others  of  the  figures  of  earlier  prophetic 
cycles. 

Remembrance  is  at  the  center  of  a web 
of  metonymy  attaching  it  to  a range  of 
concepts,  each  of  which  is  a partial  exten- 
sion of  dhikr  even  as  dhikr  serves  as  an 
extension  or  instantiation  of  the  pair  con- 
cept. In  the  case  of  remembrance  and 
revelation  (see  revelation  and  inspira- 
tion), for  example,  the  message  of  the 
Qur’an  is  continually  called  a dhikr  or  dhikra 
and  the  Qur’an  is  given  the  epithet  “that 
which  contains  or  embodies  remem- 
brance” (dhi l-dhikri,  (3  38:1).  The  Qur’an 
is  both  the  occasion  or  catalyst  for  dhikr  as 
well  as  what  should  be  recalled,  the  object 
of  dhikr.  It  is  the  object  of  dhikr  in  another 
sense  as  well,  the  object  of  reminder  that 
can  be  meditative  (one  mentions  or  recalls 
dhikr  for  oneself)  or  social  (proclamation  or 
recitation  as  a reminder  for  others).  In  the 
case  of  the  prophets,  remembrance  opens 
onto  a series  of  temporal  and  semantic 
frames:  God  has  made  the  Qur’an  easy  to 
remember  Q 54:17-40);  the  Qur’an  enjoins 
the  believer  directly  to  remember  the 
prophets;  the  Qur’an  itself  which  tells  their 
story  is  a reminder;  the  believer  is  com- 
manded to  remind  others  of  the  Qur’an 
and  its  stories;  and  the  prophets  themselves 
should  serve  as  a reminder,  even  as  their 
stories  depict  them  reminding  their  peoples 
or  urging  them  to  remember.  Each  new  act 
of  remembrance  is  an  enactment  of  the 
acts  of  remembrance  that  occurred  with 
previous  revelations,  all  of  which  are 
drawn  up  into  the  Qur’an  as  articulations 
in  a collapsing  telescope.  The  People  of  the 
Book  (q.v.)  are  called  ahl  al-dhikr  Q 16:43; 
21:7).  The  qur’anic  revelation  is  nothing 
but  a “reminder  to  all  beings”  (q_  38:87; 
81:27). 

Dhikr  overlaps  with  other  central  qur’anic 
concepts  in  equally  robust  fashion.  The 
injunction  to  “be  patient  and  remember” 
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(cf.  (4  38:17-8)  links  patience  and  dhikr  in  a 
manner  that  can  suggest  that  one  will  re- 
sult in  the  other,  that  they  are  aspects  of  a 
single  act,  or  that  they  are  two  distinct  acts. 
The  same  injunction  goes  on  to  make  a 
dyad  of  the  remembrance  of  a prophet  (in 
this  case  the  prophets  David  [q.v.]  and  Job 
[q.v.])  and  the  patience  modeled  by  the 
prophet  as  an  example  to  those  who 
remember  him. 

The  mutual  implication  of  dhikr  with  the 
qur’anic  obligations  is  also  shown  in  the 
case  of  prayer,  for  which  it  is  both  occasion 
and  catalyst:  “When  you  have  carried  out 
the  prayer,  remember  God  standing  and 
sitting  and  on  your  side”  (<4  4:103).  Yet  the 
postures  of  the  body  can  also  become, 
more  generally,  the  moment  of  dhikr: 
another  verse  employs  the  same  formula 
(“standing,  sitting,  and  on  your  side”)  in  a 
context  unconnected  to  ritual  prayer 
((4  3:191).  Dhikr  should  not  only  be  embod- 
ied through  its  connection  to  the  physical 
positions  and  postures,  but  it  is  also  closely 
tied  to  the  act  of  articulating  the  praises  of 
God,  tasbih,  as  an  expression  of  frequency: 
“And  remember  your  lord  often  and  re- 
count his  praises  by  evening  (q.v.)  and  by 
the  break  of  day”  (q  3:41;  see  dawn)  or 
morning  (q.v.)  and  afternoon  (q.v.;  (4  7:205; 
76:25),  even  as  the  times  of  day  (see  day, 
times  of)  are  clearly  then  reinforced  by  the 
prayer  as  a form  of  dhikr.  Remembrance 
also  serves  as  a link  among  obligatory  ritu- 
als (blessings  over  sacrihce,  salat,  and  zakat, 
see  ritual  and  the  qur’an)  as  well  as  a 
link  among  those  practices  and  divine- 
human  and  human-human  relational  obli- 
gations such  as  the  injunction  to  have  a 
heart  that  trembles  at  the  mention  of  God 
(q  22:35;  see  ethics  and  the  qur’an; 
COMMUNITY  AND  SOCIETY  IN  THE  QUr’an). 

The  Qur’an  commonly  states  that  it  is 
only  those  with  a spiritually  discerning 
intellect  (q.v.;  m/m  l-albab)  who  heed  and 
dwell  upon  the  signs  (tatadhakkara)  and 


allow  those  signs  to  serve  as  a reminder,  to 
instigate  the  act  of  remembrance  (e.g. 

Q 3:190-1).  The  signs  are  commonly  the 
creation  (q.v.)  of  the  heavens  and  earth 
(q.v.;  see  also  heavens  and  sky),  the  alter- 
nation of  day  and  night  (q.v),  and  polari- 
ties of  odd  and  even,  male  and  female  (see 
gender;  pairs  and  pairing),  or  verses 
(q.v.)  of  the  Qur’an.  Yet  neither  the  signs 
by  themselves  nor  the  ability  to  heed  them 
can  guarantee  a successful  act  of  remem- 
brance. As  with  all  human  activity,  God’s 
will  serves  as  a cause  or  at  least  a primary 
condition:  “They  do  not  remember  except 
by  the  will  of  God”  (q  74:56;  see  freedom 
and  predestination).  Another  injunc- 
tion, “Remember  God  when  you  forget” 

(q  18:24),  sharpens  the  paradox  of  “re- 
membering to  remember”  that  would  be 
explored  in  depth  by  theologians  such  as 
al-Muhasibl  (d.  243/857).  Remembrance 
also  forms  a dyad  with  awe  (q  8:2),  grate- 
fulness (cf.  (4  5:110),  faith  (“You  who  keep 
the  faith  and  remember  God  often,” 
q 33:41),  and  hope  (q.v.;  “And  seek  the 
grace  of  your  lord  and  remember  God 
that  you  might  prosper,”  (4  62:10). 

Dhikr  is  a key  factor  in  forgiveness  (q.v.), 
promised  for  those  who,  “when  they  have 
committed  a shameful  act  or  oppressed 
themselves,  remember  God”  ((4  3:135), 
even  as  prohibited  acts  (wine  [q.v.] , gam- 
bling [q.v.];  see  forbidden)  prevent  a 
believer  from  remembering.  Whoever 
turns  away  after  being  reminded  of  his 
lord  will  suffer  great  pain  (14  72:17).  To 
those  who  remember  God,  God  also 
promises  reciprocity:  “Remember  me.  I 
will  remember  you”  ((4  2:152).  Remem- 
brance is  at  the  heart  of  the  covenant  (q.v.) 
between  God  and  the  human  being:  “Chil- 
dren of  Israel  (q.v.),  remember  my  bounty 
to  you  and  keep  faith  with  my  covenant” 

((4  2:40).  The  qur’anic  concept  of  dhikr 
interacted  throughout  Islamic  civilization 
with  the  poetic  notion,  especially  the 
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remembrance  of  the  beloved  in  love  poetry 
(see  love  and  affection).  In  Sufism  (see 
sufism  and  the  qur’an)  both  concepts 
were  merged  into  ritual  practice,  with  the 
meditative  use  of  the  dhikr,  that  is  a medita- 
tive utterance,  most  often  a qur’anic  quote, 
the  tahlil  ( la  ilaha  ilia  llah,  “there  is  no  god 
but  God”),  or  a divine  name  or  names, 
repeated  aloud  or  silently.  The  ritual  use 
of  dhikr  was  matched  by  a developed  theo- 
logical understanding  of  it. 

Michael  A.  Sells 
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Men  of  the  Cave 

Name  given  to  the  protagonists  of  a long 
qur’anic  passage  containing  a version  of 
the  story  of  the  seven  sleepers  of  Ephesus. 
The  Qur’an  states  that  the  Men  of  the 
Cave  (ashab  al-kahf)  and  of  al-Raqlm  (see 
below)  were  among  God’s  signs,  and  says 
they  were  youths  who  took  refuge  in  a cave 
(q.v.)  and  invoked  God’s  mercy  (q.v.; 

Q 18:9-10).  God  made  them  and  their  dog 
(q.v.)  fall  into  a deep  sleep  (q.v.)  for  many 
years  and  then  woke  them  from  their  slum- 
ber. The  Qur’an  explains  that  they  were 
pious  youths  fleeing  from  the  idolatry  (see 
idolatry  and  idolaters)  of  their  people 
and  that  they  found  refuge  in  a cave 
(ft  18:11-7).  When  the  youths  awoke  they 
were  under  the  impression  that  only  a day 
or  so  had  passed,  and  decided  that  one  of 
them  should  take  some  coins  and  go  to  buy 


food  in  the  town.  God  used  them  to  dem- 
onstrate to  the  inhabitants  of  the  town  that 
there  is  no  doubt  concerning  the  hour  (see 
apocalypse;  last  judgment;  eschato- 
logy). The  inhabitants  of  the  town  argued 
about  building  a place  of  worship  dedi- 
cated to  the  youths  (ft  18:18-21).  The  final 
part  of  this  passage  recounts  the  argu- 
ments among  the  people  about  how  many 
youths  were  in  the  cave:  people  will  insist 
variously  that,  in  addition  to  the  dog,  there 
were  three  or  five  or  seven  people  (see 
numbers  and  enumeration).  Muslims  are 
instructed  not  to  dispute  these  questions 
with  anybody  since  only  God  really  knows 
how  many  of  them  were  there  and  the 
length  of  time  that  they  spent  asleep  in  the 
cave  which,  it  is  stated,  was  a total  of  3og 
years  (ft  18:22-6).  The  sura  containing  this 
episode  (ft  18)  is  entitled  Surat  al-Kahf 
(“The  Cave”). 

Later  traditions  (see  hadIth  and  the 
qur'an;  exegesis  of  the  qur’an:  clas- 
sical and  medieval)  added  particulars 
that  elaborated  upon  the  qur’anic  contents. 
According  to  Wahb  b.  Munabbih  (d.  ca. 
112/730),  the  youths  adopted  their  faith 
from  a Christian  apostle  (see  Christians 
and  Christianity)  and  found  refuge  in  a 
cave  while  they  were  fleeing  from  their 
king  who  regarded  them  as  having  caused 
his  son’s  death  (‘Abd  al-Razzaq,  Tafsir,  i, 
397-8).  Other  accounts  state  that  the 
youths  were  believers  in  God,  sons  of  nota- 
bles of  their  town  or  even  princes.  Upon 
the  Roman  emperor  Decius’  entrance  into 
their  town  usually  referred  to  as  Ephe- 
sus or  Tarsus  — - they  and  their  dog  es- 
caped into  a cave  to  avoid  both  the  idolatry 
of  their  fellow  citizens  and  the  emperor’s 
persecution.  The  emperor,  instead  of 
capturing  them  in  the  cave,  had  the  en- 
trance walled  up,  erecting  on  the  spot  a 
tablet  in  which  their  story  was  told.  This 
tablet  was  made  of  lead  or  stone  and  put 
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into  a box  of  copper  and,  according  to 
some  traditions,  was  prepared  by  two  be- 
lievers belonging  to  the  house  of  Decius. 
God  caused  the  youths  and  their  dog  to  fall 
asleep  in  the  cave  and  309  years  later,  the 
Roman  emperor  Theodosius,  exasperated 
by  Christian  disputes  about  the  resurrec- 
tion (q.v.),  asked  for  a clear  sign  from  God. 
It  thus  happened  that  a shepherd  reopened 
the  entrance  of  the  cave  and  at  that  mo- 
ment God  raised  them  up.  One  of  the 
youths  was  sent  to  buy  food  in  the  town 
and  he  wandered  dazed  and  confused  since 
he  was  convinced  that  he  had  only  been 
asleep  for  one  day  (Thadabl,  Qisas,  380-4). 
When  the  inhabitants  of  the  town  saw  his 
coins  they  immediately  suspected  that  he 
had  found  a treasure  but  later  discovered 
the  truth  when  the  youth  took  them  to  the 
cave  and  they  were  able  to  read  the  inscrip- 
tion on  the  tablet. 

Other  exegetical  reports  attempt  to 
elucidate  some  of  the  more  controversial 
qur’anic  passages.  Several  solutions  are 
proposed  for  the  mysterious  name  al- 
Raqlm  ((4  18:9):  it  was  the  name  of  the 
valley,  of  the  town,  of  the  dog  or,  even 
better,  of  the  one  or  two  tablets  bearing 
the  names  and  story  of  the  Men  of  the 
Cave  (cf.  Mawardl,  Nukat,  iii,  286-7).  The 
youths  are  usually  numbered  as  seven  but 
some  traditions  state  that  there  were  more. 
The  various  estimates  of  their  number 
mentioned  in  the  Qur’an  are  attributed 
in  the  exegetical  tradition  to  differing 
Christian  opinions  about  the  matter.  The 
reports  — as  is  common  in  qur’anic  exe- 
gesis (tafsir)  — also  include  full  descriptions 
and  the  names  of  all  the  characters  of  the 
story,  i.e.  the  dog,  the  town,  the  month 
and  even  the  cave.  The  great  popularity  of 
this  qur’anic  story  is  also  attested  by  the 
numerous  and  varied  localizations  of  the 
cave  and  by  the  sanctuaries  relating  to  the 
Men  of  the  Cave  all  over  the  Muslim  world 


as  is  attested  in  geographical  literature 
(Kandler,  Die  Bedeutung,  82-98;  Hernandez 
Juberias,  La  peninsula  imaginaria,  137-61). 

Roberto  Tottoli 
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Menstruation 

The  monthly  flow  of  blood  from  the 
uterus.  Menstruation  is  explicitly  men- 
tioned by  the  Qur’an  in  two  contexts:  ritual 
purity  (q.v.)  and  the  law  of  marriage  and 
divorce  (q.v.).  In  the  context  of  ritual  pu- 
rity, menstruation  is  one  of  a fairly  broad 
set  of  bodily  functions  (also  mentioned 
within  the  text  of  the  Qur’an  are  excretion 
and  sexual  activity,  f)  4:43;  5:6;  see  sex  and 
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sexuality)  requiring  ablutions  in  order  to 
restore  the  state  of  tahara  required  for 
prayer  (q.v.)  and  other  rituals  (see  ritual 
AND  THE  Qur’an;  CLEANLINESS  AND 
ablution).  Menstruation  is  categorized  in 
Islamic  law  as  a cause  of  major  impurity 
analogous  to  that  entailed  by  sexual  inter- 
course (see  law  and  the  qur’an).  In  the 
context  of  marital  law,  the  menstrual  pe- 
riod provides  evidence  that  a widowed  or 
divorced  woman  is  not  pregnant  by  her 
previous  husband  and  provides  the  unit  of 
measurement  for  the  waiting  period  (q.v.), 
or  ‘idda,  that  must  expire  before  she  may 
contract  another  marriage. 

Despite  the  complexity  of  Islamic  law 
relating  to  menstrual  purity,  the  Qur’an 
touches  on  the  subject  only  once.  “They 
ask  you  about  menstruation  ( al-mahid 
states  q 2:222,  “say,  it  is  an  adhan.  Remain 
aloof  from  menstruating  women  and  do 
not  approach  them  until  they  become  pure 
again;  when  they  have  purified  themselves, 
go  to  them  as  God  has  instructed  you.  In- 
deed, God  loves  those  who  repent  (see 
repentance  and  penance)  and  those  who 
purify  themselves.”  The  word  adhan,  de- 
rived from  a root  meaning  “to  cause  harm 
to,”  is  semantically  very  open;  it  has  been 
translated  with  English  words  as  diverse  as 
“hurt,”  “pollution,”  “strain”  and  “nui- 
sance.” The  word  is  used  nine  times  in  the 
Qur’an,  to  refer  to  inconveniences  and  in- 
capacities as  diverse  as  ailments  of  the 
scalp  (q  2:196),  rain  during  (outdoor) 
prayer  (q  4:102)  and  scornful  patronage 
directed  towards  the  objects  of  charity 
(q  2:262,  263,  264;  see  almsgiving;  path 
or  way).  In  verse  q 2:222  both  the  nature 
of  the  harm  involved  and  the  identity  of 
the  person  suffering  it  are  unspecified. 

Many  exegetes  interpret  it  in  terms  of  the 
“dirtiness,”  smelliness  and  general  offen- 
siveness of  menstrual  blood;  this  is  the 
dominant  opinion  in  medieval  commen- 
taries, particularly  those  based  closely  on 


transmission  from  early  Muslim  authorities 
(see  exegesis  of  the  qur’an:  classical 
and  medieval).  Others,  particularly  mod- 
ern interpreters,  focus  on  the  indisposition 
of,  or  possible  harm  to,  the  menstruating 
woman  herself  (see  exegesis  of  the 
qur’an:  early  modern  and  contempo- 
rary). This  harm  is  often  understood  in 
medical  terms  (see  medicine  and  the 
qur’an).  Thus,  the  Egyptian  modernist 
Muhammad  Rashid  Rida  (d.  1935;  Manar, 
ii,  359)  writes  that  “[even]  if  the  man 
escapes  from. . . harm  the  woman  can 
scarcely  escape  it,  because  intercourse  dis- 
turbs her  reproductive  organs  for  some- 
thing that  they  are  neither  ready  nor  pre- 
pared to  do,  because  they  are  occupied 
with  another  natural  function,  which  is  the 
expulsion  (ifraz)  of  the...  blood.”  Simi- 
larly, the  Shl'l  (see  shi'ism  and  the 
qur’an)  commentator  Muhammad  al- 
Sabzawarl  (d.  ca.  1297/1880;  Jadid,  i,  266) 
writes,  “Menstruation’s  being  a ‘harm’ 
may  be  from  the  point  of  view  of  the 
woman’s  state,  because  she  experiences 
weakness  and  is  overcome  with  lassitude 
when  the  bleeding  occurs  and  suffers  a 

great  deal  of  hardship  and  discomfort 

It  may  possibly  also  be  from  the  point  of 
view  of  [the  menstrual  blood’s]  being  ill- 
smelling and  substantively  impure  (najis); 
the  man  may  be  repelled  by  it,  and  the 
woman  may  [thus]  be  harmed,  even  if 
[only]  psychologically....”  In  contrast,  the 
Egyptian  revivalist  Sayyid  Qutb  (d.  1966; 
djldl,  ii,  241-2)  understands  the  prohibition 
of  marital  intercourse  during  menstruation 
in  terms  of  the  fitra,  the  fundamental  hu- 
man constitution.  Only  in  the  period  of 
purity  (when  the  woman  is  not  menstru- 
ating) can  intercourse  achieve  both  the  nat- 
ural desire  for  physical  pleasure  and  the 
fundamental  aim  (ghaya  fitriyya)  of  sexual 
intercourse,  which  is  the  continuation  of 
the  species  (see  biology  as  the  creation 
and  stages  of  life).  Finally,  some  com- 
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mentators  also  note  that  the  word  adhan  is 
used  elsewhere  in  the  Qur’an  specifically  to 
refer  to  minor  and  insignificant  hardships 
(cf.  (4  3:11 1),  thus  minimizing  the  harm  or 
offense  associated  with  menstruation. 

The  main  legal  issue  in  the  interpretation 
of  2:222  is  the  degree  of  avoidance  im- 
plied by  the  verse’s  injunction  to  “remain 
aloof  from”  (i'tazilu)  menstruating  women. 
Although  the  most  obvious  literal  reading 
of  the  verse  itself  would  suggest  complete 
separation  from  menstruants,  the  tradition 
of  occasions  of  revelation  (q.v.;  asbab  al- 
nuzul ) suggests  a much  more  limited  form 
of  avoidance.  According  to  this  tradition, 
the  verse  was  sent  down  in  response  to  the 
questions  of  Companions  of  the  Prophet 
(q.v.)  who  observed  that  the  Jews  (or,  in 
other  versions,  the  pagan  Arabs  [q.v.]  or 
the  Zoroastrians;  see  jews  and  Judaism; 

PEOPLE  OF  THE  BOOK;  PRE-ISLAMIC 

Arabia  and  the  qur’an)  would  not  share 
food  with  a menstruating  woman  or  re- 
main in  the  same  house  with  her.  When 
the  verse  was  revealed,  the  Prophet  clari- 
fied it  by  saying,  “Do  anything  but  have 
sexual  intercourse  [with  them].”  Hearing 
of  this,  the  Jews  exclaim,  “This  man  does 
not  want  to  leave  a single  thing  in  which  he 
does  not  contradict  (khalafa)  us!”  (In  some 
versions,  the  questioners  then  wonder  if 
they  can  have  sexual  intercourse  during 
menstruation,  which  the  Prophet  emphati- 
cally forbids.)  This  narrative  frame  reverses 
the  initial  impact  of  the  verse  itself,  from 
an  inj  unction  to  avoid  menstruating 
women  to  an  injunction  to  limit  their  ex- 
clusion. (Many  commentators  suggest  that 
the  word  mahid  should  be  read  as  a noun  of 
place,  and  that  the  verse  should  actually  be 
understood  to  enjoin  avoidance  of  the 
place  of  menstruation,  i.e.  the  genital  area, 
rather  than  of  the  menstruating  woman 
herself.)  The  avoidance  of  sexual  inter- 
course, but  not  of  commensality  or  other 
physical  contact,  is  often  seen  to  manifest 


the  moderate  “middle  path”  of  the  Islamic 
dispensation  (cf.  (I  2:143),  striking  a balance 
between  the  Christians  (who  allowed  inter- 
course with  menstruating  women;  see 
CHRISTIANS  AND  CHRISTIANITY)  and, 

variously,  Jews,  Zoroastrians  and  pagans 
(who  shunned  them  altogether;  see 

POLYTHEISM  AND  ATHEISM;  SOCIAL 

interactions;  social  relations). 

See  also  contamination. 

Marion  Holmes  Katz 
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Merchandise  see  selling  and  buying 
Mercy 

Forbearance  from  inflicting  harmful  pun- 
ishment on  an  adversary  or  offender; 
disposition  to  exercise  compassion  or  for- 
giveness. The  term  “mercy”  (rahma),  with 
its  cognates  and  synonyms,  is  omnipre- 
sent in  the  Qur’an;  and  derivatives  of  the 
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triliteral  root  gh-j-r  which  carry  many  of 
the  same  connotations  are  also  attested 
throughout  the  Qur’an.  Muhammad,  for 
example,  is  characterized  as  a merciful 
man  (<4  9:128)  and  believers  are  exhorted  to 
show  mercy  and  kindness  in  their  daily 
lives  (as  at  q 7:199;  17:23-4;  42:43;  64:14; 
90:17).  “Compassion  and  mercy”  are  sin- 
gled out  as  admirable  characteristics  of  the 
followers  of  Jesus  (q.v.;  <4  57:27;  see  also 
Christians  and  Christianity).  Muslims 
are  “strenuous  with  infidels,  but  merciful 
among  themselves”  (<4  48:29;  see  belief 
and  unbelief;  polytheism  and  atheism; 
jihad). 

Mercy  as  an  attribute  of  God 
Overwhelmingly,  though,  the  Qur’an 
focuses  upon  mercy  as  an  attribute  of  God 
(see  god  and  his  attributes).  He  is  ahl  al- 
maghjira,  “the  source  [or  owner]  of  forgive- 
ness” (<4  74:56),  “who  forgives  sin  and 
accepts  repentance”  ((4  40:3),  “merciful 
and  loving”  ((4  11:90),  “the  most  merciful  of 
those  who  show  mercy”  (<4  7:151;  12:64; 
21:83;  compare  0.7:155;  23:109,  118).  In 
fact,  humans  are  exhorted  to  be  merciful 
precisely  because  they  hope  for  mercy  from 
him  (see  0 24:22).  With  the  exception  of 
the  ninth  sura,  every  chapter  opens  with  an 
invocation  of  God  as  “the  merciful,  the 
compassionate”  (al-rahman  al-rahlm)  and 
that  phrase  occurs,  along  with  variant 
statements  of  the  same  concept,  dozens  of 
times  within  the  text  itself.  Commentators 
early  and  late  (see  exegesis  of  the 
qur’an:  classical  and  medieval; 

EXEGESIS  OF  THE  QUR’AN:  EARLY  MODERN 

and  contemporary)  have  sought  to 
understand  the  distinction  between  rahman 
and  rahim,  both  of  which  are  derived  from 
r-h-m,  the  same  Arabic  root  from  which 
rahma  comes.  Classical  commentators  fre- 
quently argued  that  rahman  is  stronger, 
more  inclusive,  than  rahim  (see,  for  exam- 
ple, the  discussions  at  Tabari,  Tafsir,  i,  42-3 


and  Ibn  Kathlr,  Tafsw,  i,  17-21,  where  vari- 
ous authorities  are  cited  to  the  effect  that 
the  mercy  associated  with  the  former 
applies  to  all  creatures,  whereas  the  latter 
is  bestowed  only  upon  believers,  or  that, 
while  both  operate  in  this  world,  only  the 
former  extends  into  the  world  to  come). 
Modern  orientalist  exegesis  tends  rather  to 
view  the  two  terms  as  paronomastic  repeti- 
tion, sometimes  translating  them  together 
as  “all-merciful”  (thus,  for  example,  Paret, 
Kommentar,  11.) 

In  fact,  as  attested  upwards  of  forty  times 
(as  at  q 17:110),  “the  Merciful”  (al-rahman) 
serves  as  an  alternate  name  for  God.  Sura 
55  is  titled  “The  Merciful”  and  the  great 
classical  commentator  al-Tabari  (d.  310/ 
923)  maintained  that,  unlike  al-rahim,  the 
title  al-rahman  belongs  uniquely  to  God  and 
cannot  legitimately  be  given  to  any  crea- 
ture. “Al-rahman,  ” declared  the  early  ascetic 
and  traditionist  al-Hasan  al-Basrl  (d.  110/ 
728;  see  hadith  and  the  qur’an),  “is  a 
forbidden  name”  (see  Tabari,  Tafsir,  i,  45-6; 
compare  Noldeke,  gq,  i,  112-3,  121;  0,40 
[Surat  al-Mu’nrin],  “The  Believer,”  is 
sometimes  known  as  Surat  Ghafir  [“For- 
giving One”],  from  ghafir,  another  attribute 
of  God  with  connotations  of  mercy  or  for- 
giveness, found  in  <4  40:3).  As  the  uniquely 
merciful,  God  wants  to  make  things  easy, 
not  difficult,  for  humans  (see  (4  2:185). 
“Both  his  hands  are  outstretched”  ((4  5:64; 
compare  (4  110:3).  Accordingly,  he  makes 
allowance  for  their  weaknesses  and  for  the 
constraints  under  which  they  live  ((4  2:263; 
4:25.  43,  98-9;  5:3,  6,  45;  6:145;  9:9^2; 
16:106,  1 15;  20:73;  24:33;  58:12;  73:20),  is 
indulgent  with  human  frailties  like  ignor- 
ance (q.v.;  q 4:17;  16:119;  33:5)  and  is 
patient  with  their  sins  ((4  22:48;  24:14,  20; 
see  sin,  major  and  minor).  Indeed,  were 
God  to  punish  humans  according  to  what 
they  deserve,  none  would  remain  alive 
((4  16:61;  35:45;  see  chastisement  and 
punishment;  punishment  stories; 
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REWARD  AND  PUNISHMENT).  His  provision 
of  material  blessings  (see  blessing;  grace) 
such  as  rain,  the  seasons  (q.v.),  the  winds 
(see  air  and  wind),  the  alternating  of 
night  and  day  (see  day  and  night),  the 
oceans,  and  the  celestial  bodies  (see 
planets  and  stars),  is  emblematic  of  his 
kindness  and  mercy  toward  humankind 
(see,  for  example,  q 2:22,  29,  164,  243; 
14:32-4;  16:2-8;  17:66;  22:65;  25:47-8;  27:63; 
28:73;  30:46,  50;  42:28,  32-4;  compare 
Tabari,  Tafsir,  i,  43;  see  nature  as  signs; 
cosmology;  water).  Even  more  impor- 
tantly, divine  revelation  (see  revelation 
and  inspiration)  is  a mercy  from  God  (as 
at  q 2:121-2;  6:153,  157;  7:63;  11:118-9; 
17:86-7;  18:65;  36:5-6)  and  it  is  by  his  mercy 
that  the  righteous  are  not  led  astray  (q.v.; 
q 4:113;  12:53).  ^ is  also  through  his  mercy 
that  they  are  delivered  from  destruction  at 
the  hands  of  the  wicked  or  from  the  con- 
sequences of  their  own  errors  (for  various 
examples,  see  q 2:37,  47,  63-4;  7:72;  11:43, 
47,  58,  66,  94;  20:121-2;  54:34-5;  see  error). 

But  God’s  mercy  is  not  bestowed  indis- 
criminately (see  justice  and  injustice). 
Revelation  is  not  given  to  everybody.  Not 
everyone  is  saved  (see  salvation).  He  rec- 
ompenses all  people  according  to  their 
works  (q  11:111;  14:51;  see  good  deeds; 
evil  deeds;  record  of  human  actions). 
Whereas  the  righteous  merit  his  forgive- 
ness, the  wicked  earn  his  wrath  (see 
anger).  At  the  final  judgment  (see  last 
judgment),  people  will  “see  their  works,  so 
that  whoever  does  an  atom’s  weight  (see 
weights  and  measures)  of  good  will  see  it 
and  whoever  does  an  atom’s  weight  of  evil 
will  see  it”  (q  99:6-8;  compare  q 3:115). 

The  wicked  will  confess  their  sins  but  will 
nonetheless  be  consigned  to  the  flames  of 
hell  (q  67:11;  see  hell  and  hellfire). 
“God  will  show  them  their  works,  and  they 
will  sigh  regretfully,  yet  they  will  not  escape 
the  inferno”  (q  2:167).  There,  their  punish- 
ment “shall  not  be  lightened  nor  shall  they 


be  helped”  (q  2:86).  No  individual  will  be 
wronged;  God  is  not  unjust  (q  3:25).  But, 
for  believers,  his  verdict  will  be  more  than 
just.  For  he  accepts  repentance  (see,  for 
example,  q4:i6;  24:5;  42:25;  cf.  2:192; 
9:102-4;  27:11;  39:53-4;  see  repentance 
and  penance),  and  the  Qur’an  exhorts 
humankind  to  seek  his  mercy  (see,  for 
example,  q 2:199;  4:106;  17:24;  27:46;  47:19; 
71:10)  as  earlier  prophets  (see  prophets 
and  prophethood)  and  others  have  done 
(e.g.  Noah  [q.v.],  at  q 11:47;  71:28;  Moses 
[q.v.],  at  q 7:151,  155;  David  [q.v.],  at 
q 38:24;  Solomon  [q.v.],  at  q 38:35;  cf. 
27:19).  Even  the  angels  (see  angel)  of  the 
divine  court  implore  forgiveness  for  the 
righteous  faithful  (see  q 42:5).  Believers 
should  strive,  even  vie,  to  gain  his  mercy 
(q  57:21).  To  receive  it  is  far  greater  than  to 
amass  material  treasure  (q  3:157;  6:16; 
43:32).  “God  will  pardon  the  worst  of  their 
deeds,  and  reward  them  for  the  best  of 
what  they  have  done”  (q  39:35).  “We  shall 
accept  from  them  the  best  of  what  they 
have  done  and  overlook  their  misdeeds” 

(q  46:16).  Whoever  repents,  believes,  does 
good  works,  and  follows  right  guidance  will 
be  forgiven  (q  20:82;  compare,  for  exam- 
ple, q 7:204;  8:2-4;  39:9)-  God  will  give 
believers  “a  double  portion  of  his  mercy” 
(q  57:28)  and  overcompensate  their  good 
deeds  ^4:40;  6:160;  10:26;  64:17).  But  he 
will  not  accept  deathbed  repentance 
(q  4:18;  6:158;  23:63-7,  99-101;  38:3; 
40:84-5;  44:10-14).  Nor  does  he  admit 
human  or  angelic  intercession  (q.v.; 
q 2:123;  3:192;  4:109, 123;  10:27;  39:54; 
44:41-2),  except  by  his  own  appointment 
(q  10:3;  19:87;  43:86;  53:26;  63:5-6;  believ- 
ers are  sometimes  expressly  forbidden  to 
pray  for  the  unrighteous;  see,  for  example, 
q 9:84,  113-4).  No  soul  can  bear  the  burden 
of  any  other  soul  (q  17:15;  39:7)  and,  on  the 
day  of  judgment,  family  and  other  human 
relationships  will  count  for  nothing 
(q  23:101;  35:18;  66:10;  70:8-15). 
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Several  passages  affirming  God’s  disposi- 
tion to  forgive  simultaneously  stress  the 
swiftness  and  severity  of  his  punishments. 
“Tell  my  servants  that  I am  the  forgiving, 
the  merciful  one,  and  that  my  punishment 
is  the  painful  punishment”  (q  15:49-50; 
compare  0,5:98;  6:147,  165;  7:167;  13:6;  also 
0 3:4,  11;  5:2;  17:57).  And,  in  fact,  the  emi- 
nent traditionist  and  exegete  Ibn  ‘Abbas 
(d.  ca.  68/688)  maintained  that  the  very 
meaning  of  God’s  title  al-rahman  al-rahmi  is 
that  he  “is  gentle  with  those  to  whom  he 
wishes  to  exercise  mercy,  and  distant  and 
severe  with  those  whom  he  wishes  to  treat 
with  rigor”  (cited  in  Tabari,  Tafsir,  i,  44). 
For  God  does  not  love  the  unbelieving  and 
unrighteous  (0  2:276;  3:32,  57,  140;  4:107); 
indeed,  he  is  their  “enemy”  (0  2:98;  see 
enemies).  “Who  despairs  of  the  mercy  of 
his  lord  except  those  who  have  gone 
astray?”  (0  15:56;  see  despair).  And, 
though  God  may  forgive  anything  else 
(even  apostasy  [q.v.];  see  q,  3:85-91,  106; 
4:137),  he  will  not  show  mercy  to  those  who 
persist  in  the  worship  of  any  god  but  him- 
self (q  4:48,  1 16;  see  idols  and  images; 
idolatry  and  idolaters).  Moreover,  the 
Qur’an’s  portrayal  of  God  as  merciful  is 
further  complicated  by  its  insistence  upon 
predestination  (see,  for  example,  (4  15:4-5; 
16:35;  18:57-8;  26:200;  81:27-9;  see  fate; 
freedom  and  predestination)  and  upon 
his  role  in  fostering  a disposition  to  evil 
among  the  wicked  (as  at  q 2:7,  10,  15;  see 
good  and  evil;  destiny).  The  Qur’an 
emphasizes  God’s  sovereign  freedom  to 
bestow  or  withhold  his  mercy  and  to  favor 
wherever  he  will  (e.g.  at  q,  2:105;  4:48-9; 
6:83-8;io:io7;  33:17;  and  many  other 
places).  See  also  forgiveness. 

Daniel  C.  Peterson 
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Merriment  see  laughter;  joy  and 

MISERY 

Messenger 

One  who  comes  bringing  information.  The 
main  word  for  messenger  in  the  Qur’an  is 
rasul,  denoting  “one  sent  with  a message,” 
which  occurs  236  times  and  its  plural,  rusul, 
ninety-five  times.  Mursal  (pi.  mursalun),  the 
passive  participle  of  a verb  from  the  same 
root  letters,  and  which  also  means  “one 
sent  with  a message,”  occurs  thirty-six 
times.  Both  rasul  and  mursal  usually  refer  to 
a human  agent  whom  God  sends  to  guide 
a people  by  communicating  to  them  in  a 
language  they  understand  (q.  14:4;  see 

LANGUAGE,  CONCEPT  OF;  ARABIC  LAN- 
GUAGE; REVELATION  AND  INSPIRATION). 
The  central  message  of  these  messengers 
is  to  shun  false  gods  (see  polytheism  and 
atheism;  idolatry  and  idolaters; 
idols  and  images),  the  powers  of  evil  (see 
good  and  evil;  devil)  and  injustice  (see 
justice  and  injustice),  and  to  worship 
(q.v.)  the  one  true  God  (q,  16:36;  see  belief 
and  unbelief).  Muhammad,  through 
whom  God  revealed  the  Qur’an  and 
through  whom  God  guides  all  humankind, 
represents  the  model  and  final  rasul  of  God 

(a  33:21,40). 

Arabia  before  and  at  the  time  of  Mu- 
hammad (see  pre-islamic  Arabia  and 
the  qur’an)  was  acquainted  with  the 
term  rasul.  Al-HamdanI  (d.  ca.  334/945) 
cites  traditions  about  south  Arabian  tomb 
inscriptions  that  identify  Hud  (q.v.)  and 
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Shu'ayb  (q.v.)  but  also  Hanzala  b.  Safwan 
as  messengers  of  God  (see  archaelogy 
and  the  qur’an).  One  of  the  inscriptions 
even  designates  Harith  b.  ‘Amr  the  rasul  of 
the  rasill  Allah,  Shu'ayb  (HamdanI,  al-Iklll, 
134,  136,  139,  142).  Musaylima  (q.v.)  — an- 
other Arabian  prophet  - referred  to  him- 
self as  “the  messenger  of  Allah”  in  a letter 
to  Muhammad  (Tabari,  Ta’nkh,  i,  1749). 

While  the  Qur’an  states  that  it  has  not 
narrated  the  stories  of  all  the  messengers 
sent  by  God  (q  40:78;  see  narratives),  it 
identifies  — - among  a long  line  of  prophets 
preceding  Muhammad  (see  prophets  and 
prophethood)  — some  as  messengers 
(rusul)  by  name:  in  the  biblical  tradition, 
Noah  (q.v.;  Nuh),  Lot  (q.v.;  Lilt),  Ishmael 
(q.v;  Isma'll),  Moses  (q.v.;  Mosa)  and  Jesus 
(q.v.;  ‘Isa);  Shu'ayb,  messenger  to  his  peo- 
ple the  Midianites  (see  midian);  and  the 
Arabians  Hud  and  Salih  (q.v.),  sent  to  their 
respective  tribes,  ‘Ad  (q.v.)  and  Thamtid 
(q.v.).  In  Q 37:123  and  139  respectively, 
Elijah  (q.v.;  Ilyas)  and  Jonah  (q.v;  Yunus) 
are  included  as  among  the  mursalun.  Al- 
though whether  the  Qur’an  reveals  a clear 
distinction  between  the  roles  of  prophets 
and  messengers  is  disputed,  generally 
speaking,  prophets  are  found  exclusively 
among  the  People  of  the  Book  (q.v.),  that 
is  in  the  biblical  tradition  (see  scripture 
and  the  qur’an),  and  messengers  are 
depicted  as  closely  connected  with  a 
people/community  ( qawm , ahl,  umma,  see 
COMMUNITY  AND  SOCIETY  IN  THE  QUr’An). 
The  non-biblical  messengers,  Hud,  Salih, 
and  Shu'ayb  are  sent  to  specific  communi- 
ties but  are  never  referred  to  as  prophets. 
Al-Baydawl  (d.  ca.  716/1316-7;  Anwar,  ad 
Q 22:52)  distinguishes  prophets  who  bring 
no  divine  law  (shan'a)  from  messengers 
who  bring  divine  law  (see  law  and  the 
qur’an)  and  a holy  book  (q.v.).  But  no 
clear  qur’anic  evidence  supports  this  dis- 
tinction. The  Qur’an  designates  neither 
Abraham  (q.v.;  Q 87:19;  53:36-37)  nor 


David  (q.v.;  q 17:55;  4:163)  specifically  as 
messengers,  yet  they  are  both  connected 
with  scriptures.  The  Qur’an  designates 
Moses,  Jesus  and  Muhammad  as  both 
prophets  (q  6:83-9;  3:68)  and  messengers 
(ft  7:l04;  3H9;  3:I44)-  Ibn  Kathlr  (d.  774/ 
x373;  Tafsir,  ad  q 4:163)  says  reports  differ 
but  one  well-known  tradition  enumerates 
124,000  prophets,  among  them  313 
messengers. 

Several  sUras  of  the  Qur’an  contain  a 
series  of  stories  of  similar  structure  featur- 
ing all  or  most  of  a set  of  seven  messen- 
gers (see  form  and  structure  of  the 
qur’an):  Noah,  Hud,  Salih,  Lot,  Shu'ayb, 
Abraham  (Ibrahim),  and  Moses.  The  fact 
that  among  these  messengers  the  Qur’an 
fails  to  designate  only  Abraham  as  a rasul 
may  suggest  his  status  as  a messenger  is 
assumed,  q 26:10-191  contains  all  seven 
narratives;  and  an  incomplete  set  of  these 
narratives  occurs  in  Q 7:59-93;  11:25-123; 
37:75-148;  54:9-42.  In  most  of  these,  the 
messenger  declares  a message;  his  people 
reject  him;  God  rescues  him  along  with  his 
faithful  followers;  and  some  calamity  pun- 
ishes those  who  reject  the  message  (see 
punishment  stories).  These  accounts  sup- 
port the  notion  that  messengers  are  distin- 
guished from  prophets  by  their  association 
with  a people/community.  This  structure 
coincides  closely  with  the  experience  of 
Muhammad,  providing  him  comfort,  re- 
assuring his  supporters  and  warning  his 
opponents  (see  opposition  to  muham- 
mad).  In  q 26,  for  example,  each  separate 
account  ends  with  this  reassuring  refrain, 
“Surely  in  this  there  is  a sign;  yet  most  of 
them  do  not  believe.  Your  lord  is  the 
mighty  one,  the  merciful”  (e.g.  Q 26:67-8). 

While  the  calls  of  the  messengers  and  any 
personal  struggles  they  may  have  had  are 
left  out  of  the  qur’anic  stories,  their  nature 
and  role  are  strikingly  consistent  and  may 
be  fairly  summarized  as  follows.  These 
merely  human  agents  (q  16:43;  25:2°)  come 
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to  announce  (see  good  news)  and  warn 
(q  18:56;  see  warning)  and  must  be 
obeyed  (q  4:64;  see  obedience).  Although 
some  messengers  are  higher  in  rank  than 
others  (q  2:253),  the  faithful  believe  in  all 
of  them  and  do  not  distinguish  among 
them  (q  2:136;  4:150-2).  Just  as  every  city 
(q.v.)  has  a “warner”  ( nadhir. ; q 35:24;  cf. 
26:208)  and  a guide  (cf.  q 13:7)  and  every 
people  will  have  a “witness”  [shahid,  see 
witnessing  and  testifying)  on  the  day 
of  judgment  (q  16:84,  89;  4:41;  see  last 
judgment),  so  every  people  will  have 
received  a messenger  (q  10:47;  28:59) to 
proclaim  the  oneness  of  God  and  warn 
against  idolatry  and  injustice  (q  16:36; 
17:15).  Messengers  proclaim  God’s  word  in 
their  own  people’s  language  (q  14:4)  and 
only  perform  miracles  (q.v.)  with  God’s 
permission  (q  40:78).  The  coming  of  a 
messenger  precipitates  a crisis  in  which 
some  reject  and  others  accept  the  chal- 
lenge to  believe  in  and  obey  God  and  his 
messenger.  Unbelievers  consistently  mock 
them  (q  15:11;  see  mockery)  and  accuse 
them  of  falsehood  (q  2:87;  23:44;  see  lie). 
All  messengers  are  affected  by  Satan 
(q  22:52)  and,  if  repentant,  can  be  forgiven 
(cf.  q 27:10-12;  see  repentance  and 
penance;  forgiveness).  Like  prophets 
(q  2:61,  91;  3:21,  112,  181;  4:155),  messen- 
gers may  even  be  killed  (q  2:87;  5:70;  see 
murder).  But  they  will  be  avenged 
(q  30:47).  Messengers  are  so  closely  linked 
with  the  divine  that  obedience  to  them 
amounts  to  obedience  to  God  (q4:8o). 
References  to  messengers  before  Muham- 
mad occur  almost  always  among  Meccan 
verses  (see  chronology  and  the 
quR’AN)  — the  exceptions  being  refer- 
ences to  Moses  and  Jesus  (q  61:5-6). 

The  Qur’an  terms  some  messengers  ulu 
T‘azmi,  “gifted  with  determination,”  but 
these  are  not  named  (q  46:35).  Post- 
qur’anic  interpretation  considers  ulu  l-  ‘azmi 
to  mean  exalted  messengers.  The  angels 


are  also  called  mursalun  (q  15:57;  51:31)  and 
rusul  (q  10:21;  cf.  42:51).  Royal  messengers 
are  designated  by  both  terms  (q  12:50; 
27:35).  The  feminine  plural  of  mursal, 
mursalat,  possibly  designates  winds  in  q 77:1 
(see  air  and  wind).  The  Qur’an  never 
uses  rasul  to  designate  disciples  of  Jesus 
(q  3:52-3;  61:14;  5:111).  It  calls  them 
hawariyyun,  “apostles”  (see  apostle).  These 
helpers  and  followers  of  Jesus  profess  to  be 
muslim  (q  3:52;  5:111)  and  ask  him  to  bring 
down  a table  from  heaven  to  strengthen 
their  faith  (q  5 : 1 1 2-3) . 

Muhammad  is  called  “the  messenger  of 
God”  (q  7:158;  48:29).  God  sends  him  to 
a people  never  previously  visited  by  a 
messenger  (cf.  q 28:46;  32:3).  Like  other 
messengers,  he  must  “rise  and  warn,” 
communicating  the  proper  social  and 
ritual  responses  to  God’s  oneness  (q  74:2). 
Muhammad’s  mission  extends  to  all  crea- 
tures [lil-’alamin,  q 21:107),  he  being  both 
“the  messenger  of  God”  and  the  “seal  of 
the  prophets”  (q  33:40).  The  phrase  “God 
and  his  messenger”  occurs  at  least  eighty- 
five  times,  all  but  one  (q  72:23)  in  Medinan 
passages  (q  7:158  being  a Medinan  verse). 
The  phrase  links  obedience  and  disobedi- 
ence (q.v.)  to  God  with  obedience  and  dis- 
obedience to  Muhammad  twenty-eight 
times  — all  in  Medinan  passages,  e.g. 
q 5:92.  No  such  linkage  exists  in  passages 
where  Muhammad  is  referred  to  as  a 
prophet  (nabi). 

A.H.  Mathias  Zahniser 
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prophet?  Some  observations  on  the  qur’anic  use 
of  the  terms  “prophet”  and  “apostle,”  in  mw 59 
(1969),  1-28  (fundamental);  T.  Fahd,  Nubuwwa, 
in  ei2,  viii,  93-7;  D.  Marshall,  God,  Muhammad  and 
the  unbelievers,  Richmond,  Surrey  1999;  F.  Rah- 
man, Major  themes  of  the  Qur'an,  Minneapolis 
1980,  80-105;  A.  Welch,  al-Kur’an,  in  ei2,  v, 
400-29  (esp.  423-4);  A.J.  Wensinck,  Muhammed 
und  die  Propheten,  in  ao  2 (1924),  168-98  (Eng. 
trans.  Muhammad  and  the  prophets,  in  U.  Rubin 
[ed.],  The  life  of  Muhammad,  Aldershot  1998, 
319-43);  id.,  Rasul,  in  ei2,  viii,  454-5;  G.  Wideng- 
ren,  Muhammad,  the  apostle  of  God,  and  his 
ascension  (King  and  Saviour  V),  in  Uppsala 
Universitets  Ars shift  1 (1955),  7-24. 

Messiah  see  jesus 
Metals  and  Minerals 

Substances  that  have  luster,  are  opaque 
and  may  be  fused,  and  chemical  elements 
or  compounds  occurring  naturally  as  a 
product  of  inorganic  processes.  The 
Qur’an  does  not  utilize  the  generic  term 
for  both  metal  and  ore  (ma’din),  but  refer- 
ences the  two  most  widespread  metals  in 
common  use  on  the  planet:  iron  (hadid), 
which  is  mentioned  six  times,  and  copper, 
(nuhas)  mentioned  once,  as  well  as  molten 
copper  (qitr),  mentioned  twice.  Iron,  which 
gives  its  name  to  (3  57  (Surat  al-Hadld)  and 
which  God  sent  down  to  earth,  possesses 
great  strength  and  is  very  useful  to  human- 
kind (ft  57:25);  it  comes  in  the  shape  of 
lumps  (ft  18:96);  truncheons  are  made  from 
it  (ft  22:21)  and  God  made  it  malleable  for 
David  (q.v.;  ft  34:10).  Copper  will  be 
hurled  at  the  guilty  on  the  day  of  judg- 
ment (ft  55:35;  see  last  judgment);  Dhu 
1-Qarnayn  (see  Alexander)  poured  molten 
copper  on  a dam  between  two  mountains 
(ft  18:96)  and  God  had  this  metal  flow  from 
a spring  (see  springs  and  fountains)  for 
Solomon  (q.v.;  (3  34:12).  The  exact  nature 
of  the  molten  metal  called  muhl,  which 
appears  three  times  - in  connection  with 


the  sky  (ft  70:8),  the  tree  of  Zaqqum 
(ft  44:45>  see  trees)  and  the  potion  for 
wrongdoers  in  hell  (ft  18:29;  see  HELL  and 
hellfire;  reward  and  punishment; 
food  and  drink)  — is  unknown.  As  to 
precious  metals,  gold  (q.v.;  dhahab)  is  at- 
tested seven  times  in  the  Qur’an,  and  silver 
(Jidda)  six  times;  they  are  twice  used  in  con- 
junction. Gold  is  mentioned  as  being 
hoarded  (ft  3:14;  9:34),  and  as  a material 
from  which  bracelets  (ft  18:31;  22:23; 

35:33;  43:53)  and  dishes  (ft  43:71)  are  made. 
The  Qur’an  notes  that  silver,  too,  is 
hoarded  together  with  gold,  and  that 
vases,  flasks  and  bracelets  are  made 
(ft  76:15,  16,  21)  from  it  (see  gups  and 
vessels;  instruments). 

The  mineral  mentioned  most  frequently 
in  the  Qur’an  is  stone  (q.v.;  hajar,  pi.  hydra), 
spoken  of  twelve  times.  Moses  (q.v.)  hit  the 
stone  with  his  stick  (see  rod)  and  twelve 
springs  gushed  out  (ft  2:60;  7:160;  see 
springs  and  fountains);  stones  will  feed 
the  fire  of  hell  (ft  2:24;  66:6);  although 
stones  are  hard,  some  may  split  and  others 
may  break  up  (ft  2:74);  there  are  also  stones 
that  God  sends  from  heaven  (ft  8:32;  11:82; 
15:74;  17:50;  see  heaven  and  sky),  as  well 
as  those  that  Abraham’s  (q.v.)  messengers 
(see  messenger)  throw  at  the  guilty  and 
those  that  flights  of  birds  throw  on  enemies 
(q.v.;  ft  51:33;  105:4;  see  abraha).  The  sec- 
ond mineral  named  in  the  Qur’an  is  clay 
(q.v.;  tin) , mentioned  ten  times  in  connec- 
tion with  the  creation  (q.v.)  of  humans  by 
God.  Two  other  mentions  are  in  relation  to 
the  building  of  a tower  by  Pharaoh  (q.v.; 
ft  28:38)  and  to  the  stones  that  Abraham’s 
messengers  throw  (ft  51:33).  There  are  two 
kinds  of  clay:  clinking  clay  (salsal)  such  as 
pottery  (ft  55:14),  extracted  from  malleable 
mud  (min  hama’in  masnunin,  ft  15:26,  28,  33), 
and  hard  clay  named  sijjil  (from  the  Latin 
sigillum  or  from  the  Aramaic  sgyl),  with 
which  some  of  the  stones  thrown  from 
heaven  are  made  (ft  11:82;  15:74;  105:4). 
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Concerning  precious  minerals,  the 
Qur’an  knows  but  three:  ruby  (yaqut),  coral 
(q.v.;  marjari)  and  pearls  (lu’lu),  which  are 
compared  to  the  ephebes  and  the  houris 
(q.v.)  of  paradise  (q.v.;  q 52:24;  55:58; 

76:19);  coral  and  pearls  come  from  the 
seas  (q,  55*22)  and  pearls  will  be  used  for 
adorning  the  believers  (see  belief  and 
unbelief)  in  paradise  (q,  22:23;  35:33). 

Gerard  Troupeau 
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Metaphor 

Literary  device  that  conveys  semantic 
equation  without  a linking  participle  such 
as  “like”  or  “as.”  Metaphor  (isti‘ara)  is  the 
subject  of  much  discussion  and  classifica- 
tion in  the  science  of  Arabic  rhetoric  (cf. 
Bonebakker,  Isti'ara);  this  article  will  of  ne- 
cessity confine  itself  to  major  classifications 
and  to  uses  that  relate  to  how  religious 
scholars  (see  exegesis  of  the  qur’an: 
CLASSICAL  AND  MEDIEVAL)  have  SOUght  to 
understand  metaphor’s  appearance  and 
use  in  the  Qur’an. 

Definition 

Metaphor  is  an  example  of  figurative  lan- 
guage (majaz)  as  opposed  to  “literal”  or 
“true”  expression  ( haqiqa , cf.  Reinert,  De 
Bruijn  and  Stewart-Robinson,  Madjaz). 
Within  the  realm  of  figurative  language, 
metaphor,  like  its  close  associate,  simile 


(1 tashbih , tamthil,  see  similes),  refers  to  join- 
ing or  linking  two  or  more  concepts  for 
purposes  of  comparison  or  semantic  equa- 
tion. Arab  rhetoricians  detail  numerous 
subcategories  for  both  metaphor  and  sim- 
ile; nonetheless,  their  basic  distinction 
between  the  two  resembles  that  found  in 
the  Western  rhetorical  tradition.  In  both, 
simile  achieves  comparison  by  means  of  a 
linking  particle  that  suggests  similarity:  “as, 
like,”  etc.  (e.g.  “in  battle,  this  man  fights 
like  a lion”).  Metaphor,  however,  denotes 
semantic  equation;  its  semantic  overlap  or 
“borrowing”  (isti'am)  is  direct  and  does  not 
rely  on  linking  particles  (e.g.  “in  battle,  this 
man  is  a lion”). 

As  in  most  rhetorical  traditions,  Muslim 
scholars  and  critics  debated  the  merits  and 
limits  of  metaphor.  They  agreed  that  to 
the  extent  that  metaphors  link  or  equate 
concepts  not  commonly  associated,  they 
may  create  images  of  striking  semantic 
impact  and  aesthetic  force.  One  can,  how- 
ever, push  metaphors  too  far.  Far-fetched 
metaphors,  when  they  are  unbelievable  or 
ridiculous,  distort  or  dilute  meaning.  The 
pre-modern  Arabic  poetic  tradition  con- 
tains much  discussion  of  the  semantic  and 
artistic  appropriateness  of  metaphors  that 
poets  created,  especially  those  of  the  “new 
school"  (cf.  Khalafallah,  Badf;  see  poetry 
and  poets).  Representatives  of  this  school, 
such  as  Abu  Tammam  (d.  231/845)  and  al- 
Buhturl  (d.  ca.  284/897),  became  famous 
for  formulating  rhetorically  embellished 
metaphors  and  other  forms  of  figurative 
language  that  were  considered  either  bril- 
liantly daring  or  shockingly  outrageous  by 
their  various  admirers  and  opponents. 
Critics,  however,  also  recognized  that 
continuous  use  usually  lessens  the  aesthetic 
force  of  metaphors  so  that  they  become 
trite;  the  above-mentioned  “he  is  a lion  in 
battle”  is  an  example  of  such  an  over-used 
metaphor. 

Between  these  two  poles  of  the  far- 
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fetched  and  the  hackneyed  falls  the  meta- 
phor whose  appearance  measurably 
enriches,  perhaps  almost  imperceptibly,  the 
aesthetic  power,  eloquence,  and  grace  of  a 
text:  “And,  out  of  kindness,  lower  to  [your 
parents]  the  wing  of  humility”  (q  17:24). 
The  appearance  of  this  third  class  of 
metaphor  in  the  Qur’an  is  for  Muslim 
scholars  one  of  the  text’s  proofs  of  inimita- 
bility  (q.v.;  ijaz,  cf.  Von  Grunebaum, 

I'djaz;  BaqillanI,  Ijaz,  69-112;  JurjanI, 
Dala’il,  66-73,  262  f.).  As  al-Jurjanl  states, 
“Speech  does  not  deserve  the  term  elo- 
quent unless  meaning  precedes  expression, 
and  expression  meaning”  (JurjanI,  Dala’il, 
267).  This  is  what  a good  metaphor  does. 

Al-SuyutI  (d.  911/1505)  mentions  several 
definitions  of  metaphor  in  his  Itqan.  He 
settles  on  the  following:  “The  essence  of 
metaphor  is  when  a word  is  borrowed  from 
something  for  which  it  is  known  and  ap- 
plied to  something  for  which  it  is  not 
known.”  In  other  words,  metaphor  occurs 
when  a concept  is  borrowed  from  its  cus- 
tomary semantic  domain  and  applied  to  a 
semantic  domain  in  which  it  is  not  usually 
employed.  For  example,  in  the  qur’anic 
verse  cited  above,  “wing”  is  “borrowed” 
from  its  usual  determination  as  the  limb  of 
a bird  that  enables  it  to  fly  and  then  ap- 
plied to  prescribe  one  aspect  of  children’s 
respect  for  their  parents.  The  power  of  this 
metaphor  is  enhanced  by  its  denotation 
that,  as  a sign  of  humility,  the  respectful 
child  “lowers  his  wing,”  a symbol  of  inde- 
pendence. “The  purpose  of  metaphor,” 
al-Suyutl  (Itqan,  ii,  780-1)  continues,  “is  to 
reveal  an  aspect  that  is  hidden,  to  empha- 
size something  that  is  not  sufficiently  clear, 
to  exaggerate,  or  to  achieve  the  joining  or 
overlap  (of  concepts).” 

Use  and  interpretation 

The  Qur’an  is  replete  with  metaphors.  It  is 
useful  to  distinguish,  however,  between  two 
types.  On  the  one  hand,  there  are  meta- 


phors whose  import  is  mainly  stylistic  and 
figurative  — such  as  “wing  of  humility”  or 
“the  morning  (q.v.),  when  it  takes  breath” 
(q  81:18;  see  air  and  wind)  — and  which 
may  be  taken  as  examples  of  the  ijaz  or 
inimitable  style  of  the  Qur’an.  On  the 
other  hand,  there  are  expressions  that  may 
or  may  not  be  deemed  as  metaphorical, 
depending  on  the  theological  stance  or 
persuasion  of  the  commentator.  Prominent 
examples  of  this  second  category  are 
qur’anic  expressions  attributing  physical 
attributes  or  mental  or  emotional  opera- 
tions to  God  (see  anthropomorphism). 
Such  metaphors  became  the  subject  of 
much  theological  controversy  between  the 
Mu'tazila  and  their  opponents  (see  Gima- 
ret,  Mu'tazila;  see  also  mu'tazilis).  Exam- 
ples are  the  Qur’an’s  attribution  to  God  of 
such  physical  attributes  as  “face”  (q.v.), 
“hand”  (q.v.)  or  “thigh”;  such  emotional 
states  as  “mercy”  (q.v.)  or  “wrath”  (see 
anger);  or  qur’anic  representations  of 
God’s  agency  or  acts  by  means  of  physical 
description  (God’s  creation  of  Adam,  or 
his  descent  to  his  throne,  for  example;  see 

THRONE  OF  GOD;  CREATION;  ADAM  AND 

eve).  At  issue  here  is  the  question  of 
whether  such  attributions  were  “metaphor- 
ical” or  “real.”  On  the  one  hand,  there  was 
the  theological  position  of  the  Mu'tazila, 
who  held  that  God  transcended  physical 
representation;  hence,  references  in  the 
Qur’an  to  divine  possession  of  physical 
attributes  or  human  emotions  were  “meta- 
phorical” (Gimaret,  Mu'tazila,  788-9). 
Other  theological  schools,  such  as  the 
Hanballs  and  the  Zahirls,  however,  be- 
lieved that  literal  meanings  in  the  Qur’an 
should  be  upheld  as  true.  The  position  that 
the  Ash'ans  developed  was  intermediate; 
they  held  that  one  should  take  the  literal 
meaning  of  the  Qur’an  “without  asking 
how”  (bi-la  kayf).  Of  particular  interest  for 
the  topic  of  metaphor  is  that  this  provides 
a case  study  of  how  even  deciding  what  is 
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literal  and  what  is  metaphorical  may  easily 
develop  into  a matter  of  heated  theological 
controversy,  especially  when  the  literal 
truth  of  a religious  text  is  a principle  of 
faith  (q.v.;  see  also  theology  and  the 
qur’an). 

At  times,  theological  controversies  are 
less  often  unequivocally  resolved  than 
made  moot  through  prolonged  discussion. 
Passions  burn  brightly  for  a time  but  their 
flames  eventually  ebb,  in  the  same  way, 
perhaps,  that  metaphors  too  often  used 
become  banal.  Hence,  by  the  time  of  al- 
Suyutl,  the  Qur’an’s  reference  to  God’s 
possessing  physical  attributes,  such  as  a 
face  or  hand,  is  categorized  as  an  example 
of  the  ambiguous  (q.v.)  or  multivalent 
verses  in  the  Qur’an  rather  than  a topic  for 
elaborate  theological  discussion  (SuyutI, 
Itqan,  i,  639-70).  In  this  context,  he  specific- 
ally cites  q 3:7: 

He  it  is  who  sent  down  the  book  (q.v.)  to 
you.  In  it  are  verses  (q.v.),  decisive  ■ they 
are  the  mother  of  the  book  and  others 
multivalent.  As  for  those  in  whose  hearts 
(see  heart)  is  deviancy,  they  follow  that 
which  is  multivalent  in  it,  desiring  dissen- 
sion, and  desiring  its  interpretation.  Yet  no 
one  knows  its  interpretation  except  God, 
and  those  who  are  firmly  rooted  in  knowl- 
edge (see  KNOWLEDGE  AND  LEARNING)  Say, 
“We  have  faith  in  it,  for  it  is  all  from  our 
lord  (q.v.).”  Yet  none  remember  except 
those  who  are  possessed  of  prudent  minds 
(see  memory;  intellect). 

In  his  discussion  of  the  clear  and  decisive 
(muhkam)  and  multivalent  or  ambiguous 
(mutashabih)  verses,  al-Suyuti  adopts  an  exe- 
getical  stance  that  by  his  time  had  become 
standard  among  mainstream  Sunni  com- 
mentators. This  approach  holds,  in  es- 
sence, that  however  one  may  define  certain 
verses  or  parts  of  the  Qur’an  as  ambigu- 
ous, one  should  understand  their  meaning 


in  the  context  of  the  verses  that  are  per- 
ceived of  as  clear  and  decisive  (see  Ayoub, 
Qur’an,  ii,  20-46).  An  instance  of  this  ap- 
proach as  applied  to  metaphor  lies  in  the 
verse  itself,  where  the  meaning  of  the 
phrase  “mother  of  the  book”  is  defined  by 
the  term  muhkam.  In  other  words,  it  does 
not  refer  to  a literal  “mother”  but  rather  to 
“clear  and  decisive  meaning.”  Interestingly, 
this  exegetical  approach  is  to  a large  extent 
a mirror  image  of  al-Suyutl’s  definition  of 
metaphor  cited  above:  “The  essence  of 
metaphor  is  when  a word  is  borrowed 
from  something  for  which  it  is  known  and 
applied  to  something  for  which  it  is  not 
known.”  Instead  of  moving  from  the 
known  to  the  unknown,  as  one  does  to  cre- 
ate a metaphor,  the  traditionalist  commen- 
tator determines  the  semantic  intent  of  an 
ambiguous  phrase,  such  as  appearances  of 
metaphorical  usage,  through  reference  to 
known  clear  and  unequivocal  expressions 
that  envelop  an  otherwise  too  open 
semantic  field.  The  goal  here  is  to  restrict 
interpretation  that  may  transgress  the 
boundaries  of  accepted  faith. 

If  traditionalist  commentators  restrict  the 
limits  of  interpreting  metaphor  through 
reliance  on  non-figurative  verses  of  the 
Qur’an,  the  Islamic  philosophers  did  the 
same  by  relying  on  rational  interpretation 
(see  philosophy  and  the  qur’an).  Typi- 
cal of  this  approach  is  Ibn  Rushd  (Aver- 
roes,  d.  595/1198)  in  his  work  Fasl  al-maqal, 
“The  decisive  treatise.”  Similar  to  the 
approaches  of  Ibn  Slna  (Avicenna,  d.  428/ 
1037)  and  al-Farabl  (d.  339/950)  and  fol- 
lowing an  hermeneutical  tradition  that 
can  be  traced  back  to  Plato  and  the  Stoics, 
Ibn  Rushd  distinguishes  among  classes  of 
human  intellectual  ability  and  their  resul- 
tant capacity  to  “assent”  to  the  truth  value 
of  a text.  For  him,  “demonstration,”  i.e. 
reliance  on  syllogistic  argument,  is  the 
clear  path  to  truth  (q.v.).  Nonetheless,  he 
recognizes  that  relatively  few  individuals 


387 


METAPHOR 


have  the  intellectual  capacity  to  master 
philosophy  and  thus  employ  demonstration 
effectively.  Religion,  however,  must  be  ac- 
cessible to  all.  Hence  metaphors  and  other 
rhetorical  devices  (see  rhetoric  of  the 
qur’an)  are  a necessary  component  of  a 
religious  text  such  as  the  Qur’an  so  that  it 
may  convince  all  types  of  people  to  believe 
in  its  message.  As  Ibn  Rushd  ( Fasl , 46,  also 
30-1;  Eng.  trans.  59,  49)  states: 

God  has  been  gracious  to  those  of  his  ser- 
vants who  have  no  access  to  demonstra- 
tion, on  account  of  their  natures,  habits, 
and  lack  of  facilities  for  education.  He  has 
coined  for  them  images  and  likeness  of 
these  things,  and  summoned  them  to 
assent  to  those  images  that  come  about 
through  the  indications  common  to  all 
men,  that  is,  dialectical  and  rhetorical 
indications. 

The  presence  in  the  Qur’an  of  such  rhe- 
torical devices  as  metaphors  is  thus  for 
philosophers  a necessary  communicative 
tool.  Their  eloquence  and  beauty  are 
doubtless  proof  of  the  holy  text’s  inimita- 
bility,  but  they  are  also  intrinsic  to  its  natu- 
ral functionality:  they  are  needed  to 
promote  assent  and  to  inspire  belief 
among  the  general  populace. 

A third  exegetical  stance  toward  meta- 
phors in  the  Qur’an  also  became  promi- 
nent. This  approach  did  not  seek  to  delimit 
the  interpretation  of  metaphors,  but  rather 
to  better  understand  their  import  through 
elaboration  or  meditation.  Prominent  ex- 
amples of  this  trend  are  the  mystics  (see 
sufism  and  the  qur’an),  yet  many  groups 
(Isma'llls,  hurufis,  etc.)  whose  vision  of 
Islam  encompasses  an  esoteric  dimension 
have  also  embraced  it.  A well-known  main- 
stream example  of  this  trend  is  al-Ghazall 
(d.  505/1111).  For  him,  the  symbolic  lan- 
guage of  the  Qur’an  was  an  object  of  pro- 
found reflection,  a pathway  that  enabled 


believers  to  bridge  the  physical  world  of 
human  activity  to  the  spiritual  realm  of 
divine  truth.  An  example  of  his  approach 
is  his  treatise  Mishkat  al-anwar,  “The  niche 
for  lights.”  This  work  is  based  mainly  on 
q 24:35,  the  Light  Verse: 

God  is  the  light  (q.v.)  of  the  heavens  and 
the  earth;  the  likeness  of  his  light  is  as  a 
niche  wherein  is  a lamp  (q.v.)  - the  lamp 
is  in  a glass,  the  glass  as  it  were  a glittering 
star  - kindled  from  a blessed  tree,  an  olive 
that  is  neither  of  the  east  nor  of  the  west 
whose  oil  wellnigh  would  shine,  even  if  no 
fire  touched  it;  light  upon  light;  God  guides 
to  his  light  whom  he  will.  God  strikes  simil- 
itudes for  humans,  and  God  has  knowledge 
of  everything. 

Typical  of  al-Ghazall’s  method  is  his  dis- 
cussion of  the  metaphor:  “God  is  the  light 
of  the  heavens  and  the  earth.”  Al-Ghazall 
proceeds  to  distinguish  among  three  levels 
in  regard  to  the  meaning  of  light.  The  first 
is  that  of  physical  phenomenon  whereby 
the  human  eye  sees  the  earth  by  means  of 
the  light  of  the  sun.  The  second  is  the 
mental  plane,  whose  eye  is  the  faculty  of 
intelligence  as  illuminated  by  the  light  of 
the  truth  found  in  the  Qur’an  itself.  Finally, 
there  is  the  spiritual  dimension,  where 
gnostic  intuition  is  illuminated  by  the  rays 
of  the  light  of  the  divine  presence.  For  al- 
Ghazali , a mature  believer  is  someone 
who  attains  perception  of  each  of  these 
levels  of  knowledge  (Ghazall,  Mishkat  al- 
anwar,  41-64;  Eng.  trans.  79-121;  see 
maturity). 

It  is  clear  that  the  theological  or  herme- 
neutical issues  that  the  presence  of  meta- 
phors in  the  Qur’an  may  provoke  can  be 
just  as  significant  as  their  rhetorical  or  aes- 
thetic effects  — as  important  as  these  latter 
are.  This  suggests  the  pertinence  of  the 
idea  that  much  of  how  one  understands  a 
text  depends  on  the  exegetical  approach  or 
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theological  stance  that  one  brings  to  its 
study.  See  also  language  and  style  of 
the  qur5an;  literary  structures; 

SYMBOLIC  IMAGERY. 

Peter  Heath 

Bibliography 

Primary:  BaqillanI,  Tjazi  al-Ghazall,  Abu 
Hamid,  Mishkat  al-anwar,  ed.  A.  al-'Aftfl,  Cairo 
1973;  trans.  W.H.T.  Gairdner,  al-GhazzalVs  Miskat 
al-anwar,  London  1924;  Ibn  Rushd,  Abu  1-WalTd, 
al-Fasl  al-maqal Ji  ma  bayna  l-hikma  wa-l-shanca  min 
al-ittisdl,  ed.  M.  cImara,  Cairo  1972;  trans.  G.F. 
Hourani,  Averroes  on  the  harmony  of  religion  and 
philosophy,  London  1961;  JurjanI,  Asrar;  id.,  Dala'il, 
ed.  M.M.  Shakir;  SuyutI,  Itqan. 

Secondary:  M.  Ajami,  The  neckveins  of  winter.  The 
controversy  over  natural  and  artificial  poetry  in  medieval 
Arabic  literary  criticism,  Leiden  1984;  M.M.  Ayoub, 
The  Qur'an  and  its  interpreters,  ii.  The  House  of  Imran, 
Albany  1992;  S.A.  Bonebakker,  Isti'ara,  in  ei2,  iv, 
248-52;  J.  Fuck,  Review  of  T.  Sabbagh,  La  meta- 
phore  dans  le  Coran,  in  zdmg  98  (1944),  410-4; 

H.  Gatje,  The  Qur'an  and  its  exegesis.  Selected  texts 
with  classical  and  modern  Muslim  interpretations,  trans. 
and  ed.  A.  Welch,  Oxford  1996;  D.  Gimaret, 
Mu'tazila,  in  ei2,  vii,  783-93;  G.E.  von  Grune- 
baum,  Fdjaz,  in  ei2,  iii,  1018-20;  M.  Khalafallah, 
Badlc,  in  ei2,  i,  857-8;  T.  Lohmann,  Die  Gleich- 
nisreden  Muhammeds  im  Koran,  in  Mitteilungen 
des  Instituts  fiir  Orientfors chung  (Berlin)  12  (1966), 
75-118;  416-69;  B.  Reinert,  J.T.P.  de  Bruijn  and 
J.  Stewart-Robinson,  Madjaz,  in  ei2,  v,  1025-8; 

T.  Sabbagh,  La  metaphore  dans  le  Coran,  Paris  1943; 
S.  Sacks  (ed.),  On  metaphor,  Chicago  1978;  F.  She- 
rif,  A guide  to  the  contents  of  the  Qur'an,  Reading, 
England  1995,  esp.  54-8,  64-6;  S.P  Stetkevych, 
Abu  Tammam  and  the  poetics  of  the  Abbasid  age, 
Leiden  1991;  J.  Wansbrough,  Majaz  al-Qur'an. 
Periphrastic  exegesis,  in  bsoas  33  (1970),  247-66. 


Meteor  see  planets  and  stars 


Michael 

An  angelic  being,  Michael  (Ar.  Mlkal;  also 
Mika’ll;  Mlka’il:  Mlka’il)  is  mentioned  by 
name  only  once  in  the  Qur’an  (Mlkal, 
q 2:98)  in  a verse  affirming  belief  in  God’s 
angels  (including  Gabriel;  see  angel; 


Gabriel)  and  apostles  (see  messenger)  as  a 
requirement  of  faith  (q.v.)  for  the  commu- 
nity of  believers  ( mu’mimn , see  belief  and 
unbelief;  community  and  society  in 
the  qur’an).  The  role  of  Michael,  how- 
ever, is  elaborated  in  hadlth  and  qur’anic 
interpretation  (see  hadith  and  the 
qur’an;  exegesis  of  the  qur’an:  clas- 
sical and  medieval).  This  angel,  whose 
ontological  status  seems  to  be  (along  with 
Gabriel)  higher  than  that  of  other  angels, 
appears  in  several  types  of  literature  in  the 
Islamic  world:  the  traditional  histories  of 
Muhammad  and  the  prophets  (see  sira 
and  the  qur’an;  prophets  and  prophet- 
hood)  as  well  as  cosmological,  mystical 
and  eschatological  literature  (see  cosmo- 
logy; eschatology;  sufism  and  the 
qur’an). 

Many  versions  of  Muhammad’s  night 
journey  (al-isra)  and  ascension  (q.v.)  to  the 
throne  ( al-mi’raj ) see  throne  of  god), 
based  on  q 17:1,  describe  Michael  and 
Gabriel  as  appearing  to  Muhammad,  pre- 
paring him  for  his  journey.  Al-Tabari’s 
(d.  310/923)  narrative  has  Gabriel  asking 
Michael  to  bring  a basin  of  water  from 
Zamzam  so  that  Gabriel  can  purify  the 
Prophet’s  heart  (q.v.;  Tafsir,  ad  q 17:1). 
Gabriel  cuts  open  the  Prophet’s  chest, 
washes  his  heart  three  times  with  the  three 
(successive)  basins  of  water  brought  by 
Michael,  removing  all  malice  and  inserting 
the  qualities  of  gentleness,  knowledge  (see 
knowledge  and  learning),  faith,  certi- 
tude and  submission.  This  sura  serves  as  a 
basis  for  the  Islamic  belief  in  the  Prophet’s 
protection  from  sin  (see  impeccability). 
Michael  also  figures  in  versions  of  the 
“tales  of  the  prophets”  (qisas  al-anbiya)  lit- 
erature. In  a story  clearly  meant  as  a teach- 
ing on  the  virtue  of  trust  in  God  alone 
(tawakkul,  see  trust  and  patience;  fear; 
piety),  Abraham  (q.v.)  refuses  the  aid  of  all 
the  archangels,  including  Michael,  who  vis- 
ited him  when  he  was  cast  into  the  fire 
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(q.v.)  by  Nimrod  (q.v.).  Michael  is  also  cred- 
ited with  giving  aid  to  the  faithful  Muslims 
during  the  battle  of  Badr  (q.v.). 

The  medieval  cosmographer  al-QazwInl 
(d.  682/1283)  uses  Qur’an,  hadlth  and  later 
anecdotes  to  describe  fourteen  kinds  of 
angels  ( Aja’ib  al-makhluqat  in  Damir!, 

Hay  at,  i,  94-107).  According  to  al-QazwInl, 
Michael  is  charged  with  providing  nourish- 
ment for  bodies  (see  food  and  drink)  and 
knowledge  for  souls  (see  soul).  He  stands 
at  the  “swelling  sea”  (q  52:6)  in  the  seventh 
heaven  (see  heaven  and  sky)  and,  if  he 
were  to  open  his  mouth,  the  heaven  would 
ht  within  it  like  a mustard  seed  in  the 
ocean.  Al-QazwInl  also  quotes  a hadlth  in 
which  Muhammad  declares  that  “every 
prophet  has  two  viziers  from  the  inhabit- 
ants of  heaven  and  two  from  the  inhabit- 
ants of  earth;  my  two  from  heaven  are 
Gabriel  and  Michael.” 

Sa'ld  al-Dln  FarghanI  (d.  ca.  700/1300) 
expands  on  Ibn  ‘Arabl’s  (d.  638/1240)  dis- 
cussion of  angels  in  the  Futuhat  al-makkiyya, 
connecting  the  archangels  to  four  funda- 
mental attributes  of  God:  life  (q.v.),  knowl- 
edge, will  and  power  (see  Murata,  Angels; 
see  also  god  and  his  attributes;  power 
and  impotence).  Michael  manifests  will, 
having  been  placed  in  charge  of  distribut- 
ing the  formal  and  supra-formal  suste- 
nance upon  which  continued  existence 
depends.  This  sustenance  includes  spiritual 
food,  such  as  knowledge  and  understand- 
ing, imaginary  food,  such  as  position  and 
honor,  and  sensory  food,  such  as  the  boun- 
ties (see  blessing;  grace)  of  the  earth 
(q.v.). 

Eschatological  literature  includes  Michael 
in  a number  of  narratives.  The  Kitab  Ahwal 
al-qiyama  describes  God  commanding  the 
stages  of  the  final  annihilation  of  the  cre- 
ated order  (see  creation;  apocalypse), 
affirming  the  qur’anic  assertion  that  all  will 
perish  but  the  face  of  God  (q.v.;  q 28:88; 
55:26-7);  among  the  last  to  perish  is 


Michael  (along  with  the  angel  of  death, 
Israfll;  see  death  and  the  dead;  for  refer- 
ences to  the  Kitab  Ahwal  al-qiyama,  see 
Smith  and  Haddad,  Islamic  understanding,  71, 
81).  Some  narratives  have  Michael  and 
Gabriel  operating  the  balance,  the  mizan, 
the  principle  of  justice,  upon  which  the 
good  and  bad  deeds  of  individuals  will  be 
weighed  (see  good  deeds;  evil  deeds; 
justice  and  injustice;  weights  and 
measures;  instruments).  Although  men- 
tioned only  once  in  the  Qur’an,  Michael’s 
pairing  with  Gabriel  provided  the  basis  for 
his  (exalted)  status  in  later  literature. 

Gisela  Webb 
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Midian 

The  name  of  a geographic  locale  and  of  a 
people  mentioned  in  the  Qur’an.  In  post- 
qur’anic  Islamic  tradition  and  in  the  He- 
brew Bible,  Midian  (Ar.  Madyan)  is  also 
the  name  of  one  of  Abraham’s  (q.v.)  sons 
through  Keturah  (cf.  Gen  25:2),  the  epony- 
mous ancestor  of  the  Midianites.  The 
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origin  of  the  name  is  unknown.  Menden- 
hall (Studies)  notes  that  the  Hebrew  midyan 
(from  the  root  mady -)  is  non-Semitic  and 
may  be  a cognate  to  the  later  term,  maday, 
from  which  Medes  is  derived.  In  the  Sep- 
tuagint,  the  word  is  found  as  Madian  or 
Madiam.  The  biblical  Midianites  were  lin- 
guistically and  culturally  an  Arab  people 
associated  with  camel  (q.v.)  nomadism,  car- 
avan (q.v.)  trading  and  shepherding  (see 
nomads;  bedouin;  arabs).  Most  Midianite 
names  mentioned  in  the  Hebrew  Bible  oc- 
cur also  in  pre-Islamic  Arabic  inscriptions 
(see  EPIGRAPHY  AND  THE  QUR’AN;  PRE- 
ISLAMIC  ARABIA  AND  THE  (JUr’an),  with 
the  Midianite  priest  and  father-in-law  of 
Moses  (q.v.),  Titro  (Eng.  Jethro),  also  ren- 
dered as  Teter  (orig.  Ar.  Yatru?;  Exod  3:1;  4:18; 
18:1,  2,  5,  6,  12,  etc.),  retaining  the  old  Ara- 
bic nominative  case  ending  which  is  rare  in 
Hebrew  names  (cf.  the  Ar.  Geshem/ Gashmu 
in  Neh  2:19;  6:1,  2,  6).  Archaeological  evi- 
dence in  the  northern  Hijaz  east  of  'Aqaba 
(see  geography)  seems  to  confirm  biblical 
portrayals  of  Midian/Madyan  as  an  im- 
portant political  entity  that  emerged  in  that 
vicinity  during  the  thirteenth  century 
b.c.e.  Midian  successfully  projected  its 
political  and  military  power  over  Israelites, 
Moabites  and  other  peoples  in  areas  corre- 
sponding to  today’s  Jordan,  Israel  and  Pal- 
estine. The  name  is  attested  in  Greek  and 
Latin  sources  and  turns  up  well  into  the 
period  of  Islam’s  emergence  in  the  seventh 
century  c.E.,  although  the  powerful  Midi- 
anite polity  may  have  died  out  as  early  as 
the  tenth  century  b.c.e.  Later  biblical  ref- 
erences seem  to  be  geographical  or  genea- 
logical in  nature  rather  than  political. 

Arab  geographers  generally  locate  Mid- 
ian in  the  northern  Hijaz  west  of  Tabuk, 
although  a variant  tradition  associates  it 
with  Kafr  Manda  near  Tiberias,  close  to 
where  the  Druze  (q.v.)  today  locate  the 
grave  of  their  major  prophet,  Shu'ayb 
(q.v.). 


In  the  Qur’an,  the  people  of  Midian  are 
one  of  the  ancient  but  no  longer  existing 
peoples  (al-umam  al-khaliya),  destroyed  be- 
cause they  refused  to  listen  to  the  warnings 
of  their  divinely-sent  prophets  (see  proph- 
ets and  prophethood;  punishment 
stories;  warning).  The  Qur’an  echoes 
the  biblical  portrayal  of  Midianite  trading 
in  its  criticism  of  their  dishonesty  in  com- 
mercial transactions  (q  7:85;  11:84;  possibly 
also  q 11:95; see  economics;  weights  and 
measures).  The  name  Madyan,  which  oc- 
curs in  the  Qur’an  ten  times,  refers  either 
to  a geographical  place  to  which  Moses 
fled  (q  20:40;  28:22-3)  or  to  a people  or  folk 
to  whom  the  prophet  Shu'ayb  was  sent 
(ft  7^5-93;  97o;  11:84-95;  22:44;  29:36-7)- 
The  former  set  of  references  parallels  the 
biblical  Midian  of  Exodus  while  the  latter 
most  likely  reflects  indigenous  pre-Islamic 
Arabian  tradition  (see  myths  and  legends 
in  the  quR’AN).  The  two  separate  trajecto- 
ries of  traditional  lore  are  joined  in  the 
Qur’an  because  of  their  common  refer- 
ence to  Midian.  That  connection  became 
embellished  in  the  later  exegetical  tradi- 
tion where  the  prophet  Shu'ayb  becomes 
Moses’  father-in-law  (Tabari,  Ta'nkh,  i, 

443;  id.,  History,  iii,  30-1;  Tha'labl,  Qisas, 
145,  154;  Kisa’l,  Qisas,  191,  207-8),  and  the 
Midianites  are  the  people  whom  King 
Saul  (q.v.)  was  commanded  to  proscribe 
(Tabari,  Ta'rlkh,  i,  561;  id.,  History,  iii,  141-2; 
cf.  1 Sam  15),  etc. 

The  qur’anic  Midianites  are  also  closely 
connected  with  the  “people  of  the  tangle- 
wood”  (or  “thicket,”  ashdb  al-ayka, 
q 15:78-9;  38:13;  50:14;  see  people  of  the 
thicket).  Shu'ayb  is  sent  to  both 
(q  26:176-89)  and  both  also  exhibit  dishon- 
est trading  practices.  Beeston  (The  ‘Men’) 
suggests  that  both  qur’anic  designations  re- 
fer to  the  same  group,  who  are  designated 
either  by  their  ethnic  or  kinship  (q.v.)  iden- 
tity as  Midianites  or  by  their  religious  asso- 
ciation with  the  vegetation  deity,  dhu  l-shard 
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(Greek  Dusares)  as  the  “people  of  the  tan- 
gle wood.”  The  latter  association  must  of 
course  be  much  later  than  the  probable 
historical  dating  for  the  strong  Midianite 
polity  of  the  early  Iron  Age.  Thus  the 
long-lived  legend  of  the  ancient  Midianites 
may  have  been  conflated  with  the  great 
Nabatean  civilization  that  flourished  and 
then  died  out  in  the  general  vicinity  a mil- 
lennium later. 

Reuven  Firestone 

Bibliography 

Primary:  Kisa’l,  Qisas ; Tabari,  The  history  of  al- 
Tabari.  in.  The  children  of  Israel,  trans.  W.M. 
Brinner,  Albany  1991,  30-1;  id.,  Tafsri,  Beirut 
1984;  id.,  Ta’rikh,  ed.  De  Goeje;  Tha'labl,  Qisas, 
Beirut  n.d.;  Yaqut,  Buldan,  Beirut  1990,  v,  92. 
Secondary:  A.F.L.  Beeston,  The  ‘Men  of  the 
Tanglewood’  in  the  Qur’an,  in  jss  13  (1968), 
253-5;  C.E.  Bosworth,  The  qur’anic  prophet 
Shu'ayb  and  Ibn  Taimiyya’s  epistle  concerning 
him,  in  Museon  87  (1974),  425-40;  J.  Horovitz, 
Jewish  proper  names  and  derivatives  in  the  Koran, 
Hildesheim  1925,  9-10;  id.,  ku,  93-4  (ashab  al- 
ayka);  G.  Mendenhall,  Studies  in  the  history  of 
Arabia,  Riyadh  1984,  137-45;  F Parr>  Contacts 
between  northwest  Arabia  and  Jordan  in  the 
Late  Bronze  and  Iron  Ages,  in  H.  Hadidi  (ed.), 
Studies  in  the  history  and  archaeology  of  Jordan, 
Amman  1982-,  i,  127-33;  A.  Sprenger,  Die  alte 
Geographie  Arabiens,  Bern  1875,  150,  294-5  n- 

Mihrab  see  qibla;  art  and 

ARCHITECTURE  AND  THE  QUR’AN;  MOSQUE 

Milk 

Fluid  secreted  from  the  mammary  glands 
of  female  mammals  for  the  nourishment  of 
their  young.  The  two  verses  in  which  the 
Arabic  word  for  milk,  laban,  occurs  are 
q 16:66  and  47:15.  They  have  distinct  con- 
textual references,  though  they  share  the 
sense  of  belonging  to  the  signs  (q.v.)  of 
God’s  bounty  (see  blessing)  toward 
humankind  and  of  being  a reward  for 


believers’  acknowledgment  of  the  divine 
economy  (see  belief  and  unbelief; 
reward  and  punishment).  The  first  verse 
refers  to  terrestrial  existence.  “In  cattle  (see 
animal  life)  too  you  have  a worthy  lesson. 
We  give  you  to  drink  of  that  which  is  in 
their  bellies. . . pure  milk,  pleasant  for  those 
who  drink  it”  (see  food  and  drink).  The 
second  verse  is  one  of  the  many  descrip- 
tions of  the  afterlife  (see  eschatology). 
“The  likeness  of  paradise  (q.v.)  which  the 
righteous  have  been  promised.  There  shall 
flow  in  it  rivers  of  purest  water  (q.v.),  and 
rivers  of  milk  forever  fresh;  rivers  of  wine 
(q.v.;  see  also  intoxicants)  delectable  to 
those  who  drink  it  and  rivers  of  clearest 
honey”  (q.v).  The  famous  hadlth  scholar 
and  historian  al-Dhahabl  (d.  748/ 1348) 
noted  in  his  work  on  prophetic  medicine 
(see  medicine  and  the  qur’an)  that  the 
best  fresh  milk  is  human  milk  drunk 
directly  from  the  breast  (see  lactation; 
wet-nursing).  He  further  observed  that 
all  milk  in  time  loses  its  freshness  and 
becomes  sour;  hence  God  described  the 
milk  of  paradise  as  “forever  fresh.” 

In  traditions  reported  by  Abu  Dawud 
(d.  275/889)  and  al-Tirmidhl  (d.  ca.  270/ 
883-4)  from  Ibn  ‘Abbas  (d.  68/686-8),  the 
Prophet  said  that  whomever  God  has  given 
milk  should  bless  God  saying,  “ ‘May  he 
give  us  more,’  for  I know  of  no  food  or 
drink  to  replace  it.”  Another  story,  found 
in  the  six  so-called  canonical  collections  of 
traditions  (see  hadith  and  the  qur’an) 
from  the  Companion  Anas  (d.  91-3/710-12; 
see  companions  of  the  prophet),  recalls 
some  people  suffering  from  a stomach  dis- 
order for  which  the  Prophet  recommended 
they  drink  the  milk  and  urine  of  she- 
camels,  a remedy  that  cured  their  ailment 
(see  illness  and  health).  The  same  rem- 
edy is  found  unattributed  in  the  early  com- 
pendium by  Ibn  Habib  (d.  238/853)  of 
medical  folklore  and  Galenic  data  and 
likely  belongs  to  traditional  Arab  practice 
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(see  PRE-ISLAMIC  ARABIA  AND  THE 
qur’an).  Of  the  various  kinds  of  milk 
available,  sheep,  goat,  donkey,  buffalo, 
camel,  and  cow’s  milk  appear  especially 
favored  next  to  that  of  the  human  breast. 
Ibn  Habib  also  preserves  a statement  he 
attributes  to  the  Prophet  in  which  the  milk 
of  cows  is  described  as  a marvel,  their  but- 
ter as  a remedy  and  their  meat  as  a medi- 
cine. In  a tradition  related  by  al-Nasa’l 
(d.  303/915)  from  Ibn  Mas'ud  (d.  32/ 
652-3),  the  Prophet  said,  “God  did  not 
bring  down  any  disease  without  also  creat- 
ing a remedy  for  it;  so  drink  the  milk  of 
cows,  for  they  feed  off  all  kinds  of  plants.” 
This  implied  that  there  were  different 
milks  for  different  ailments  to  which  Ibn 
Habib  added  the  detail  that  owing  to  this 
characteristic  of  cow’s  milk,  it  was  a cure 
for  every  ailment  except  senility  and  old 
age  (haram). 

The  only  cautionary  note  concerning 
milk  in  general  is  found  in  a tradition  pre- 
served by  al-Bukharl  (c.  256/870)  and  Mus- 
lim (d.  ca.  261/875)  from  Ibn  ‘Abbas  that 
the  fat  of  milk  was  bad  for  anyone  with  a 
fever  or  headache  owing  to  the  swiftness 
with  which  the  milk  is  turned  into  bile.  It  is 
possible  that  this  reflects  the  traditional 
notion,  expressed  by  al-Harith  b.  Kalada 
(d.  13/634-5),  that  milk  is  good  for  pains  so 
long  as  it  is  drunk  with  the  fat  removed 
(laban  makhld).  Finally,  an  interesting  “eth- 
nographic” item  has  been  passed  down  by 
Abu  Hurayra  (d.  ca.  58/678)  — found  in 
both  al-Bukharl  and  Muslim  concern- 
ing women  of  the  Children  of  Israel  (q.v.; 
Banu  Isra’ll)  who  lost  their  fear  of  mice 
because  the  tiny  rodent  was  believed  to 
drink  goat’s  milk  but  would  not  touch 
camel’s  milk,  and  Jews  neither  ate  camel 
(q.v.)  meat  nor  drank  its  milk  (see  jews 

AND  JUDAISM;  FORBIDDEN;  LAWFUL  AND 

unlawful). 

David  Waines 
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Miracles 

Supernatural  intervention  in  the  life  of 
human  beings.  When  defined  as  such,  mir- 
acles are  present  in  the  Qur’an  in  a three- 
fold sense:  in  sacred  history,  in  connection 
with  Muhammad  himself  and  in  relation 
to  revelation.  Although  an  almost  indis- 
pensable attribute  of  prophecy,  Muham- 
mad was  not  thought  to  have  been  granted 
any  miracles  in  the  traditional  sense  as  they 
were  not,  ipso  facto,  sufficient  to  convince 
unbelievers  (see  proof;  belief  and 
unbelief).  In  the  Qur’an,  the  concept  of 
miracle  takes  on  a cosmological  and  escha- 
tological dimension  (see  cosmology; 
eschatology),  and  the  supreme  miracle 
is  finally  identified  with  the  Qur’an  itself: 
divine  speech  in  human  language  (see 
word  of  god).  The  threefold  sense  of  the 
miracle  corresponds  to  the  three  meanings 
of  the  word  aya  (pi.  ayat),  a qur’anic  term 
which  indicates  the  “verses”  (q.v.)  of  the 
book  (q.v.),  as  well  as  the  “miracle”  of  it 
and  the  “signs”  (q.v.),  particularly  those  of 
creation  (q.v.).  The  term  aya  is  often  fol- 
lowed or  replaced  by  its  nominalized  quali- 
fier, bayyina  (pi.  bayyinat ),  i.e.  “a  clear  sign,” 
a designation  which  underlines  the  relation 
between  miracles  and  the  Qur’an,  which  is 
itself  qualified  by  bayan,  (“clear,  evident 
speech”).  At  times  the  sense  of  astonish- 
ment and  wonder  which  the  concept  of 
“miracle”  evokes  may  be  rediscovered  in 
the  term  1 ajal \ a word  used  with  regard  to 
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the  attitude  of  humans,  positive  or  nega- 
tive, when  faced  with  the  supernatural  or 
revelation  (see  revelation  and 
inspiration;  marvels). 

Miracles  in  sacred  history 
There  are  few  biblical  or  Arab  prophets 
(see  prophets  and  prophethood)  in 
whose  stories  (see  narratives)  miracles  do 
not  play  a part.  Adam  (see  adam  and  eve) 
had  no  one  to  convince  and  was  not 
favored  by  a single  miracle,  nor  did  he 
perform  any.  This  shows  that,  first  and 
foremost,  the  miracle  is  intended,  if  not  to 
convince,  then  at  least  to  confute  unbeliev- 
ers who  deny  the  truthfulness  of  a given 
prophet  (see  lie).  The  oven  (tannur)  out  of 
which  the  water  burst  and  announced  the 
flood  is  an  appropriate  sign  for  Noah  (q.v.; 
q 11:40;  23:27).  Hud  (q.v.),  the  prophet  of 
the  'Ad  (q.v.),  had  no  particular  sign,  thus 
prefiguring  Muhammad.  To  his  people 
who  rebuked  him  for  not  producing  a mir- 
acle (bayyina)  he  answered:  “Are  you  sur- 
prised that  a message  (dhikr)  has  come  to 
you  from  your  lord  (q.v.),  through  a man  of 
your  own  people,  to  warn  you?”  (q  7:69; 
see  Warner).  In  contrast,  the  mission  of 
Salih  (q.v.)  was  confirmed  by  a she-camel 
with  its  young  appearing  miraculously 
from  a mountain.  By  cutting  the  she- 
camel’s  hamstrings,  the  prophet’s  oppo- 
nents brought  forth  their  punishment 
(ft  7:73;  11-64;  54:27-9;  see  punish- 

ment stories;  chastisement  and  punish- 
ment). For  these  three  peoples,  divine 
punishment  arrived  in  the  form  of  a sud- 
den, natural  catastrophe. 

The  story  of  Abraham  (q.v.)  is  marked  by 
several  miracles.  God  commands  the  blaz- 
ing fire  (q.v.)  into  which  he  was  thrown  to 
become  “coolness  and  a means  of  safety” 
Q 21:69).  A sacrificial  animal  is  sent  to 
replace  his  son  who  was  about  to  be  killed 
((4  37:107;  see  sacrifice;  consecration 
of  animals).  In  some  of  the  prophet  nar- 


ratives, it  is  worth  noting  that  the  miracu- 
lous apparition  may  simultaneously  bring 
life  and  death  (5)  11:69-73;  15:51-6;  37:112): 
angels  (see  angel)  announce  the  birth  of 
Isaac  (q.v.)  at  the  same  time  as  the  punish- 
ment of  Lot’s  (q.v.)  people.  God’s  insistence 
on  the  total  destruction  of  the  city  by  a cry, 
a shower  of  rocks  or  a complete  upending 
emphasizes  dramatically  the  miracle  of 
divine  protection  afforded  to  Lot  and  his 
family  Q ii:8i;  54:37).  The  list  of  peoples 
annihilated  is  rounded  off  by  the  “Com- 
panions of  the  Wood”  ( ashdb  al-ayka,  see 
people  of  the  thicket),  identified  as  the 
Midianites  (see  midian)  and  destroyed 
either  by  a cry  or  by  an  earthquake, 
although  their  prophet  Shu'ayb  (q.v.)  was 
still  not  favored  with  a particular  miracle 

(cf.  q 7:88;  11:84,  94;  15:83;  29:36)- 

Moses  (q.v.),  the  most  frequently  men- 
tioned prophet  in  the  Qur’an,  is  one  with  a 
twofold  mission,  to  both  Pharaoh  (q.v.)  and 
the  Children  of  Israel  (q.v.).  He  is  also 
accompanied  by  the  greatest  number  of 
miraculous  events  of  all  of  the  qur’anic 
prophets.  Rescued  from  the  waters,  spared 
from  the  massacre  of  the  male  infants  and 
restored  to  his  mother  as  a result  of  divine 
protection  (q.v.;  q 20:37-41;  28:7-13),  God 
speaks  to  him  from  the  “bush.”  It  is  then 
that  he  receives  the  two  signs  of  his  mis- 
sion; the  staff  (see  rod),  which  becomes  a 
serpent  when  it  is  cast  down  before  the 
magicians  but  regains  its  normal  shape 
when  held  again,  and  his  hand,  which  is 
white,  but  not  infected  by  leprosy.  These 
signs  were  intended  to  persuade  Pharaoh 
to  allow  the  Children  of  Israel  to  leave 
Egypt  (q.v.).  Only  the  magicians  (see 
magic)  are  convinced  by  the  miracle  of 
the  staff,  which  devours  their  own  staffs 
when  transformed  into  snakes  (q  7:115-26; 
20:65-76;  26:38-51).  This  story  shows  the 
difference,  despite  appearances,  between 
miracles  and  magic,  between  divine  inter- 
vention and  human  manipulation.  Only 
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the  eyes  of  faith  (q.v.),  however,  can  see  this 
difference.  This  story  also  shows  the  sote- 
riological  function  of  the  miracle:  when 
they  behold  this,  the  magicians  become 
believers  and  prefer  the  world  to  come, 
declaring  that  they  are  ready  to  face  the 
earthly  punishment  of  Pharaoh.  There  is 
also  a clear  parallel  with  the  qur’anic  term 
for  its  revelations  ■ the  ayat  — considered 
as  magic  by  the  Quraysh  (q.v.).  Pharaoh 
deals  with  magical  portents  (q  27:12),  the 
signs  called  ayat  bayyinat  (q.  17:101)  or  ayat 
mufassalat,  all  of  which  are  expressions  that 
could  be  applied  to  the  revelations  that 
Muhammad  receives  (cf.  q 1 1 : 1;  41:3,  etc.). 

Among  the  “nine”  signs  of  Moses  there 
are  five  plagues  of  Egypt  (rather  than  the 
biblical  ten).  They  are  qualified  as  mubsira 
or  basair  because  they  should  awaken  inner 
meditation  in  those  for  whom  they  are  des- 
tined, the  audience  and  readers  of  the 
story.  The  confrontation  between  Moses 
and  Pharaoh  is  brought  to  a close  by  the 
destruction  wrought  in  the  crossing  of  the 
Red  Sea  (e.g.  q 20:77-8;  26:60-8),  an  epi- 
sode often  recounted  in  the  tales  of  peoples 
who  have  been  destroyed.  The  miracles 
with  which  the  Children  of  Israel  are 
favored  in  the  Sinai  (q.v.)  desert  are  both  a 
testimony  to  their  being  a chosen  people 
(see  election)  and  an  adverting  to  the  per- 
ils of  straying  (see  astray;  error):  the 
manna  (see  food  and  drink)  and  the 
quails,  the  protective  cloud  (see  sechina), 
the  twelve  springs  (see  springs  and 
fountains)  which  Moses  makes  gush  forth 
when  he  strikes  the  rock  with  his  staff 
(q  2:57;  7:160;  20:80).  Should  we  consider 
as  miraculous  the  revelation  of  God  on  the 
mountain,  a vision  which  terrified  Moses 
(O.  7:i43)>  the  “resurrection”  of  the  Chil- 
dren of  Israel,  struck  down  because  they 
demanded  to  see  God  (q  2:55),  the  moun- 
tain rising  in  front  of  them  at  the  time  of 
the  covenant  (q.v.;  q 2:63,  93;  4:154)  or  the 
tablets  given  to  Moses  on  Mount  Sinai 


(O.  7:i45>  see  commandments)?  In  all  these 
instances,  the  miracle  is  always  closely 
related  to  eschatology  and  revelation. 

Miracle  and  revelation  are  also  clearly 
distinguished  from  their  opposites,  as  in  the 
episode  of  the  golden  calf  (see  calf  of 
gold),  where  both  occur  simultaneously. 
The  personage  that  the  Qur’an  calls  al- 
Samirl  brings  the  statue  to  life  by  throwing 
onto  it  a handful  of  earth  which  has  been 
touched  by  the  shoe  of  Gabriel’s  (q.v.) 
horse.  This  individual  thus  possesses  cer- 
tain knowledge  (see  knowledge  and 
learning)  of  the  life-giving  power  of 
something  bearing  the  mark  of  the  spirit 
(q.v.;  see  also  holy  spirit).  By  appropriat- 
ing for  himself  miraculous  power,  however, 
contrary  to  the  will  of  God  and  without 
the  knowledge  of  the  prophet,  he  merely 
works  an  “anti-miracle”  and  leads  men 
astray  (q  20:87-8,  96).  Likewise  the  case  of 
Korah  (q.v.;  Qarun),  who  claims  to  owe  his 
wealth  “to  a knowledge”  he  possesses,  of 
which  he  boasts  (see  boast).  In  the  end  he 
is  swallowed  up  by  the  earth,  just  as  Pha- 
raoh is  swallowed  up  by  the  waves 
(Q.  28:76-81). 

The  story  of  the  cow  which  Moses  com- 
mands the  Children  of  Israel  to  sacrifice  so 
that  a murder  (q.v.)  victim,  touched  by  a 
part  of  the  animal,  may  come  back  to  life 
to  identify  his  murderer,  is  clearly  meant  as 
a symbol  of  resurrection  (q.v.).  It  should  be 
understood  to  have  an  inner  meaning,  as  it 
shows  the  hardening  of  hearts  (see  heart), 
a theme  that  is  touched  upon  immediately 
afterwards  (q  2:67-74).  The  fish  which 
comes  back  to  life  “at  the  meeting  of  the 
two  seas”  (see  barzakh)  leaps  from  the 
basket  and  “makes  its  way  back  into  the 
sea  in  an  amazing  manner  (\ ajab )”  in  order 
to  show  Moses  and  his  servant  that  they 
have  reached  the  place  where  they  must 
stop,  clearly  assumes  a similar  meaning 
(q  18:63).  E may  be  observed  that  the  term 
‘ajab  is  spoken  not  by  the  prophet,  but  by 
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his  young  servant.  In  the  remainder  of  the 
story,  the  mysterious  servant,  traditionally 
called  al-Khadir  (see  khadir/khidr), 
whose  disciple  Moses  becomes  at  one 
point,  does  not  perform  any  miracles  as 
such;  Moses  does  not  need  them.  By  his 
presence  at  events,  he  merely  points  out  to 
Moses  the  knowledge  that  God  has  given 
him  as  a gift.  Here  the  miracle  is  quite 
simply  the  knowledge  given  to  certain  men, 
inspired  directly  by  God,  linking  the  mirac- 
ulous directly  to  revelation  (q  18:62-82). 

In  £ 2 (Surat  al-Baqara,  “The  Cow”),  the 
Qur’an  again  retells  a biblical  story  (see 
SCRIPTURE  AND  THE  (JUr’An),  with  the 
accession  of  Saul  (q.v.;  Talut)  to  the  throne 
confirmed  by  a miraculous  sign:  the  return 
of  the  ark  (q.v.)  of  the  covenant,  carried  by 
angels  (q>  2:248).  His  successors,  David 
(q.v.)  and  Solomon  (q.v.),  are  also  granted 
miraculous  powers:  the  former  is  given 
expertise  with  iron  (see  metals  and 
minerals)  and  the  mountains  glorify  God 
(see  GLORIFICATION  OF  GOD;  LAUDATION) 
with  him;  the  demons  (see  devil),  jinn 
(q.v.)  and  winds  (see  air  and  wind)  obey 
the  latter  (q  34:10-3;  38:36-9)  and  he  is 
taught  the  “language  of  the  Girds” 

(q  27:16;  see  animal  life).  Endowed  with 
these  powers  by  virtue  of  their  position, 
both  David  and  Solomon  are  tested  in  the 
exercise  of  their  kingship  by  supernatural 
intervention  (see  kings  and  rulers).  Two 
angels  appear  before  David  in  his  private 
chamber  as  litigants  to  remind  him  of  his 
sin  with  regard  to  his  general,  and  a 
“body”  is  placed  on  Solomon’s  throne  to 
remind  him  that  he  is  only  king  by  divine 
delegation  (q  38:21-4,  34).  Solomon  does 
likewise  with  the  Queen  of  Sheba  (see 
bilqIs)  by  having  her  throne  moved.  It  is 
not  Solomon  himself  who  carries  out  this 
miraculous  deed,  but  one  of  his  compan- 
ions, traditionally  named  as  Asaf  b. 
Barakhya.  Endowed  with  a “certain  knowl- 
edge of  the  book,”  he  is  more  powerful 


than  the  jinn.  In  this  story,  the  miracle  is 
not  performed  by  the  prophet,  who  simply 
thanks  God,  but  by  a man  acting  on  his 
authority  (q.v.)  and  in  accordance  with  rev- 
elation (q  27:40).  Theologians  and  Sufis 
were  later  to  find  in  this  story  the  model  for 
the  miracles  of  the  saints  as  a continuation 
of  those  of  the  prophets  (see  sufism  and 
the  j)ur’an). 

The  Qur’an  also  mentions  the  miracu- 
lous cure  of  Job  (q  38:42-4)  as  well  as  the 
incident  in  which  Jonah,  having  been  swal- 
lowed by  the  whale,  is  cast  up  on  land 
where  there  is  the  plant  ( yaqtm , a squash 
or  something  similar)  with  which  God 
covers  him  to  protect  him  from  the  sun 
(O.  37:139-46).  In  these  two  instances,  the 
miracles  of  the  cure  and  the  protection  are 
examples  of  the  grace  reserved  for  those 
who  have  been  chosen  after  being  put  to 
the  test  (see  trial). 

As  was  the  case  with  Isaac  (q.v.),  the 
births  of  the  last  two  prophets  of  the  Chil- 
dren of  Israel,  John  (see  John  the  baptist) 
and  Jesus  (q.v.),  are  announced,  respec- 
tively, to  Zechariah  (q.v.)  and  Mary  (q.v.)  by 
angels  (<4  3:39  and  <4  3:45-6)  or  directly  by 
God  and  the  spirit  (q  19:7,  17-21).  At  the 
time  of  the  birth  of  Jesus,  Mary,  who 
miraculously  receives  sustenance  in  Zecha- 
riah’s  chapel  in  the  temple  ((4  3:37),  has  to 
shake  the  trunk  of  a withered  palm  tree  to 
have  fresh  dates  fall  from  it,  while  under- 
neath runs  a stream  (according  to  one 
meaning  of  san,  (4  19:24-5).  Jesus  speaks 
from  the  cradle  (q  19:29-30)  and,  as  the 
human  manifestation  of  the  creative  power 
of  the  word  (kun),  is  constantly  performing 
miracles.  He  proclaims  to  his  people:  “I 
bring  you  a sign/miracle  on  behalf  of  your 
lord;  I will  make  for  you  a bird  from  clay 
with  God’s  permission  (bi-idhni  llah),  I will 
cure  the  blind  and  the  leper,  I will  resurrect 
the  dead  (see  death  and  the  dead)  and  I 
will  tell  you  what  you  eat  and  what  you 
store  in  your  homes.  This  will  be  a sign  for 
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you  if  you  are  believers”  (q  3:49;  also 
(3  5:110).  This  passage,  while  stressing  the 
specific  calling  of  Jesus,  also  defines  the 
conditions  and  the  limits  of  the  miracle: 
the  prophet  does  not  act  on  his  own 
accord,  and  the  miracle  is  only  useful  to 
someone  who  believes;  likewise,  the  verses 
of  the  book  are  only  understood  by  those 
who  recognize  the  truth  (q.v.)  that  is  in 
them.  The  cognitive  purpose  of  the  mira- 
cle is  made  clear  in  the  story  of  the  food 
from  heaven  ( md’ida , see  table),  which 
Jesus  asks  God  to  send  down  at  the  request 
of  the  apostles  (see  apostle).  He  answers 
their  request  by  praying  that  this  may  be  a 
commemoration  (’id.)  and  a sign  (aya),  but 
he  first  of  all  questions  their  faith.  The  dis- 
ciples justify  themselves  by  saying  that  they 
wanted  peace  of  mind  (q,  5:113-4).  Jesus 
leaves  this  world  as  miraculously  as  he 
entered  it  because  he  is  taken  up  by  God 
(ft  4:i58)- 

Abraham  does  likewise.  When  he  has 
asked  God  to  let  him  see  the  resurrection 
of  the  dead,  the  response  is:  “Don’t  you 
believe?”  Next  he  is  commanded  to  sacri- 
fice four  birds,  cut  them  up  and  scatter 
them.  When  he  summons  them,  the  birds 
are  made  whole  again  and  restored  to  life 
(q  2:260).  Here,  the  miracle  involves  con- 
templation of  the  mystery;  it  has  the  sole 
function  of  elevating  the  intellect  (q.v.)  to  a 
different  plane  of  understanding,  bringing 
the  peace,  that  is,  of  heartfelt  certainty. 

Neither  the  distinction  between  the  mira- 
cles of  the  prophets  and  those  of  the  saints, 
nor  the  respective  terms  used  to  describe 
them  (mu’jizat,  karamat)  are  from  the 
Qur’an.  Among  non-prophetic  miracles, 
the  Qur’an  mentions  some  ayat  (q  18:9,  17) 
with  regard  to  the  Men  of  the  Cave  (q.v.). 
Likewise,  the  man  who  wonders  about  res- 
urrection and  whom  God  makes  die  and 
then  resurrects  one  hundred  years  later  is 
identified  variously  as  Ezra  (q.v.;  ‘Uzayr), 
as  al-Khadir,  or  as  someone  who  does  not 


believe  in  resurrection  ( q 2:259).  The  mira- 
cle is  an  exemplum  and  is  convincing  when 
God  wishes  it  to  be. 

Prophetic  and  saintly  miracles  in  extra- qur’anic 

literature 

Theological  treatises  ascribe  a general  pat- 
tern of  development  to  prophetic  miracles, 
as  evidence  of  prophecy  and  in  order  to 
distinguish  them  from  the  miracles  of  the 
saints  (karamat).  For  Ash'arl  and  Sufi  writ- 
ers (see  THEOLOGY  AND  THE  QUr’an),  the 
stories  in  the  Qur’an  about  individuals  who 
are  not  prophets,  such  as  Mary,  the  Men  of 
the  Cave,  al-Khadir  or  Asaf  b.  Barakhya, 
serve  as  proof  of  the  existence  of  miracles 
by  the  saints.  ‘Abd  al-Qahir  al-Baghdadl 
(d.  429/1037)  describes  how  miracles  are  an 
indispensable  part  of  prophecy  and  sets 
out  the  miracles  of  the  main  prophets  in 
the  Qur’an  up  to  Muhammad  (cf.  his  Usui 
al-din,  169-85).  In  his  work  on  the  distinc- 
tion between  prophetic  and  saintly  mira- 
cles (Kitab  al-Bayan  ’an  al-farq  bayna  l-mu’jizat 
wa-l-kardmdt  wa-l-hiyal  wa-l-kahana  wa-l-sihr 
wa-l-naranjat),  al-Baqillanl  (d.  403/1013) 
discusses  theological  controversies  on  the 
subject  in  an  abstract  manner,  without  re- 
counting the  stories  of  the  miracles.  The 
same  applies  to  al-Juwaynl  (d.  478/ 1085) 
who,  on  the  subject  of  prophecy,  devotes 
several  passages  to  prophetic  miracles, 
without  giving  a single  example  from  the 
Qur’an  (cf.  al-Irshad,  178-205  [Ar.  text],  Fr. 
trans.  266-305).  This  is  also  the  case  with 
Qadl  ‘Abd  al-Jabbar  (d.  415/1025;  cf.  al- 
Mughni,  vol.  xv  al-Tanabbu’at  wa-l-mu‘jizai). 

Theologians  are,  however,  inclined  to  fol- 
low the  Qur’an  by  linking  the  question  of 
miracles  (mu’jizat)  with  the  insuperable 
nature  of  the  text  of  the  Qur’an  (i’jaz),  the 
main  proof  of  its  divine  origin  (cf.  Antes, 
Prophetenwunder,  21-8;  Gimaret,  La  doctrine 
d’al-Ash’an,  459-66).  In  his  general  study  of 
Islamic  dogma,  Hermann  Stieglecker  sets 
out  the  positions  of  Sunni  theologians  re- 
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garding  miracles  and  then  devotes  a long 
passage  to  the  prophetic  figures  of  Islam. 
His  description  of  Muhammad’s  life  is  fol- 
lowed by  an  extensive  discussion  of  the 
miraculous  nature  of  the  Qur’an  and  the 
subject  of  its  inimitability  (q.v.;  i'jaz;  cf.  Die 
Glaubenslehren  des  Islatns,  161-g,  189-338, 
372-408,  and  under  the  index  entries  Wun- 
der,  Wundercharakter  des  Qur’an).  Rich- 
ard Gramlich  does  likewise  in  his  study  of 
the  miracles  of  the  saints.  His  presentation 
makes  clear,  in  particular,  the  twofold 
aspects  of  divine  power  and  divine  favor  in 
miracles  and  the  distinction  made  by  Sufis 
and  theologians  between  mujizat  and 
karamat.  He  also  discusses  miracles  in  the 
Qur’an  that  are  not  prophetic  (cf.  Die  Wun- 
der  der  Freunde  Gottes,  16-81;  on  the  miracles 
in  the  Qur’an  as  models  for  the  miracles  of 
the  saints,  see  D.  Gril,  Les  fondements 
scripturaires). 

Supernatural  intervention  in  sacred  his- 
tory thus  occurs  in  many  forms.  The  mira- 
cle shows  either  divine  omnipotence  (see 
power  and  impotence)  — with  its  fate  of 
punishment  and  destruction,  whether  of 
peoples  or  individuals  — or  (divine)  favor, 
bestowed  above  all  on  the  prophets  or 
others  who  have  been  chosen.  Angels,  the 
messengers  (see  messenger)  of  the  unseen 
(see  hidden  and  the  hidden),  are  often 
its  heralds  or  its  vehicle.  The  favor  (see 
grace;  blessing)  is  often  portrayed  as 
sustenance  (q.v.)  or  protection  (q.v.).  The 
miraculous  powers  which  the  prophets  or 
their  followers  receive  may  only  be  exer- 
cised with  divine  permission.  Once  this  is 
granted,  nothing  can  prevent  their  effec- 
tiveness; it  is  this,  among  other  things, 
which  sets  them  apart  from  magic.  The 
miracles  of  resurrection,  demonstrations  of 
favor  and  omnipotence  are  intended  to 
enable  perception  of  divine  action  and  to 
make  a proclamation  of  the  advent  of  the 
world  to  come.  The  miracle  shares  this 
eschatological  function  with  revelation. 


The  prophetology  and  cosmological  teach- 
ing undergirding  these  stories  in  the 
Qur’an  demonstrates  to  us  the  small  role  of 
the  miracle  that  it  permitted  to  its  very  first 
auditor,  Muhammad  himself. 

The  Prophet  and  miracles 
While  the  attitude  of  earlier  prophets, 
especially  their  endurance  when  put  to  the 
test  is  constantly  recalled  to  Muhammad  as 
a model  to  follow  and  a source  of  comfort, 
the  miracles  which  served  to  confirm  and 
authenticate  their  missions  are  denied  him. 
In  more  than  one  passage  of  the  Qur’an 
we  find  him  vainly  asking  God  for  a sign  to 
convince  his  people:  “If  you  could  wish  for 
a passage  opening  into  the  ground  or  a 
ladder  up  to  the  sky  in  order  to  give  them  a 
sign!  If  God  had  wanted  to  he  would  have 
gathered  them  all  on  guidance.  Therefore 
do  not  be  among  those  who  are  ignorant” 
Q 6:36;  see  ignorance).  Elsewhere  are 
listed  miracles  sought  by  the  Prophet:  the 
simple  descent  (from  heaven)  of  a book  or 
an  angel  Q 6:7-8),  the  outpouring  of  a 
spring  or  a stream  in  a garden,  a down- 
pour from  the  skies,  a house  full  of  trea- 
sure, and  his  being  transported  to  heaven 
(q.  17:90-3).  This  last  request  appears  in  the 
sura  that  begins  with  a reference  to  the 
journey  by  night  (see  ascension).  This 
shows  that  “the  greatest  signs”  that  the 
Prophet  must  contemplate  during  the 
course  of  his  ascension  are  intended  for 
him  rather  than  for  the  unbelievers.  The 
Qur’an  thus  explains  the  relative  pointless- 
ness of  miracles:  since  God  has  not  given 
faith  to  the  unbeliever,  he  is  incapable  of 
belief  (see  freedom  and  predestina- 
tion). Furthermore  the  refusal  of  divine 
signs  and  the  coming  of  angels  risks  pro- 
voking divine  punishment  (e.g.  (4  25:20-2). 
Like  others  before  him,  Muhammad  is 
accused  of  untruthfulness  and  magic 
Q 54:2;  74:24,  etc.)  and  his  people  chal- 
lenge him  to  bring  about  the  punishment 
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that  he  proclaims.  Confronted  by  such 
accusations,  he  is  reminded  of  the  point- 
lessness of  miracles.  Instead  of  this  he 
must  assert  his  own  human  nature  (see 
impeccability)  and  repudiate  all  miracu- 
lous power  (e.g.  ?)  6:50),  but  proclaim 
instead  the  revealed  character  of  his  inspi- 
ration and  actions.  This  abolition  of  mira- 
cles is  only  an  apparent  contradiction  of 
the  prophetic  models  set  forth  as  examples 
for  him.  The  humanity  and  the  weakness 
of  other  prophets,  especially  at  the  time  of 
the  miracles,  receive  great  emphasis:  the 
fear  of  Abraham  during  the  visit  of  the 
angels  (?)  51:28)  or  the  fear  of  Moses  con- 
fronting the  magicians  (?)  20:67).  Jesus,  as 
we  have  seen,  only  performed  miracles 
with  divine  sanction  (?)  3:49,  79;  13:38). 

Nonetheless,  the  miracle  is  not  com- 
pletely absent  from  references  to  the  life  of 
the  Prophet  and  his  Companions  (see 
COMPANIONS  OF  THE  PROPHET).  Angels 
intervene  to  help  believers  at  Badr  (q.v.) 
and  Hunayn  (q.v.;  ?)  3:124-6;  8:9-13; 

9:25-6).  Although  the  Qur’an  does  describe 
a magical  action  of  the  Prophet  (rama,  i.e. 
his  throwing  of  stones  in  the  face  of  the 
enemy  at  Badr,  thus,  according  to  tradi- 
tion, causing  the  defeat  of  the  Quraysh),  it 
immediately  denies  the  efficacy  of  this  act, 
just  as  it  lays  bare  the  actions  of  the  believ- 
ers: “You  have  not  killed  them;  it  is  God 
who  has  killed  them,  you  did  not  advance, 
when  you  advanced;  God  advanced 
(rama)...”  (?)  8:17).  For  the  majority  of 
religious  commentators  (see  exegesis  of 
the  ?)ur’an:  classical  and  medieval), 
the  splitting  of  the  moon  (q.v.)  mentioned 
at  the  beginning  of  ?)  54  (Surat  al-Qamar, 
“The  Moon”)  is  indeed  a miracle  received 
by  the  Prophet  to  convince  the  Quraysh: 
“The  hour  is  approaching  and  the  moon  is 
split  asunder.  But  if  they  see  a sign,  they 
turn  away  or  say:  transient  magic!” 

(?)  54:1-2).  These  verses,  as  we  can  see,  lay 


particular  stress  upon  the  meaning  of  the 
sign  and  the  charge  of  magic,  and  thus 
upon  the  pointlessness  of  the  miracle  for 
the  unbelievers.  Muhammad  does  not 
perform  miracles  himself:  this  makes  the 
divine  act  appear  all  the  more  striking,  and 
indicates  that  the  signification  of  the  mira- 
cles of  earlier  prophets  may  be  rediscov- 
ered in  the  revealed  book  and  its  verses 
and  signs. 

Miracles  and  revelation 

At  the  same  time  as  miracles  are  refused  to 
the  Prophet,  the  gauntlet  is  thrown  down 
to  jinn  and  men  to  produce  a similar  book 
or  even  ten  suras  (?)  17:88;  11:12-3);  else- 
where, the  challenge  is  to  produce  a single 
sura  (?)  2:23;  10:38;  see  provocation). 
These  passages  have  led  theologians  to  say 
that  the  miracles  of  the  Prophet  are  char- 
acterized by  challenge  (tahaddin),  and  to 
elaborate  the  doctrine  of  the  inimitable 
nature  of  the  Qur’an  (i‘jaz).  As  a miracle 
is  a display  of  omnipotence  as  well  as  of 
divine  favor  and  mystery,  the  Qur’an  calls 
upon  the  Prophet  and  his  followers  to  rec- 
ognize its  “miraculous”  nature  from  the 
evidence  of  its  signs  and  verses:  “But  it 
[the  Qur’an]  provides  clear  signs  (ayat 
bayyinat)  in  the  breasts  of  those  who  have 
received  knowledge.  Only  the  unjust  dis- 
pute our  signs;  they  say,  why  are  [miracu- 
lous] signs  not  sent  down  to  him  by  his 
lord.  Answer,  the  signs  are  close  to  (’inda) 
God  and  I am  only  one  who  gives  a clear 
warning”  (?)  29:49-50;  see  also  ?)  6:109). 

On  the  one  hand,  the  Qur’an  contains  all 
the  signs  and  nothing  has  been  omitted 
from  it  (cf.  ?>  6:37-8;  18:54);  011  the  other, 
the  signs  are  close  to  (‘inda)  God,  as  well  as 
“in  the  breasts.”  The  miracle  of  the 
Qur’an  is  therefore  of  the  interior  kind. 
The  miracle,  however,  is  also  in  creation, 
since  it  reveals  in  its  many  signs,  which  the 
Qur’an  has  enumerated  in  a great  number 
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of  verses,  the  action  and  unity  of  God.  In 
more  than  one  passage,  the  response  to  a 
request  for  a miracle  by  the  Prophet  is  a 
call  to  contemplate  the  signs  of  creation 
(e.g.  q 10:20  f.;  13:7  f.;  see  nature  as  signs). 
These  signs  are  often  symbols  of  resurrec- 
tion just  as  the  miracle  foreshadows  the 
world  beyond,  whether  via  the  annihilation 
of  the  unjust  or  by  the  contemplation  of 
the  other  world,  where  the  extraordinary  is 
ordinary  (see  reward  and  punishment). 
In  addition  to  this  traditional  view  of  the 
miracle  of  the  Qur’an,  it  should  also  be 
noted  that  one  trend  in  modern  qur’anic 
exegesis  is  the  examination  of  the  Qur’an 
for  predictions  of  the  scientific  discoveries 
of  recent  times  — the  so-called  tafslr  ’ilmi. 
For  more  on  this  topic,  see  exegesis  of 
the  qur’an:  early  modern  and  con- 
temporary; science  and  the  qur’an. 

But  for  the  person  who  knows  how  to 
read  the  world,  the  ordinary  signs  of 
earthly  life  reveal  the  spiritual  realm,  just 
as  the  multiplication  of  a grain  seven 
hundredfold  foretells  the  reward  of  alms- 
givers  (see  almsgiving)  in  the  next  world 
(q  2:261).  This  is  why  the  Qur’an  is  aston- 
ished at  the  astonishment  of  men  who 
have  difficulty  believing  that  a divine 
reminder  should  be  given  to  them  via  a 
human  intermediary.  Thus  prophecy  and 
revelation  are  indeed  “the  miracle”  in  the 
true  meaning  of  the  word  (q  7:63,  6g;  10:2; 
cf.  38:4-5;  50:2).  Jinn  describe  the  Qur’an 
as  “marvelous”  (‘ajab)  to  indicate  the  differ- 
ence between  their  inspiration  and  that  of 
prophecy.  In  the  same  way,  unbelievers 
marvel  at  resurrection  while  it  constantly 
takes  place  before  their  eyes  (q  13:5). 
Granted  or  denied,  the  miracle  is  indeed  at 
the  center  of  qur’anic  discourse,  of  the 
prophetology,  of  the  cosmology  and  of  the 
eschatology  of  the  sacred  text. 

Denis  Gril 
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Mission  see  prophets  and 

PROPHETHOOD 

Mlthaq  see  covenant 
Mockery 

Insulting  or  contemptuous  action  or 
speech.  Mockery  ( h~z s-kh-r)  figures 
regularly  in  the  Qur’an.  The  nouns  and 
verb  forms  derived  from  h~z~’ appear  forty- 
three  times,  those  derived  from  s-kh-r  fif- 
teen times.  Both  are  used  synonymously  as 
is  attested  by  £ 6:10  and  q 21:41.  Mockery 
in  the  Qur’an  usually  expresses  disbelief 
(see  belief  and  unbelief)  in  God  and  is 
thus  closely  linked  with  the  subject  of  dis- 
believing laughter  (q.v.).  It  does  so  in  a 
more  or  less  formulaic  way  and  in  a man- 
ner that  underlines  the  assumed  universal- 
ity of  Muhammad’s  prophetic  experience: 
God’s  prophets  are  derided  ( wa-maya’tihim 
min  rasulin  ilia  kanu  bihi  yastahzi’una,  “No 
messenger  [q.v.]  came  to  them  whom  they 
did  not  mock”;  q 15:11;  also  q 36:30;  43:7; 
see  prophets  and  prophethood).  The 
formula  ittakhadha  huzuwan,  “He  took  in 
mockery,”  typically  describes  God’s  signs 
(q.v.)  and  his  messengers  as  being  the 
objects  of  mockery  (e.g.  q 2:231;  18:56, 

106;  21:36;  25:41;  31:6;  43:35;  45:9).  In 
q 5:57-8,  it  is  the  believers’  religion  (q.v.) 
and  prayer  (q.v.)  that  become  the  objects 
of  mockery  and  playful  joking  (huzuwan 
wa-la‘iban).  Only  once  do  the  unbelievers 
suspect  their  prophet  Moses  (q.v.)  of 
mocking  them  (q  2:67)  — as  if  their  roles 
were  reversed. 

The  Qur’an  counters  such  ridicule  with 
threats  of  past  and  future  revenge  (see 
vengeance):  God  will  punish  the  mockers 
with  hell  (see  hell  and  hellfire)  at  the 
last  judgment  (q.v.)  and  lest  this  should 

not  impress  the  unbelievers  — has  already 
done  so  before  in  specific  cases  (see  pun- 


ishment stories;  reward  and  punish- 
ment). The  most  common  formula  for  this 
is  the  strangely  suggestive  phrase  wa-haqa 
bihim  rrid  kanu  bihi yastahzi’una,  “They  shall 
be/were  encompassed  by  that  at  which 
they  mocked”  (future:  q 11:8;  39:49;  45:33; 
past:  q 16:34;  4o:83;  46:26).  A variant  sub- 
stitutes wa-haqa  bihim  ma. . . with  fa-sawfa 
yatlhim  anbd’u  ma...  “News  (q.v.)  shall  reach 
them  of  that...”  (q  6:5;  cf.  26:6),  with 
kadhdhabu  bi-l-haqq,  “They  denied  the  truth 
(q.v.),”  as  the  preceding  misdemeanor  (see 
lie).  The  complete  argument  runs  thus: 
“Messengers  indeed  were  mocked  (h~z~) 
before  you.  Then  those  that  scoffed  at 
them  (s-kh-r)  were  encompassed  by  that  at 
which  they  mocked  (h~z~)”  (q  6:10;  21:41). 
The  idea  of  retaliation  (q.v.)  is  best  ex- 
pressed in  instances  of  exact  reversal:  God 
will  mock  the  mocking  hypocrites  (see 
hypocrites  and  hypocrisy)  and  who- 
ever ridicules  the  believers  (q  2:15;  9:79). 

A prophet  like  Noah  (q.v.)  can  say  the 
same:  “If  you  scoff  at  us  we  shall  surely 
scoff  at  you  as  you  scoff  now!” 

(q  11:38)  — God’s  punishment  is  immi- 
nent. As  for  the  mocking  hypocrites,  their 
excuse  — “We  were  only  chatting  and 
joking  ( l-‘-b )”  - will  not  be  accepted 
(q  9:64-6).  The  qur’anic  discourse  does 
not  allow  for  anything  beyond  truth  and 
its  denial;  the  realm  of  play,  fiction  and 
joking  remained  ontologically  incompre- 
hensible and  morally  suspect  in  relation 
to  these  narrow  premises. 

There  are  three  explicit  orders  regarding 
mockery,  all  of  them  prohibitive.  The  first 
warns  the  believers  against  befriending 
those  who  ridicule  their  religion  and  their 
call  for  prayer  (q  5:57-8);  believers  must  not 
stay  when  their  companions  start  to  mock 
God’s  signs  (q  4:140  with  a probable  refer- 
ence back  to  q 5:57-8).  The  provision  is,  of 
course,  a variant  of  the  universal  wisdom 
to  avoid  bad  company.  The  simple  “Do  not 
take  God’s  signs/verses  (q.v.)  in  mockery” 
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of  (3  2:231  seems  more  loaded  when  inter- 
preted in  its  context.  This  passage  falls,  in 
fact,  in  the  middle  of  the  rules  of  divorce 
and  remarriage  (see  marriage  and 
divorce).  This  might  well  mean  that  they 
are  not  to  apply  God’s  rules  in  jest,  thus 
pointing  to  an  unspoken  fear:  that  a body 
of  rules  accommodating  whims  invites 
men  to  treat  divorce  as  a joke  and  thus 
abuse  God’s  revelation  (see  revelation 
and  inspiration).  49: 1 1,  finally,  forbids 
all  believers,  male  and  female,  to  ridicule 
each  other  as  the  person  mocked  at  may  be 
better  than  his  or  her  mocker.  The  prohibi- 
tion is  uttered  in  a series  of  rules  against 
anything  likely  to  split  the  Muslim  commu- 
nity (see  community  and  society  in  the 
qur’an;  commandments;  boundaries 
and  precepts).  Theyjointly  constitute  a 
call  for  peace  and  harmony  among  the 
believers  who  are  idealized  as  brothers 
(Ammann,  Vorbild  und  Vernunft,  35-7;  see 
brother  and  brotherhood).  Further 
occurrences  of  h~z~  ’ and  s-kh-r  are  to  be 
found  in  Q 2:212;  9:79;  13:32;  15:95;  23:110; 
30:10;  37:12-4;  38:63;  39:56. 

Ludwig  Ammann 

Bibliography  (in  addition  to  classical  tafsir  on  the 
verses  noted  above,  see  laughter  for  further 
bibliographic  suggestions):  L.  Ammann,  Vorbild 
und  Vernunft.  Die  Regelung  von  Lachen  und  Scherzen 
im  mittelalterlichen  Islam,  Hildesheim  1993; 

CA.  al-H.  HifnI,  Uslub  al-sukhriyya fi  l- Qur'an  al- 
karlm,  Cairo  1978;  S.H.  Qarun,  Review  of 
CA.  Hifnl’s  Uslub  al-sukhriyya fi  l- Qur'an  al-kanm,  in 
Majallat  al-Azhar  51/5  (June  1979),  1231-4. 

Moderation 

The  action  or  an  act  of  moderating,  i.e.  to 
abate  the  excessiveness  of  an  act,  to  render 
less  violent,  intense,  rigorous,  extreme  or 
burdensome.  This  concept  appears  in  vari- 
ous contexts  in  the  Qur’an.  For  instance, 
q I7:33  calls  for  the  self-restriction  of  those 


who  have  been  given  the  right  to  avenge 
the  death  of  one’s  kin  (see  blood  money; 
vengeance;  retaliation),  and  q 17:110 
advises  neither  to  utter  the  prayer  (q.v.) 
aloud  nor  in  a silent  voice  “and  to  seek  a 
way  between  that”  (cf.  0.49:3;  7:205). 

The  moderation  of  God’s  punishment 
(see  chastisement  and  punishment; 
reward  and  punishment)  is  expressed 
eleven  times  in  the  Qur’an  by  the  adjective 
halim,  forbearing  or  clement  (see  god  and 
his  attributes;  mercy).  0 2:225  and  235 
conclude  that  God  is  “forgiving  and  for- 
bearing” (ghajurun  halimun),  since  he  does 
not  judge  the  fulfillment  of  the  believers’ 
oaths  (q.v.)  and  their  promises  by  what 
they  have  expressed  unintentionally  (see 
breaking  trusts  and  contracts).  Al- 
Zamakhsharl  (d.  538/1144)  explains  God’s 
forbearance  (hilm)  as  suspension  of  pun- 
ishment (layu’dliju  bi-l-’uquba)  and  mild- 
ness from  tyranny  ( halim  ’an  al-ja’ir,  see 
oppression;  kings  and  rulers),  a fact 
that  itself  is  part  of  God’s  promise  to  man- 
kind (Kashshaf,  i,  394,  473,  510).  Halim  also 
appears  as  an  attribute  of  three  outstand- 
ing humans.  Abraham  (q.v.;  Ibrahim, 
q 9:114,  11:75),  the  son  he  is  about  to  offer 
(q  37:101),  and  in  an  ironic  allegation 
used  by  his  adversaries  — the  prophet 
Shu'ayb  (q.v.;  q 11:87)  are  considered  halim, 
“patient,  not  rushing  to  take  revenge  if 
wronged”  ( Jalalayn , ad  q 11:75).  These 
passages  together  with  evidence  from  pre- 
Islamic  poetry  (see  pre-islamic  Arabia 
AND  THE  qur’an;  POETRY  AND  POETS)  led 
Goldziher  to  conclude  that  hilm  in  the 
sense  of  calmness,  moderation,  and  resist- 
ance to  the  vengeful  ways  of  pre-Islamic 
tribal  society  is  a central  virtue  in  Islam 
(see  virtues  and  vices,  commanding  and 
forbidding;  community  and  society  in 
THE  qur’an;  ETHICS  AND  THE  QUR’an).  He 
assumed  that  hilm  and  not  knowledge  (Him), 
should  be  considered  the  opposite  of  the 
pre-islamic  Age  of  Ignorance’  (q.v.; 
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jahiliyya,  see  also  ignorance),  understood 
by  Goldziher  as  the  passionate  “era  of  bar- 
barity” (ms,  i,  221  f.). 

Moderation  as  a principle  of  human 
action  expressed  in  the  roots  q-s-d  and 
w-s-t  appears  in  six  verses.  The  value  judg- 
ment on  this  principle  is  ambiguous.  In 
q 31:19,  Luqman  (q.v.)  calls  on  his  son  to 
be  moderate  in  his  walk  and  to  lower  his 
voice  because  God  loves  no  one  who  is 
pompous  and  boastful  (q  31:18;  see  boast; 
arrogance).  The  invitation  is  expressed 
through  the  imperative  of  the  verb  qasada 
that  originally  means  “to  direct  oneself 
towards  something”  and  the  verse  could 
have  been  understood  as  a demand  “to 
straighten  one’s  walk”  (on  this  and  the  con- 
nection to  the  Aramaic  Ahiqar  texts,  cf. 
Horovitz,  ku,  136).  The  derived  meaning 
of  “following  the  middle  course”  is  more 
directly  expressed  through  the  eighth  form 
of  this  verb.  0.5:66  mentions  a “moderate 
community”  (ummatun  muqtasidatun)  among 
the  People  of  the  Book  (q.v.)  who  have  not 
engaged  in  the  trespassing  of  their  peers 
(see  boundaries  and  precepts).  In 
0 35:32  a moderate  part  is  also  considered 
among  the  chosen  group  of  God’s  servants. 
Its  place  is  between  those  who  wrong 
themselves  and  some  who  outdo  each 
other  in  good  deeds  (q.v.).  q 31:32  connects 
a moderate  attitude  with  negative  associa- 
tions. Those  who  are  muqtasid  seem  to  lack 
commitment  in  their  belief.  q 68:28  and 
q 2:143  express,  however,  the  positive  con- 
notations of  a “middle  position”  (awsat  and 
wasat).  This  is  most  explicit  in  the  latter 
verse  where  the  believers  are  described  as  a 
“community  in  the  middle”  (ummatan 
wasatan)  because  they  serve  both  as  wit- 
nesses against  the  people  ( shuhada  ’ 'ala 
l-nas)  and  they  accept  the  Prophet  as  a wit- 
ness for  themselves  (see  witnessing  and 
testifying). 

The  exegetical  literature  connects  the  two 
concepts  of  a well-balanced  middle  with 


that  of  a mediator.  It  refers  to  the  usage 
among  the  Arabs  (q.v.)  and  translates  the 
word  wasat  in  q 2:143  as  khiyar,  “choice, 
option.”  There  is  little  explanation  for 
what  this  means.  Al-Tabari  (d.  310/923; 
Tafsir,  iii,  142),  for  instance,  starts  at  a dif- 
ferent point  and  argues  that  wasat  stands 
for  the  middle  of  two  extremes  and  de- 
scribes the  moderation  of  the  Muslim 
believers:  “They  are  neither  exaggerators 
(ahl  al-ghuluww)  in  respect  to  religion,  (...) 
nor  those  who  reduce  something  (ahl  al- 
taqsir).”  Al-Tabari  interprets  wasat  there- 
fore as  ‘adl,  “equity,”  and  concludes  that 
this  is  what  khiyar  means.  The  identifica- 
tion of  wasat  with  'adl,  “justice,”  already 
appears  in  the  hadlth  (Tirmidhl,  Sahih, 
tafsir  al- Qur’an,  3,  8;  see  hadith  and  the 
qur’an)  and  is  later  supported  by  various 
arguments  (RazI,  Tafsir,  iv,  108  £).  The 
same  interpretation  is  also  applied  to 
muqtasid  (Baydawl,  Anwar,  i,  266  £).  For 
Sayyid  Qutb  (d.  1966;  fildl,  i,  130  £),  the 
ummatan  wasatan  of  q 2:143  expresses  the 
central  place  of  the  Muslim  community 
among  humankind.  The  Muslim  commu- 
nity is  endowed  with  'adl,  understood  as 
equitable  justice  (gist)  and  demonstrates  it 
towards  humankind  (see  justice  and 
injustice).  The  moderation  of  one’s  com- 
mitment, however,  was,  following  q 31:32 
and  35:32,  seldom  regarded  as  an  exem- 
plary behavior  and  al-Ghazall’s  (d.  505/ 
mi)  book  al-Iqtisad fi  l-i'tiqad,  for  instance, 
does  not  argue  for  a moderation  of  one’s 
convictions  but  refers  to  the  moderate 
depth  of  instruction  in  the  Muslim  creed 
(see  creeds)  within  this  book. 

Frank  Griffel 
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Modesty 

Evincing  decorum  in  one’s  actions  and 
dress.  The  Qur’an  enjoins  Muslims  to 
observe  modesty  in  their  clothing  and 
honesty  in  their  behavior.  It  is  said  in 
q 7:26  “We  have  sent  down  raiment  (see 
clothing)  to  hide  your  nakedness  (see 
nudity)  and  splendid  garments,  but  the 
raiment  of  piety  (q.v.)  is  the  best.”  Instead 
of  specifying  or  requiring  any  particular 
form  of  clothing  or  covering  for  Muslims 
(see  veil),  the  Qur’an  sets  forth  fairly 
broad  statements  of  principle  regarding 
modesty,  q 24:31  states  “Tell  the  believing 
women ...  not  to  display  their  adornment 
except  that  part  of  it  which  appears  out- 
wardly” (see  women  and  the  qur’an; 
BELIEF  AND  UNBELIEF).  Q 24:30  reads  “Tell 
the  male  believers  to  avert  their  eye- 
sight...” and  Q 33:59,  “O  Prophet,  tell  your 
wives  and  daughters  and  the  women  of  the 
Muslims  to  let  down  over  them  a part  of 
their  outer  garments;  it  is  more  suitable 
(dhalika  adna)  that  they  will  thus  be  recog- 
nized and  not  molested”  (see  wives  of  the 
prophet;  family  of  the  prophet).  The 
term  hawn  means  modesty  or  humility  in 
q 25:63:  “The  servants  of  [God],  most 
gracious  are  those  who  walk  in  the  earth 


in  humility,  and  when  the  ignorant  (see 
ignorance)  address  them,  they  say 
“Peace!”  (see  arrogance).  Istaha  means 
“in  a bashful  way”  in  £ 28:25:  “Afterwards 
one  of  the  [damsels]  came  back  to  him, 
walking  bashfully  (’aid  stihva’in) . . .”  In  the 
absence  of  qur’anic  specification,  it  is  the 
responsibility  of  divergent  schools  of  law 
(see  law  and  the  qur’an)  to  define  the 
way  such  principles  should  be  interpreted 
and  executed  on  the  basis  of  textual  indi- 
cators, analogy,  or  other  methods  of  legal 
reasoning  such  as  istihsan  and  istislah  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 
MEDIEVAL;  TRADITIONAL  DISCIPLINES  OF 

qur’anic  study). 

The  Qur’an  teaches  extreme  simplicity 
with  regard  to  dress.  At  the  time  of  the 
Prophet,  the  basic  articles  of  clothing  for 
both  male  and  female  consisted  of  an 
undergarment,  a body  shirt,  a long  dress, 
gown,  or  tunic,  and  an  outer  garment  such 
as  a mantle  coat  or  wrap,  footgear  consist- 
ing of  shoes  or  sandals,  and  a head  cover- 
ing. As  underwear  would  interfere  with  the 
circulation  of  air,  it  is  said  that  originally 
none  was  worn,  a practice  that  may  have 
been  common  before  the  coming  of  Islam. 
The  izar  (undergarment)  and  the  sirwal 
(under-drawers)  were  worn,  however,  at 
the  time  of  the  Prophet.  We  may  consider 
undergarments  as  one  of  the  accommoda- 
tions to  the  new  moral  sensibilities  since 
they  were  an  effective  mark  of  modesty 
(see  ethics  and  the  qur’an;  pre-islamic 
ARABIA  AND  THE  QUr’an). 

A central  concept  in  Sunni  law  concern- 
ing dress  is  the  ’awra.  The  ‘awra  is  that  part 
of  the  human  body  that  is  to  be  covered  in 
ordinary  public  settings.  The  term  is  per- 
haps best  translated  as  “the  modesty  zone,” 
meaning  that  part  of  the  body  the  covering 
of  which  is  required  for  purposes  of  public 
modesty  or  decency.  Since  indecent  expo- 
sure is  one  of  the  factors  that,  according  to 
most  jurists,  invalidate  a prayer  (q.v.),  it  was 
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necessary  for  the  Muslim  jurists  to  clarify 
the  concept  of  indecent  exposure.  It  is  in 
this  connection  that  they  go  to  great 
lengths  to  explain  what  constitutes  the 
‘awra.  Generally  speaking,  the  'awra  that 
must  be  covered  in  the  ritual  prayer  is 
identical  with  the  ‘awra  that  must  be  cov- 
ered in  ordinary  public  settings,  although  a 
few  authors  draw  a distinction  between  an 
“‘awra  in  prayer”  and  an  “‘awra  outside  of 
prayer.”  In  addition  to  those  sections  of  the 
law  books  that  deal  with  ritual  prayer,  the 
subject  of  dress  emerges  in  discussions  of 
naiar,  “looking,”  which  are  found  in  the 
“Book  of  marriage”  in  the  Shafi'l,  Malikl, 
and  Hanball  schools  (see  marriage  and 
divorce;  chastity;  abstinence;  adult- 
ery and  fornication).  Within  Hanafl  law 
books,  however,  the  subject  of  naiar  is 
placed  variously  under  “Book  of  prefer- 
ence” (kitab  al-istihsan),  “Book  of  abomina- 
tions” ( kitab  al-karahiya,  see  sin,  major  and 
minor)  or  “Book  of  forbidding  and  per- 
mitting” ( kitab  al-hazy  wa-l-ibdha,  see 
lawful  and  unlawful;  forbidden). 
Under  these  headings  are  placed  the  dis- 
cussions of  what  parts  of  the  body  may 
be  seen  and  what  parts  may  not  be  seen. 

As  a whole,  the  Hanafl,  Shafi'l  and 
Malikl  schools  all  agree  that  the  entire 
body  of  a free  woman  is  her  ‘awra  except 
her  face  and  palms.  The  Hanball  school  is 
the  only  school  that  regards  the  palms  of  a 
free  woman  as  part  of  her  ‘awra.  The  four 
schools  also  agree  that  the  area  between 
the  navel  and  the  knees  is  the  ‘awra  of  a 
man.  Most  Shafi'is  and  all  Malikls  and 
Hanballs  exclude  the  navel  and  the  knees 
from  a man’s  ‘awra,  while  the  Hanafljurists 
agree  that  the  navel  is  not  part  of  the  ‘awra 
but  the  knee  is.  The  Hanafls  generally 
regard  the  ‘awra  of  the  slave  woman  the 
same  as  the  ‘awra  of  the  man,  although 
some  regard  a slave  woman’s  bosom  (sadr) 
as  part  of  the  “ ‘awra  in  prayer,”  not  as  part 
of  the  “ ‘awra  outside  prayer”  (see  slaves 
and  slavery). 


According  to  the  Malikls  and  Hanballs,  a 
man  is  allowed  to  look  at  and  touch  the 
entire  body  of  a child  who  is  not  yet  seven 
years  old  (see  children;  maturity). 
According  to  the  Shafi'is,  a man  is  allowed 
to  look  at  the  whole  body  of  free  female 
children  except  what  is  between  the  navel 
and  knees.  The  Hanballs  hold  that  a man 
is  allowed  to  look  at  the  head,  face,  neck, 
hands,  shanks  and  feet  of  free  female 
minors  under  the  age  of  nine.  The  Hanafls 
say  that  there  is  no  rule  of  'awra  for  a little 
child’s  body  since  there  is  no  fear  of  temp- 
tation in  the  looking  and  touching. 

The  voice  of  a woman  is  sometimes 
considered  part  of  the  ‘awra.  Concerning 
the  voice  of  a free  adult  female  stranger 
(see  strangers  and  foreigners),  there 
are  different  opinions  among  the  Hanafl 
jurists.  In  the  opinion  of  al-Haskafl 
(d.  1088/1677),  the  voice  of  a woman  is 
not  ‘awra.  The  opposing  view  is  expressed 
in  the  succinct  phrase,  “The  melody  of  the 
woman  is  ‘awra”  (naghmat  al-mar’a  ‘awra). 
Ibn  ‘Abidin  (d.  1258/1842)  says  that  it  is  re- 
corded in  al-Kaji,  authored  by  al-MarwazI 
al-Hakim  al-Shahld  (d.  334/945):  “Do  not 
follow  (a  woman)  in  public,  because  her 
voice  is  ‘awra”  (Ibn  ‘Abidin,  Hashiya,  406). 
One  of  the  conditions  that  allow  women  to 
visit  a mosque  (q.v.)  is  that  women  are  for- 
bidden to  raise  their  voice  during  the 
prayer.  For  the  Prophet  said:  “Glorification 
of  God  (q.v.)  is  for  men,  tapping  the  hands 
is  for  women”  (al-tasblh  lil-rijal  wa-l-tasfiq 
lil-nisd).  If  the  imam  (q.v.)  has  to  be 
warned  of  an  error,  men  should  say  subhan 
Allah,  “God  be  glorified,”  but  women 
should  only  tap  their  hands.  See  also  sex 

AND  SEXUALITY. 
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Monasticism  and  Monks 

From  well  before  the  rise  of  Islam,  and 
then  well  into  the  later  Middle  Ages, 
monasticism  was  a distinctive  feature  of 
Christian  life,  both  in  the  milieu  in  which 
Islam  was  born  (see  Christians  and 

CHRISTIANITY;  SOUTH  ARABIA,  RELIGION 

in  pre-islamic),  and  in  the  Christian  com- 
munities subsequently  integrated  into  the 
world  of  Islam.  Accordingly,  from  the  per- 
spective of  its  relationship  to  Islam,  one 
must  consider  the  phenomenon  of  Chris- 
tian monasticism  under  three  headings.  In 
the  first  place,  there  is  its  presence  in  the 
Arabic-speaking  communities  before  and 
up  to  the  time  of  Muhammad  (see  arabs; 
Arabic  language).  Then,  there  are  the 
passages  in  the  Qur’an  that  mention 
“monks”  (three  times)  and  “monasticism” 
(once).  Finally,  “monks”  and  “monasti- 
cism” are  discussed  in  the  Islamic  texts  that 
both  interpret  the  Qur’an  and  set  the 
boundaries  of  Islamic  life  in  later  times. 

Already  by  the  fifth  Christian  century 
monks  and  their  monasteries  were  plentiful 
on  the  borders  of  Arabia.  From  the  deserts 
of  the  Sinai  (q.v.)  peninsula  northward  into 
Syria/Palestine  (see  Syria),  eastward  along 
the  edge  of  the  Syrian  desert  into  Meso- 
potamia and  southward  into  IraQ  (q.v.), 
monastic  communities  flourished.  Monas- 
tic institutions  were  at  the  heart  of  Chris- 
tian church-life  in  nearby  Egypt  (q.v.)  and 
Ethiopia  (see  abyssinia).  In  a number  of 
places,  such  as  the  monastery  of  St.  Eu- 
thymius  in  the  Judean  desert,  the  monks 
actively  fostered  the  growth  and  develop- 
ment of  Christianity  among  the  neigh- 
boring Arab  tribes,  who  then  had  the 
monastery  as  the  center  of  their  religious 
life.  Similarly,  the  shrines  of  St.  Simeon  the 


Stylite  at  Dayr  Sam'an/Telanissos  and  of 
St.  Sergius  at  Rusafa/Sergiopolis  in  Syria 
regularly  attracted  large  numbers  of  Arab 
tribesmen  among  their  frequent  visitors. 

On  the  borders  between  the  territories  of 
the  Byzantine  Romans  and  the  Arab  tribes 
of  Arabia  proper,  the  Ghassanid  tribal  fed- 
eration, allies  of  the  Byzantines  (q.v.),  pre- 
sided over  a widely  distributed  population 
of  monks  and  monasteries  to  an  extent 
that  a closer  examination  of  texts  and 
archeological  data  are  only  lately  revealing 
(see  archaeology  and  the  qur’an).  Sim- 
ilarly, on  the  northeastern  frontier  between 
the  territories  controlled  by  the  Persian  Sa- 
sanids  and  the  tribesmen  of  Arabia,  in  the 
territories  of  the  Laklimid  allies  of  the  Per- 
sians, centered  near  the  city  of  Hlra  in 
lower  Mesopotamia,  monastic  communi- 
ties flourished.  Natively  Arabic-speaking 
monks  seem  to  have  made  up  a large  part 
of  these  monastic  populations,  usually  with 
a Syriac  theological  and  liturgical  heritage 
(see  syriag  and  the  qur’an);  Arab  pas- 
toralists  regularly  sojourned  among  the 
Syriac-speaking  Arameans  of  the  area. 

From  these  monastic  centers  on  the  near 
periphery  of  Arabia,  in  the  fifth  and  sixth 
centuries  monks  and  monasticism  pene- 
trated into  Arabia  proper.  Remains  of  their 
establishments  have  been  uncovered  along 
the  southern  coasts  of  Arabia  as  well  as  in 
cities  in  the  interior  such  as  Najran  (q.v.). 

A few  Syriac  texts  speak  of  the  activities  of 
monks  in  Arabia,  and  a number  of  pre- 
Islamic  and  early  Islamic  Arabic  texts  simi- 
larly record  their  presence.  Poets,  for 
example,  in  the  classical  qasidas  sometimes 
mention  the  lights  burning  in  the  cells  of 
monks  in  the  dark  of  night  (cf.  Cheiklio, 

Le  christianisme).  More  helpfully,  the  bio- 
graphical traditions  concerned  with 
Muhammad’s  early  years  mention  several 
encounters  between  monks  and  the  young 
prophet-to-be,  most  famously  his  encoun- 
ter with  the  monk  Bahlra,  who  reportedly 
recognized  the  sign  of  prophecy  on  his 
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body  (see  prophets  and  prophethood), 

A monk  Flmiyyun  is  also  named  in  the  Sira 
(see  sira  and  the  qur’an)  in  connection 
with  the  establishment  of  Christianity  in 
Najran  (see  Ibn  Ishaq,  Sira,  i,  31).  And  the 
early  Persian  Companion  of  Muhammad 
(see  companions  of  the  prophet), 
Salman,  is  said  to  have  come  to  the  profes- 
sion of  Islam  due  to  his  earlier  association 
with  monks,  one  of  whom  had  premoni- 
tions about  the  coming  of  Muhammad 
and  Islam  (see  Ibn  Ishaq,  Sira,  i,  217-8). 
These  and  other  mentions  and  allusions  in 
Arabic  texts  to  monks  and  monasticism  in 
the  world  in  which  Islam  was  born  testify 
to  their  common  presence  among  the 
Christians  known  to  Muhammad  and  the 
Qur’an.  They  do  not  suggest  a wide  and 
well-established  monastic  presence  in  the 
Hijaz  and  its  environs,  in  the  heart  of  Ara- 
bia. But  by  Muhammad’s  day  monks  and 
monasticism  were  certainly  known  to  be 
an  integral  feature  of  Christian  life,  and 
monks  may  well  have  been  prominent 
among  the  Christians  actually  known  to 
Muhammad. 

In  the  Qur’an,  “monks”  (ruhban)  are  men- 
tioned three  times  (<4  5:82;  9:31,  34)  and 
“monasticism”  (rahbdniyya)  once  (q  57:27). 
In  general,  one  may  say  that  the  Qur’an’s 
attitude  to  monks  mirrors  its  ambivalent 
attitude  towards  Christians  at  large.  On 
the  one  hand,  the  Qur’an  says  that  the  rea- 
son Muslims  will  find  those  claiming  to  be 
Christians  “closest  in  affection  to  the  be- 
lievers” is  that  “there  are  among  them 
priests  (qissisin)  and  monks,  and  they  are 
not  arrogant”  ((4  5:82;  see  arrogance). 

On  the  other  hand,  the  Qur’an  also  says 
that  Jews  (see  jews  and  Judaism)  and 
Christians  respectively  “take  their  rabbis 
(ahbar)  and  monks  as  lords  {arbab,  see  lord) 
besides  God”  (q  9:31).  And  the  text  goes 
on  to  say,  “many  of  the  rabbis  and  monks 
devour  the  wealth  (q.v.)  of  the  people  un- 


justly and  turn  [others]  from  the  way  of 
God”  (q  9:34;  see  path  or  way).  While  in 
the  many  translations  and  interpretations 
of  the  Qur’an  into  western  languages  there 
are  a number  of  variations  in  rendering 
the  technical  terms  in  these  passages,  usu- 
ally due  to  lexical  or  exegetical  consider- 
ations, the  sense  of  the  judgments  about 
the  monks  remains  the  same  in  all  of  them. 

In  one  passage  the  Qur’an  addresses  the 
institution  of  monasticism  itself  but  there 
is  significant  disagreement  among  com- 
mentators and  translators,  both  medieval 
and  modern  (see  exegesis  of  the  qur’an: 

CLASSICAL  AND  MEDIEVAL;  EXEGESIS  OF 
THE  QUR’AN:  EARLY  MODERN  AND  CON- 
TEMPORARY), Muslim  and  non-Muslim, 
about  what  the  text  actually  says  (cf.  Beck, 
Das  christliche  Monchtum).  In  one  under- 
standing, the  text  speaks  of  the  followers  of 
Jesus  (q.v.),  of  whom  God  says,  “We  put 
into  the  hearts  (see  heart)  of  those  who 
followed  him  mercy  (q.v.),  compassion, 
and  monasticism;  they  innovated/ reno- 
vated/invented it;  we  prescribed  for  them 
only  to  please  God,  but  they  did  not  exer- 
cise a proper  compliance.  So  we  provided 
their  reward  for  those  of  them  who  be- 
lieved; many  of  them  are  sinful”  (q  57:27; 
see  REWARD  AND  PUNISHMENT;  SIN,  MAJOR 
and  minor).  On  this  reading  monasticism 
is  understood  to  be  something  initially 
instituted  by  God;  subsequently  Jesus’  fol- 
lowers re-invented  it  and  introduced  inno- 
vations into  it.  Alternatively,  most  Muslim 
interpreters  have  understood  the  verse  to 
say,  “We  put  into  the  hearts  of  those  who 
followed  him  mercy  and  compassion. 
Monasticism  they  invented  - only  to  seek 
to  please  God.  We  did  not  prescribe  it  for 
them.  And  they  did  not  exercise  a proper 
compliance.  So  we  provided  their  reward 
for  those  of  them  who  believed;  many  of 
them  are  sinful.”  On  this  reading  monasti- 
cism is  understood  to  be  a human  innova- 
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tion  totally,  not  something  mandated  by 
God.  Most  interpreters  favor  some  form  of 
the  second  reading,  regarding  the  first  one 
to  be  the  product  of  a faulty  grammatical 
construction  on  the  part  of  those  who 
would  accept  it  (see  esp.  Tabari,  Tqfsir; 
Zamakhsharl,  Kashshaf,  ad  Q 57:27;  cf. 
Gimaret,  Jubba%  787;  see  grammar  and 
the  qur’an).  Nevertheless,  some  earlier 
Muslim  exegetes  and  some  modern  schol- 
ars have  in  fact  entertained  the  theoretical 
possibility  of  some  form  of  the  first  read- 
ing (cf.  McAulilTe,  Quranic,  260-84). 

Traditionally,  Muslim  scholars  have  con- 
sidered monasticism  to  be  an  instance  of 
the  Christians’  putting  religious  burdens  on 
people  beyond  what  God  has  mandated 
and  then  not  being  able  to  support  them. 
By  way  of  contrast,  the  prophetic  tradi- 
tion {hadith,  see  hadith  and  the  qur’an) 
according  to  which,  “There  is  no  monas- 
ticism in  Islam,”  gradually  gained  currency 
among  Muslims.  While  many  scholars  have 
questioned  the  authenticity  of  this  tradi- 
tion, it  is  nevertheless  widely  reported  and 
accepted.  Similarly,  another  controversial 
prophetic  tradition  says,  “The  monasticism 
of  this  community  is  jihad  (q.v.).”  These 
traditions  seem  to  have  come  into  promi- 
nence in  the  context  of  debates  among 
Muslim  scholars  in  the  early  centuries 
about  the  legitimacy  of  Sufism  (cf.  Massig- 
non,  Essay,  99;  see  sufism  and  the 
qur’an).  Muslim  scholars  have  also  been 
careful  to  point  out  that  the  disapproval  of 
monasticism  should  not  be  mistaken  for  a 
disapproval  of  the  hermit’s  way  of  life  (see 
asceticism),  or  the  practice  of  a religious 
retreat,  including  sexual  abstinence  (q.v.), 
undertaken  for  a time  for  legitimate  reli- 
gious reasons.  Rather,  what  is  rejected  in 
monasticism,  according  to  many  scholars, 
is  the  commitment  to  lifelong  celibacy  that 
the  Christian  institution  entails.  Celibacy  is 
seen  by  some  commentators  to  be  the  in- 


novation introduced  by  Christians  into 
what  Muslims  could  consider  to  be  an 
otherwise  acceptable,  even  divinely  insti- 
tuted, monasticism. 

After  the  rise  of  Islam  and  the  consolida- 
tion of  the  territories  of  the  Christian, 
ecclesiastical  provinces  of  Alexandria, 
Antioch  and  Jerusalem  under  Muslim  rule, 
Christian  monks  writing  in  Syriac,  Greek 
and  Arabic  were  the  first  to  call  attention 
to  the  doctrinal  and  moral  challenges  of 
Islam  to  Christians  (see  ethics  and  the 
qur’an;  theology  and  the  qur’an). 
Monks  were  also  the  first  Christians  to 
adopt  Arabic  as  an  ecclesiastical  language, 
to  write  theology  in  Arabic  and  to  translate 
the  Christian  Bible  and  other  classical 
Christian  texts  into  Arabic.  In  the  agree- 
ments drawn  up  to  govern  the  relation- 
ships between  Muslims  and  Christians  in 
early  Islamic  times,  monks  were  often 
exempted  from  the  payment  of  the  poll 
tax  (q .v.',jizya),  and  often  the  authority  of 
the  Prophet  himself  was  claimed  for  this 
dispensation.  Monasteries  were  often  con- 
sidered to  be  privileged  places  by  Muslims 
and  Christians  alike,  where  help  could  be 
sought  and  interreligious  conversations 
could  take  place.  Some  of  them  claimed  to 
have  patents  offering  them  special  protec- 
tion. Contrariwise  monks  and  monasteries 
were  sometimes  targets  of  anti-Christian 
attacks.  In  Arabic  secular  literature  from 
the  early  period  a genre  of  poetic  writ- 
ing often  called  diydriyyat,  or  “monastic 
poems,”  developed  that  celebrated  monas- 
teries as  places  of  revelry.  See  also 
church;  informants. 

Sidney  H.  Griffith 
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Money 

Measure  of  value  or  medium  of  exchange. 
Money  as  such  is  barely  attested  in  the 
Qur’an.  A small  number  of  terms  refer  to 
coins  of  indistinct  weight  and  fineness. 
Some  other  words  denote  vague  units  of 
weight  (see  weights  and  measures)  or 
have  no  monetary  significance,  though 
they  often  appear  as  monetary  terms  in 
later  classical  Arabic  (see  Arabic  lan- 
guage). Words  or  phrases  identifying  defi- 
nite units  of  value  are  absent. 

The  phrase  darahim  ma'duda,  “a  counted 


number  of  silver  coins,”  in  Q 12  (Surat 
Yusuf,  “Joseph”;  12:20)  indicates  silver 
coins  of  no  particular  weight  and  fineness. 
Al-Zamakhsharl  (d.  538/1144;  Kashshaf, 
ad  loc.)  emphasizes  here  that  the  term 
darahim  means  “not  gold  (q.v.)  coins”  (ay  la 
dananir).  Most  early  commentators  specu- 
late on  the  number  of  coins  implied,  sug- 
gesting numbers  from  twenty  to  forty.  The 
verse  agrees  generally  with  the  Hebrew 
Bible  where  Joseph  (q.v.)  is  sold  for  twenty 
shekels  (see  scripture  and  the  qur'an). 
The  qur’anic  reference,  however,  is  ana- 
chronistic since  it  refers  specifically  to  coins 
and  not  standard  weights  of  silver.  Modern 
scholarship  places  the  historical  figure  of 
Joseph  in  the  early  second  millenium 
b.c.e.,  long  before  the  invention  of  coin- 
age in  the  seventh  century  b.c.e. 

The  term  wariq,  sometimes  read  warq,  in 
Q,  18:19  also  refers  generally  to  silver  coins. 
It  may  derive  from  the  thin  silver  drahms 
of  the  Sasanians,  particularly  the  later 
Sasanians.  These  coins  resemble  leaves, 
familiar  from  the  cognate  waraq.  Wahb  b. 
Munabbih  (d.  ca.  1 14/732)  equates  it  with 
darahim  /Tabari,  Tafsir,  viii,  197).  Ikrima 
(d.  105/723-4),  Ibn  Ishaq  (d.  ca.  150/767) 
and  'Abdallah  b.  ‘Ubayd  b.  ‘Umayr  use  it 
in  a lengthy  exegetical  story  to  mean  coins 
plainly  identifying  the  king  who  struck 
them  /Tabari,  Tafsir,  viii,  197-203). 

Other  terms  mark  only  standard  weights 
or  vague  units  of  weight.  The  sole  attesta- 
tion of  dinar  appears  as  a fraction  of  qintar 
(d  375/  Since  the  term  derives  from  the 
Roman  denarius  and  Byzantine  dinarion,  it 
may  refer  to  a weight  of  gold.  The  refer- 
ence differs  somewhat  from  later  classical 
Arabic  where  dinar  refers  variously  to  a 
denomination  of  Muslim  gold  coins,  a 
standard  unit  of  weight  corresponding  to 
the  weight  of  this  denomination  or  a gold 
coin  of  any  standard. 

Mithqal  refers  to  the  abstract  concept 
of  weight  or  a vague  but  very  light  unit 
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of  weight.  It  appears  in  a number  of 
verses  as  an  indication  of  a very  small 
weight  glossed  variously  as  of  an  ant,  or 
an  atom  or  a mite  ( mithqal  dharratin,  (4  4:40; 
10:61;  34:3,  22;  99:7,  8)  — or,  specifically,  as 
the  weight  of  a mustard  seed  ( mithqal  habba- 
tin  min  khardalin,  q 21:47;  31:16;  see  science 
AND  THE  Qur’an;  NATURE  AS  SIGNS).  Ill 
contrast,  the  term  later  usually  identifies  a 
standard  weight  corresponding  to  the 
weight  of  Sasanian  drahms  or  Muslim 
dinars,  slightly  more  than  four  grams,  or 
to  Sasanian  drahms  themselves. 

No  other  terms  in  the  Qur’an  shed  any 
light  on  the  existence  or  use  of  money.  The 
term  ‘ayn  occurs  without  any  monetary 
sense  though  in  later  Arabic  it  often  signi- 
fies gold,  gold  coins  or  ready  cash.  Refer- 
ences to  gold  (dhahab)  and  silver  (Jidda)  usu- 
ally appear  in  connection  with  bracelets, 
vessels  and  platters  (see  instruments; 
cups  and  vessels;  furniture  and  fur- 
nishings; MATERIAL  CULTURE  AND  THE 
QUR’AN;  METALS  AND  MINERALS). 

The  language  of  the  Qur’an  reflects  gen- 
erally the  monetary  situation  of  the  Hijaz 
of  the  early  seventh  century  c.e.  (see 
geography;  history  and  the  qur’an). 
Coinage  circulated  in  small  quantities  from 
the  neighboring  lands  of  Syria  and  Iran 
but  played  a very  minor  role  in  its  com- 
merce (see  caravan;  selling  and 
buying).  It  was  only  loosely  tied,  if  at  all, 
to  any  system  of  weights  and  measures. 

See  also  numismatics;  epigraphy  and 
THE  QUR’AN. 

Stuart  D.  Sears 
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Monks  see  monasticism  and  monks 

Monotheism  see  god  and  his 
attributes;  polytheism  and  atheism 

Months 

The  portions  into  which  the  year  is 
divided,  each  one  corresponding  appro- 
ximately to  the  length  of  a complete  revo- 
lution of  the  moon  (q.v.).  As  with  many 
qur’anic  notions,  it  is  extremely  difficult, 
if  not  impossible,  to  isolate  the  original 
meaning  of  the  word  “month”  from  its 
later  exegetical  elaboration  (see  exegesis 
OF  THE  qur’an:  CLASSICAL  AND  MEDIE- 
VAL). Despite  efforts  to  identify  this  orig- 
inal meaning  either  contextually  or  by 
reference  to  parallel  passages,  the  influ- 
ences and  stereotypes  of  this  rich  exegeti- 
cal tradition  impinge  heavily  upon 
attempts  to  understand  this  qur’anic  word. 
The  only  way  to  avoid  these  influences  and 
stereotypes  is  to  become  a “clean  slate” 
and  to  approach  this  term  without  any 
prior  knowledge  of  the  developed  exegeti- 
cal tradition,  an  epistemological  stance 
that  is  difficult  or  impossible  to  achieve. 

The  term  “month”  shahr  (pi.  shuhur  and 
ashhur)  occurs  twenty-one  times  in  the  text 
of  the  Qur’an:  four  times  in  what  are  gen- 
erally believed  to  be  “Meccan”  suras  and 
seventeen  times  in  the  ones  which  are 
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usually  associated  with  the  “Medinan” 
period  of  Muhammad’s  life  (cf.  Amir-Ali, 
The  “month”;  see  chronology  and  the 
qur’an).  In  the  four  Meccan  suras  only 
the  singular  grammatical  form  is  used, 
although  in  two  instances  it  refers  to  more 
than  one  month.  In  the  suras  from  the 
Medinan  period  it  appears  in  the  singular, 
dual  and  two  different  forms  of  the  plural. 
Perhaps  the  earliest  sUra  to  mention  the 
term  is  Q 97:3,  which  deals  with  the  famous 
night  of  revelation  or  of  the  divine  deter- 
mination ( laylat  al-qadr,  see  night  of 
power).  In  Q 46:15,  the  singular  form 
appears  in  the  phrase  “thirty  months.” 
Finally,  in  a rather  obscure  passage  from 
q 34:12,  God  gives  Solomon  (q.v.;  Sulay- 
man)  power  over  the  winds  (see  air  and 
wind),  which  “made  a month’s  journey  in 
the  morning  and  a month’s  journey  in  the 
evening.”  In  the  sUras  from  the  Medinan 
period  the  word  “month”  is  usually  associ- 
ated with  various  religious  rites  (e.g.  the 
slaughter  of  sacrificial  animals  and  the 
minor  and  greater  pilgrimages,  that  is  the 
‘ umra  and  the  hajj;  see  pilgrimage; 
CONSECRATION  OF  ANIMALS;  SACRIFICE)  as 
well  with  the  fast  (see  fasting)  of  Rama- 
dan (q.v.).  In  such  contexts,  it  is  often  quali- 
fied by  the  epithet  “sacred”  or  “holy” 
(al-shahr  al-haram,  e.g.  q 2:194,  217;  5:2,  97). 

It  is  often  argued  that  some  of  these  pas- 
sages, namely  Q 5:2  and  97,  refer  to  an 
ancient  religious  festival  and  pilgrimage 
which  the  pagan  tribes  of  Arabia  cele- 
brated in  Rajab  (Wellhausen,  Reste,  98-101; 
see  PRE-ISLAMIC  ARABIA  AND  THE  QUR’AN; 
SOUTH  ARABIA,  RELIGION  IN  PRE-ISLAMIC). 
Originally  observed  in  spring,  Rajab  was 
the  month  of  the  ‘umra  pilgrimage,  during 
which  pre-Islamic  Arabs  (q.v.)  abstained 
from  warfare  (see  war)  and  brought  sacri- 
ficial animals  to  the  Meccan  sanctuary 
(ibid.,  94;  Kister,  Rajab,  191-2;  see  geo- 
graphy; Mecca;  sacred  precincts). 
Whether  the  festival  of  Rajab  also  involved 


a period  of  obligatory  fasting  remains 
unclear.  The  special  place,  however,  of  this 
month  in  Muslim  popular  piety,  which 
appears  to  be  a carryover  from  the  pagan 
Arabian  past  (see  age  of  ignorance),  is 
richly  attested  by  Muslim  literature  and 
ethnographic  evidence  from  various  areas 
of  the  Muslim  world  (Kister,  Rajab,  191-2). 
At  the  same  time,  q 9:5  mentions  several 
sacred  months  ( al-ashhur  al-hurum,  cf. 
q 2:ig7);  furthermore,  q 2:197  specifies  that 
the  hajj  should  take  place  “in  months  well 
known.”  These  statements  caused  some 
confusion  among  Muslim  interpreters  who 
could  not  understand  why  the  plural  form 
(and  not  the  dual  or  the  singular)  was  used 
in  these  passages.  Those  who  held  that  two 
Arabian  “sacred”  months  are  implied, 
namely  Rajab,  which  initially  was  the  sea- 
son of  the  lesser  pilgrimage  (’umra)  and 
Dhu  1-Hijja,  which  was  the  month  of  the 
hajj  proper,  were  unable  to  explain  why  the 
dual  form  of  the  word  shahr  was  not  used 
here.  Others,  such  as  al-Tabari  (d.  310/ 
923)  and  Ibn  Kathlr  (d.  774/1373),  consid- 
ered the  plural  form  to  be  a reference  to 
the  months  that  immediately  precede  Dhu 
1-Hijja,  namely  Shawwal  and  Dhu  1-Qa‘da, 
all  of  which  formed  a triad  of  holy  months 
(Tabari,  Tafsir,  ii,  541;  cf.  Ali,  Holy  Qur’an, 
79,  n.  217).  This  explanation  is  tenuous. 
While  the  sacredness  of  Dhu  1-Qa‘da  is 
abundantly  attested  by  both  the  pre- 
Islamic  and  early  Islamic  traditions, 
Shawwal  did  not  play  any  special  role  in 
either.  Nor  was  it  protected  by  the  taboo 
against  violence  which  was  associated  with 
the  four  sacred  months  mentioned  in 
q 9:36  (see  murder;  fighting;  blood- 
shed). Most  Muslim  commentators  agreed 
that  the  passage  in  question  refers  to  Dhu 
1-Qa‘da,  Dhu  1-Hijja,  al-Muharram  and 
perhaps  also  to  Rajab. 

A number  of  Western  scholars  accepted 
this  explanation  (see  post-enlightenment 
ACADEMIC  STUDY  OF  THE  QUr’An).  They 
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provided  different  reasons,  however,  for  the 
sacredness  of  these  months.  J.  Wellhausen 
(Reste,  88)  argued  that  before  Islam  most  of 
Dhu  1-Qa‘da  was  occupied  by  annual  fes- 
tivities and  fairs  at  ‘Ukaz  and  Majanna, 
whereas  the  first  two  weeks  of  Dhu  1-Hijja 
were  dedicated  to  the  annual  fairs  and  pil- 
grimage rites  at  Dhu  1-Majaz,  ‘Arafa,  and 
Mina.  As  for  al-Muharram,  in  Wellhau- 
sen’s  view,  it  was  the  first  month  of  the 
ancient  Arabian  calendar  (q.v.),  which  was 
originally  celebrated  in  autumn  with  the 
annual  hajj.  He  also  argued  that  Rajab  was 
its  spring  counterpart,  corresponding  to 
the  Jewish  Passover  (ibid.,  98-9;  see  jews 
and  Judaism).  Over  the  centuries,  both 
months  gradually  moved  from  their  origi- 
nal places  due  to  the  inability  of  pre- 
Islamic  Arabs  to  keep  proper  record  of 
time  (q.v.).  Thus,  by  the  time  of  Muham- 
mad’s life  Rajab  was  celebrated  in  autumn, 
while  the  hajj  now  took  place  in  spring. 
According  to  Wellhausen,  the  month  of 
the  hajj  eventually  turned  into  three  con- 
secutive months  due  to  local  differences  in 
time-reckoning  as  well  as  the  desire  on  the 
part  of  the  Quraysh  (q.v.)  to  accommodate 
all  prospective  pilgrims  from  across  Arabia. 
Interesting  as  this  explanation  is,  it  seems 
rather  far-fetched  and  fails  to  account  for 
the  fact  that  al-Muharram  is  a relatively 
late  name  of  the  month  of  Safar  I (see  e.g. 
Lisan  al-’Arab,  iv,  463),  which  together  with 
Safar  II  and  the  other  “paired”  months  of 
the  Arab  calendar  formed  what  Wellhau- 
sen described  as  the  “Wintersemester” 
(ibid.,  97).  Unless  it  can  be  determined 
when  and  why  Safar  I became  a sacred 
month,  it  is  difficult  to  accept  Wellhausen’s 
thesis  without  serious  reservations  (see 

SANCTITY  AND  THE  SACRED). 

<4  9:36  is  also  significant  in  that  it  stipu- 
lates twelve  as  the  proper  number  of  the 
months  of  the  year,  which  it  describes  as 
being  part  of  “the  right”  or  “true”  religion 
(q.v.).  Furthermore,  the  verse  that  follows 


(O.  9:37)  contains  what  some  scholars  re- 
gard as  the  prohibition  to  “postpone”  or 
“transfer”  (nasi’)  the  sacred  month  from  its 
usual  place.  The  exact  meaning  of  this 
passage  and  especially  of  the  term  nasi’ 
mentioned  here  still  eludes  both  Muslim 
and  Western  researchers.  A.  Moberg 
(An-Nasl’)  suggested  a compelling  solution 
to  this  problem.  In  elaborating  on  the 
Muslim  exegetical  tradition  Moberg 
argued  that  the  verse  in  question  refers  to 
the  intercalation  of  an  additional  month 
every  two  or  three  years  by  the  pre- 
Islamic  Arabs  who  strove  to  keep  their 
lunar  calendar  in  line  with  the  seasonal 
one.  According  to  Moberg,  this  practice 
was  necessitated  by  the  particularity  of  the 
lunar  calendar,  whose  months  total  an 
average  of  about  354  days  per  year  as  op- 
posed to  the  365  days  of  its  solar/seasonal 
counterpart.  The  difference  of  approxi- 
mately eleven  days  per  year  was  made  up 
by  the  intercalation,  which,  according  to 
some  Muslim  authors,  was  entrusted  to 
certain  members  of  the  Banu  Kinana  tribe 
(see  tribes  and  clans).  As  a result,  pre- 
Islamic  Arabs  found  themselves  living  by 
a combined  lunar-solar  calendar,  which 
facilitated  their  trade  with  the  agricultural 
populations  of  the  Fertile  Crescent  and 
Mesopotamia  (see  iraqj  caravan),  who, 
quite  naturally,  relied  on  a seasonal  calen- 
dar (Paret,  Mohammed,  19-20;  Beeston,  Epi- 
graphic,  18-g). 

In  consequence  of  the  intercalation,  the 
Arab  tribes  faced  the  problem  of  how  to 
deal  with  three  successive  sacred  months, 
which  had  been  traditionally  associated 
with  the  hajj,  namely  Dhu  1-Qa‘da,  Dhu 
1-Hijja,  and  al-Muharram.  Since  the  inter- 
calary month  was  inserted  after  the  last 
month  of  the  year  (i.e.  Dhu  1-Hijja),  they 
could  treat  it  as  profane  and  thus  engage  in 
raids  and  warfare  against  their  neighbors 
(see  expeditions  and  battles).  Alterna- 
tively, they  could  declare  it  sacred  and 
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hence  observe  “God’s  peace,”  as  required 
by  Arabian  custom.  In  the  former  case,  the 
succession  of  three  holy  months  would  be 
interrupted  and  the  original  sacred  month 
would  Ire  separated  from  its  two  predeces- 
sors by  an  intervening  profane  month.  In 
the  latter  case,  however,  the  original  sacred 
month  (Dhu  1-Qa‘da)  would  lose  its  sacred 
status  and  that  would  be  transferred 
(nasa’a)  to  the  intercalated  month. 

That  neither  solution  was  satisfactory  for 
the  fledgling  Muslim  community  is  attested 
by  <4  9:37,  which,  according  to  the  tradi- 
tion, was  revealed  during  the  last  year  of 
the  Prophet’s  life.  Whether  the  practice 
condemned  by  <4  9:37  involved  actual 
manipulation  of  the  calendar  in  the  form 
of  intercalation  or  was  simply  the  realign- 
ment of  sacred  and  profane  months  within 
a year  is  a moot  point  (see  e.g.  Effendi, 
Memoire;  Fuck,  Zur  an-nasl’;  Plessner, 
Review).  Later,  F.C.  de  Blois  (Ta’rtkli)  sug- 
gested that  a prototype  of  this  practice  can 
be  found  in  an  early  Sabaean  inscription 
(see  ARCHAEOLOGY  AND  THE  QUR’an). 
There,  a Sabaean  community  asks  God’s 
forgiveness  for  deferring  certain  ritual 
activities  until  a later  date.  If  we  accept 
the  traditional  dating  of  q 9:37,  which 
places  it  in  the  tenth  year  after  the  emigra- 
tion (q.v.;  hijra)  of  the  Prophet  from  Mecca 
to  Medina  (q.v.),  i.e.  shortly  before  the 
Prophet’s  death,  it  can  be  argued  that  the 
prohibition  of  the  nasi’  was  occasioned  by 
the  desire  on  the  part  of  the  Muslim  com- 
munity and  its  leader  to  dissociate  them- 
selves from  the  practices  of  their  pagan 
neighbors  and  to  reassert  themselves  as  a 
totally  new  religious  community  (see 
islam).  This  line  of  argument  could  fur- 
ther suggest  that  it  also  marked  the  rupture 
with  the  Judaic  tradition,  whose  adherents 
practiced  intercalation  to  keep  their  reli- 
gious holidays  within  the  same  season. 

Seen  from  this  perspective,  the  prohibition 
of  intercalation  may  fall  into  the  same  cat- 


egory as  the  relocation  of  the  fast  of  the 
‘Ashtira  to  Ramadan  or  the  change  of  the 
direc  tion  of  the  prayer  from  Jerusalem 
(q.v.)  to  the  Meccan  sanctuary  (see  ka'ba; 
qibla).  In  other  words,  it  may  constitute 
either  conscious  or  unconscious  assertion 
of  a separate  identity  by  the  new  religious 
community  and  its  leader. 

A review  of  qur’anic  passages  that  con- 
tain the  word  “month”  reveals  that  it  is 
often  linked  to  the  lunar  calendar.  Thus,  in 
(4  2:185,  the  word  shahr  seems  to  denote  the 
new  moon  that  signals  the  beginning  of  a 
new  calendar  month.  This  usage  is  richly 
attested  by  Arab  lexicographers  who  trace 
the  etymology  of  the  word  to  the  root 
sh-h-r,  “to  be  apparent,”  or  “to  manifest 
one/itself”  (. Lisan  al-Arab,  iv,  431-3;  cf. 
J’abarT,  Tafsir,  i,  552).  This  meaning  is  fur- 
ther confirmed  by  epigraphic  evidence 
from  south  Arabia,  where  sh-h-r  was  “a 
synonym  for  the  first  day  of  the  calendar- 
month”  (Beeston,  Epigraphic,  8;  see 

EPIGRAPHY  AND  THE  QUR’AN;  ARABIC 

script).  In  many  verses,  the  new  moon  is 
expressly  described  as  the  measurement  of 
time  par  excellence.  A typical  example  is 
2:189:  “They  will  question  you  concern- 
ing the  new  moons  (al-ahilla).  Say:  ‘They 
are  appointed  times  for  the  people,  and  the 
pilgrimage.’”  This  and  other  similar  verses 
indicate  that  the  beginning  of  the  month 
or  of  the  year  must  be  established  by  an 
actual  observation  of  the  new  moon 
(t>  10:5;  cf.  71:16).  According  to  Ibn  ‘Abbas 
(d.  69/688),  the  meaning  of  this  verse  is 
that  “by  means  of  it  (i.e.  the  new  moon) 
[the  people]  determine  the  affairs  of  their 
religion,  the  waiting  periods  of  their  wives, 
the  time  of  their  pilgrimage  and  the  due 
dates  for  their  debts”  (Tabari,  Tafsir,  i,  580; 
see  debt;  waiting  period;  marriage 
and  divorce).  This  commentary  conve- 
niently demarcates  the  spheres  of  human 
activities  that  are  to  be  regulated  by  luna- 
tion. In  another  exegetical  statement  “the 
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affairs  of  their  religion”  are  specified  as 
“the  periods  of  fasting  and  of  breaking  the 
fast.”  They  are  to  be  determined  by  the 
“observation  of  [the  moon’s]  waning  and 
waxing”  (ibid.,  581;  cf.  Ibn  Kathlr,  Tafslr, 
i.  5°3)- 

Q 10:5  and  36:39  give  us  an  insight  into 
how  pre-Islamic  Arabs  and  the  first  Mus- 
lims reckoned  their  time.  These  verses 
refer  to  the  system  of  twenty-eight  lunar 
mansions  (manazil),  i.e.  stars,  groups  of 
stars  or  spots  on  the  sky  in  which  the  moon 
“is  located  on  each  successive  night  of  the 
sidereal  (not  the  synodic)  month”  (de  Blois, 
Ta’rlkh,  260;  see  stars  and  planets). 
Whereas  later  Muslim  astronomers  aban- 
doned this  system  in  favor  of  more  precise 
astronomical  calculations,  it  has  survived 
until  today  and  lies  at  the  foundation  of 
agricultural  calendars  in  many  Arab  coun- 
tries and  their  neighboring  areas. 

One  consequence  of  the  qur’anic  injunc- 
tion to  use  the  moon  for  keeping  time  is 
the  practice  of  watching  for  the  new  cres- 
cent to  determine  the  beginning  and  the 
end  of  Ramadan.  Of  all  Muslim  schools  of 
law  (see  law  and  the  qur’an)  and  sects 
(see  theology  and  the  qur’an)  only  the 
Isma'llls  (see  shi' ism  and  the  qur’an)  rely 
on  mathematics  to  calculate  the  length  of 
their  months  (see  science  and  the 
qur’an;  measurement).  All  other  Muslim 
communities  insist  that  the  beginning  and 
end  of  the  new  month,  especially  of 
Ramadan,  be  determined  by  the  sighting 
of  the  new  crescent.  The  importance  of 
Ramadan  for  the  Muslim  ritual  is  attested 
by  the  fact  that  it  is  the  only  month  of  the 
calendar  that  is  explicitly  mentioned  in  the 
Qur’an  (q  2:185;  see  festivals  and  com- 
memorative days;  ritual  and  the 
qur’an).  Commentators  add  that,  apart 
from  its  sacred  status  as  the  month  of  fast- 
ing, the  holiness  of  Ramadan  springs  from 
its  being  the  month  of  revelation  ( inzal  al- 
Qur’an,  see  revelation  and  inspiration). 


The  night  in  which,  according  to  the  tradi- 
tion, the  whole  of  the  Qur’an  was  revealed 
to  Muhammad  falls  on  27  Ramadan.  Com- 
mentators consider  it  especially  propitious, 
since  q 97:3  describes  this  night  (laylat  al- 
qadr)  as  being  “better  than  a thousand 
months.” 

Another  important  religious  activity  asso- 
ciated with  a calendar  month  is  the  pil- 
grimage (hojj),  which  takes  place  during  the 
month  of  Dim  1-Hijja.  This  month  is  sec- 
ond in  the  previously-discussed  triad  of 
sacred  months,  which  were  respected  by 
many  Arab  tribes  before  Islam.  According 
to  commentators,  their  sacred  functions 
are  evident  from  their  names.  Dhu  1-Qa‘da 
is  interpreted  as  the  period  of  “sitting 
still,”  when  the  warlike  bedouins  (see 
bedouin)  of  Arabia  stayed  in  their  tents 
and  abstained  from  raiding  and  fighting 
their  neighbors  (Tabari,  Tafsir,  ii,  589).  The 
name  of  Dhu  1-Hijja  is  indicative  of  its 
function  as  the  month  of  pilgrimage, 
although  the  actual  ritual  activities  are  lim- 
ited to  four  days,  i.e.  seventh  tenth,  but 
in  practice  continue  until  the  thirteenth. 
The  name  of  al-Muharram  (“the  sacred” 
or  “protected”)  speaks  for  itself  (see  pro- 
tection; forbidden).  It  is  the  month  of 
peace,  whose  sanctity  is  assured  by  God 
himself.  Likewise,  the  name  of  Rajab  also 
connotes  the  idea  of  veneration  and  rever- 
ence (Lane,  iii,  1033  and  Lisan  al-Arab,  i, 

41 1).  Its  special  status  is  further  accentu- 
ated by  its  numerous  honorific  epithets, 
such  as  “the  deaf”  (al-asamm),  because  no 
rattling  of  swords  or  other  weapons  was 
heard  during  it,  or  “the  one  that  pours 
forth  [divine  mercy]”  ( al-asabb , see  piety; 
mercy).  Before  Islam,  it  was  celebrated  by 
the  sacrifice  of  the  first-born  of  the 
flock  - a practice  that  was  abolished  by 
the  Prophet  in  a special  hadlth.  Despite 
this  prohibition,  many  Muslims  hold  Rajab 
in  high  regard  and  mark  it  by  fasting  on 
certain  days  and  by  slaughtering  sacrificial 
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animals  (Kister,  Rajab;  see  slaughter). 

Finally,  a substantial  body  of  traditions 
exalts  the  eighth  month  of  the  Muslim  cal- 
endar, Sha'ban,  which  many  consider  to  be 
a month  of  voluntary  fasting.  The  night  of 
the  fifteenth  of  Sha'ban  is  regarded  as  the 
holiest  time  of  the  whole  month.  A num- 
ber of  hadlths  recommend  that  one  should 
spend  it  in  “vigil  prayer  and  supplication, 
and  the  morrow  in  fasting”  (Kister, 
Sha'ban,  23-4;  see  bowing  and  prostra- 
tion; vigils).  Furthermore,  some  com- 
mentators identify  it  with  the  “blessed 
night”  (lay la  mubaraka)  of  q 44:3,  which  is 
considered  to  be  the  night  of  the  remission 
of  all  sins  (see  sin,  major  and  minor; 
forgiveness).  Hence  its  popular  name, 
“the  night  of  acquittance”  (laylat  al-bara'a) . 
Some  Muslims  mark  it  with  special  prayers 
and  supplications  in  the  hope  of  obtaining 
divine  rewards  that  are  promised  “to  those 
who  exert  themselves  in  devotion  during 
this  night”  (ibid.,  27).  At  the  same  time, 
many  commentators  rejected  this  tradition, 
arguing  that  laylat  al-bara’a  was  the  night  of 
revelation  and  thus  is  identical  with  laylat 
al-qadr  of  q 97:1.  Although  the  Qur’an 
itself  is  silent  about  the  special  status  of 
the  months  just  discussed,  except  for 
Ramadan,  their  importance  is  thrown  into 
sharp  relief  in  the  famous  hadlth  that 
quotes  the  Prophet  as  saying  “Rajab  is  the 
month  of  God,  Sha'ban  is  my  month,  and 
Ramadan  is  the  month  of  my  community” 
(ibid.,  37). 

Alexander  Knysh 
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Moon 

The  satellite  of  the  earth,  which  takes  a 
little  less  than  one  solar-calendar  month 
to  complete  its  revolution.  In  the  Qur’an, 
the  general  Arabic  term  for  moon  (qamar) 
occurs  twenty-seven  times,  usually  paired 
with  the  sun  (q.v.;  shams).  Sura  54  is  entitled 
“The  Moon”  (Surat  al-Qamar),  in  refer- 
ence to  the  moon  seeming  to  split  in  two  at 
the  time  the  Meccans  began  to  persecute 
the  Muslims  (see  Mecca;  opposition  to 
muhammad).  The  new  or  crescent  moon 
(hilal)  appears  only  once  (in  its  plural  form, 
ahilla,  Q 2:189),  and  neither  the  term  for 
the  full  moon  (badr)  nor  that  for  the  night 
when  no  moon  is  visible  (i.e.  sirar)  is 
mentioned. 

The  moon  has  a multi-faceted  role  in 
Islamic  culture:  its  phases  define  the  Mus- 
lim ihijn,  see  emigration)  calendar  (q.v.)  of 
twelve  months  (q.v.);  the  sighting  of  the 
new  moon  during  Ramadan  (q.v.)  begins 
the  fasting  (q.v.)  month;  the  moon’s  posi- 
tioning in  the  sky  can  be  used  to  mark  time 
(q.v.);  lunar  symbols  abound  in  Islamic 
mysticism  and  esoterica;  and  the  lunar 
eclipse  has  theological  significance  (see 

THEOLOGY  AND  THE  QUR’AN;  SUFISM  AND 

the  qur’an).  There  is  a rich  vocabulary  in 
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classical  Arabic  for  the  moon  and  the  days 
of  the  lunar  month  (Ibn  Slda,  Mukhassas, 
ix,  26-32).  Every  three  nights  of  the  lunar 
month  were  grouped  together  under  a 
special  name.  In  Arabic  poetry,  the  moon, 
especially  the  crescent  moon,  figures  prom- 
inently (Tlfashl,  Surur  al-nafs,  65-80).  As  an 
important  Islamic  symbol,  the  crescent 
moon  dates  back  to  the  Umayyad  period 
and  is  currently  used  on  the  flags  of  many 
Muslim  countries  (see  epigraphy  and  the 
qur’an). 

The  qur’anic  allusions  to  the  moon  are 
varied.  It  appears  in  a dream  (see  dreams 
and  sleep)  of  Joseph  (q.v.;  q 12:4),  as  well 
as  in  the  story  of  Abraham’s  (q.v.)  conver- 
sion (q  6:77;  see  idolatry  and  idolaters; 
hanif).  It  is  the  object  of  oaths  (q.v.;  e.g. 
q 74:32;  see  form  and  structure  of  the 
qur’an).  As  one  of  the  signs  (q.v.)  of  God’s 
beneficence  to  humankind  (e.g.  q 14:33;  see 
grace;  blessing;  cosmology;  nature  as 
signs),  the  moon,  too,  prostrates  to  God 
(q  22:18;  see  creation;  bowing  and 
prostration;  glorification  of  god). 
God  placed  the  moon  in  the  heavens  (see 
heaven  and  sky)  as  an  aid  to  humans: 
while  it  functions  as  a light  (q.v.;  q 71:16), 
its  primary  use  is  to  mark  time  (cf.  q 2:i8g; 
6:96;  see  day  and  night;  day,  times  of). 

Of  the  twelve  lunar  months,  only  Rama- 
dan is  mentioned  by  name  in  the  Qur’an 
(q  2:185).  In  pre-Islamic  Arabia  an  inter- 
calary month  (nasi’)  was  added  to  bring  the 
shorter  lunar  calendar  of  354  days  into 
alignment  with  the  seasons  (q.v.),  but  this 
was  expressly  forbidden  in  the  Qur’an 
(q  9:37)  and  in  statements  of  Muhammad 
(see  PRE-ISLAMIC  ARABIA  AND  THE 
qur’an).  The  rationale  ordinarily  given  for 
this  ban  is  that  holy  months,  such  as 
Ramadan,  could  then  be  confused  with 
ordinary  months.  Each  month  began  with 
the  first  sighting  of  the  crescent  moon, 
resulting  in  elaborate  rules  in  legal  texts  for 
determining  the  beginning  of  the  fasting 


month  (see  law  and  the  qur’an).  By  the 
ninth  century,  al-Khwarizml  compiled  a 
table  showing  lunar  crescent  visibility  for 
the  latitude  of  Baghdad.  Despite  such 
astronomical  models  for  predicting  the 
lunar  crescent,  religious  law  stipulated 
that  the  new  moon  be  physically  seen  by 
a male  Muslim  of  good  standing. 

An  alternative  lunar  calendar  was  pro- 
vided by  charting  the  nightly  progression 
of  the  moon  vis-a-vis  the  stars  for  a full 
lunation,  a period  of  about  twenty-seven 
and  one-third  days.  This  system  of 
twenty-eight  lunar  stations  (manazil  al- 
qamar)  is  elaborated  in  Islamic  astro- 
nomical and  astrological  texts,  but  is  not 
specifically  mentioned  in  the  Qur’an. 
Another  pre-Islamic  calendar  plotted 
months  by  noting  the  number  of  days  after 
the  crescent  moon  until  the  moon  con- 
joined with  the  Pleiades  (thurayya).  While 
commentators  often  associate  Surat  al- 
Najm  (“The  Star,”  Q53),  with  the  Pleiades, 
there  is  no  specific  mention  of  this  con- 
junction calendar  in  the  Qur’an  or  hadlth 
(see  HADITH  AND  THE  QUr’An). 

Although  Muhammad  condemned 
the  use  of  stars  for  prediction  (see  fore- 
telling; divination;  planets  and 
stars)  — an  interdiction  against  the  so- 
called  anwa  \ which  Arab  scholars  linked 
to  the  lunar  stations  — and  worship  of  the 
sun  or  moon  is  forbidden  in  the  Qur’an 
(q  41:37;  see  idols  and  images;  south 
ARABIA,  RELIGION  IN  PRE-ISLAMIC),  the 
moon  has  a variety  of  symbolic  associa- 
tions in  Islamic  esoterica  and  mysticism.  As 
one  of  the  seven  “planets”  (al-kawakib  al- 
sayydra),  the  moon  figures  prominently  in 
astrology,  especially  when  it  enters  zodiacal 
houses  and  lunar  stations.  The  moon  was 
considered  cold  and  wet  in  the  humoral 
system  and  was  generally  linked  in  esoteric 
lore  with  the  lungs  in  the  body,  the  faculty 
of  intelligence  (see  intellect;  knowl- 
edge and  learning),  salty  food,  saffron, 
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camphor  (q.v.),  white  sandalwood  incense, 
silver  and  chrysolite.  The  waxing  and  wan- 
ing of  the  moon  were  believed  to  influence 
the  growth  of  plants  and  animal  hair,  milk 
and  egg  production,  the  movements  of  ani- 
mals and  even  the  flavor  of  meat  (QazwTnl, 
Aja'ib,  48-52).  Religious  mystics  used  the 
moon  as  a symbolic  metaphor  for  the 
prophet  Muhammad.  Some  of  the  divine 
names  of  God  (see  god  and  his  attrib- 
utes), e.g.  “the  knowing”  (al-calim)  and 
“the  creator”  (al-khaliq),  are  particularly 
associated  with  the  moon.  There  is  a single 
reference  in  the  Qur’an  (q,  75:8)  to  the 
moon  being  eclipsed  (khasafa)  on  the  day 
of  judgment  ( yawm  al-qiyama,  see  last 
judgment;  apocalypse).  Legal  texts 
record  a special  prayer  for  both  lunar  and 
solar  eclipses.  In  Arab  folklore  there  was 
much  speculation  about  the  meaning  of  an 
eclipse,  including  a widespread  story  that  a 
fish  had  swallowed  the  moon. 

Daniel  Martin  Varisco 
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Morality  see  ethics  and  the  our3 an 
Morning 

The  early  part  of  the  day  (see  day  and 
night).  Morning  as  a part  of  the  day  is 
mentioned  on  several  occasions  in  the 
Qur’an.  Three  suras  are  named  after  par- 
ticular times  or  phenomena  of  the  morn- 
ing: Surat  al-Fajr  (“Dawn,”  £ 89),  Surat 
al-Duha  (“Forenoon,”  tj  93)  and  Surat 
al-Falaq  (“Daybreak,”  q 113).  In  English, 
as  in  other  Indo-European  languages, 
uncertainty  exists  as  to  which  time  span  the 
term  “morning”  actually  covers.  In  these 
languages,  morning  is  often  interpreted  as 
denoting  “the  first  part  of  the  day,  until 
noon  (q.v.),”  “from  sunrise  (see  dawn)  to 
noon,”  or  also  “the  time  from  midnight 
to  noon.”  The  word  that  is  frequently  used 
in  Modern  Standard  Arabic  as  an  equiva- 
lent of  the  English  “morning”  is  sabdh. 
Words  that  are  derived  from  the  Arabic 
root  s-b-h  form,  however,  only  one  part  of 
a larger  number  of  words  that  are  used  in 
the  Qur’an  to  describe  the  morning  time. 

Terminology 

In  the  Qur’an,  morning  or  parts  of  it  are 
described  by  a number  of  lexical  expres- 
sions: the  Arabic  bukra  (q  19:11,  62;  25:5; 
33:42;  48:9;  54:38;  76:25)  and  ibkdr  (q.  3:41; 
40:55)  designate  the  early  morning,  or  the 
first  part  of  the  day,  between  the  time  of 
the  prayer  (q.v.)  of  the  daybreak  and  sun- 
rise (Lane,  s.v.  bukra).  The  term  duha 

(a  7:98;  20:59;  93T  79:29, 46;  91:1;  93:1) 

describes  the  early  part  of  the  forenoon, 
after  sunrise:  according  to  some,  this  is 
when  the  sun  (q.v.)  is  yet  low,  according  to 
others,  when  the  sun  is  somewhat  high 
(Lane,  s.v.  duha]  or  up  to  the  moment  when 
the  sun  has  traversed  the  diurnal  arc  (Pel- 
lat,  Layl  and  nahar).  According  to  al- 
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HamadhanI  (d.  319/932;  Alfaz,  287),  duha 
follows  al-ghadat.  The  term fajr  (<4  2:187; 
17:78;  24:58;  89:1;  97:5)  is  often  rendered  as 
“daybreak,”  “dawn,”  or  “the  light  of 
morning”  (Lane,  s.v.  fajr).  The  term falaq, 
“daybreak,  the  bright  gleam  of  dawn,”  is 
derived  from  the  Arabic  root  f~l~q,  “to  split, 
cleave.”  It  occurs  in  one  passage  of  the 
Qur’an  (<4  113:1)  in  the  phrase  rabb  al-falaq, 
“lord  (q.v.)  of  the  daybreak.”  Words  de- 
rived from  the  root  gh-d-w  like  ghadat  and 
ghuduww  (q  6:52;  18:28;  also  (4  7:205;  13:15; 
40:46)  again  denote  the  first  part  of  the 
day,  the  period  between  the  time  of  the 
prayer  of  daybreak  and  sunrise.  Before  the 
terms  that  describe  the  times  of  prayer 
were  standardized,  for  some  time  after 
Muhammad’s  death  ghadat  was  sometimes 
used  as  an  alternative  term  to  describe  the 
morning  prayer,  which  later  became  com- 
monly described  as  salat  al-fajr  (cf.  Wen- 
sinck,  Mlkat).  The  words  sahar  ((4  54:34) 
and  ashar  ((4  3:17;  51:18)  are  related  to  the 
Semitic  *sahr  which,  in  various  forms,  is 
used  to  denote  “dawn”  in  a number  of 
Semitic  languages  (Mustafa,  Morgenan- 
bruch,  1 1 3).  The  Arabic  word  subh  is  com- 
monly rendered  as  “daybreak,  dawn,  or 
forenoon,”  counted  from  sunrise  to  noon 
or,  according  to  some,  from  midnight  to 
noon  or  from  the  beginning  of  the  latter 
half  of  the  night  to  the  time  when  the  sun 
declines  from  the  meridian  (Lane,  s.v.  subh). 
Subh  (q,  1 1:81;  74:34;  81:18;  100:3)  and  other 
words  derived  from  the  root  s-b-h  (sabah, 

<4  37:I771  isbah,  <4  6:96)  occur  in  a number 
of  qur’anic  phrases  describing  the  morning 
time.  Verbal  forms  of  the  root  s-b-h,  like 
sabbaha  ((4  54:38),  asbaha  (e.g.  <4  29:37)  or 
musbihina  ((4  15:83)  are  rendered  as  “to 
enter  upon  the  time  of  morning”  or 
“morning  prayer”  ((4  30:17).  They  also  have 
the  sense  of  “to  come  to  be  in  the  morn- 
ing,” as  in  (4  67:30  (Lane,  s.v.  asbaha). 

On  the  other  hand,  several  metaphorical 


expressions  (see  metaphor)  are  used  to  de- 
scribe the  morning  as,  for  example:  by  the 
night  when  it  journeys  on  ( wa-l-layli  idha 
yasn,  (4  89:4;  see  oaths);  at  the  declining  of 
the  stars  ( idbar  al-nujum,  (4  52:49);  the  rising 
of  the  sun  (tulu‘ al-shams,  (4  50:39);  the  first 
part  of  the  day  ( wajh  al-nahar,  14  3:72);  after 
sunrise  until  midday,  or  at  sunrise  ( ishraq , 

(4  38:18);  at  sunrise  ( mushriqina , i.e.  entering 
upon  the  time  of  sunrise;  (4  15:73;  cf. 

(4  26:60).  The  word  tasrahuna,  to  pasture  in 
the  morning  ((4  16:6),  may  also  be  inter- 
preted as  a metaphorical  description  of  the 
morning  time. 

Morning  as  a part  of  the  day 
Ancient  oriental  systems  of  belief  describe 
the  morning  as  the  time  at  which  human- 
kind is  transferred  from  the  realm  of  dark- 
ness (q.v.),  chaos  and  death  (see  death  and 
the  dead)  to  the  realm  of  light  (q.v.),  life 
(q.v.)  and  justice  (Gorg  and  Lang,  Lexikon, 
ii,  46;  Gurney,  Hethiter,  150;  see  justice 
and  injustice).  In  the  Hebrew  Bible 
(. Ps  46:6),  morning  is  the  time  when  God 
supports  the  believers  (see  belief  and 
unbelief).  In  the  Qur’an,  morning  marks 
the  end  of  the  dark  night,  as  in  (4  97:5 
where  the  dawn  (fajr)  heralds  the  end  of 
the  Night  of  Power  (q.v.;  laylat  al-qadr).  For 
the  Arabs  (q.v.)  in  pre-Islamic  times,  how- 
ever, the  morning  was  not  necessarily  the 
beginning  of  the  full  or  official  day 
(Fischer,  “Tag  und  Nacht,”  749,  756;  see 

also  DAY,  TIMES  Of). 

In  the  qur’anic  narrative,  morning  is  the 
time  of  rest  ((4  18:62; ghada)  the  morning 
meal,  signifies  a period  of  rest  after  a long 
journey)  or  of  important  activity,  e.g.  when 
Muhammad  leaves  his  household  to  pre- 
pare for  a battle  against  the  unbelievers 
(see  belief  and  unbelief;  expeditions 
and  battles)  in  the  morning  ((4  3:121).  As 
in  the  Bible  (e.g.  Ps  104:23),  morning  is  rep- 
resented in  the  Qur’an  as  the  time  when 
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daily  work,  e.g.  harvesting  the  garden  (q.v.), 
begins  (q  68:21-5).  In  the  same  pericope, 
however,  morning  is  the  time  of  chastise- 
ment (see  CHASTISEMENT  AND  PUNISH- 
MENT), when  the  fruit  that  the  unbelievers 
intend  to  gather  have  been  taken  away  by 
God  overnight  to  send  them  a sign  of  his 
power  (see  power  and  impotence)  and  a 
warning  (q.v.;  q 68:26-33).  There  are  other 
episodes  that  identify  morning  as  the  time 
in  which  God  inflicts  or  threatens  to  inflict 
evil  upon  the  unbelievers  (q  7:98;  37:177; 
see  punishment  stories;  good  and  evil). 
In  Q,  54:38,  Q.  1 1:81  and  q 15:73,  morning  is 
denoted  as  the  time  of  chastisement  of  the 
people  of  Lot  (q.v.)  who  had  previously  dis- 
puted the  warnings  of  God.  The  punish- 
ment of  the  tribe  of  Thamud  (q.v.),  who 
had  ignored  God’s  message  that  was 
brought  to  them  by  Salih  (q.v.),  also  comes 
in  the  morning  (q  7:78;  11:67).  This  pattern 
is  repeated  in  the  passages  on  the  punish- 
ment of  the  Madyan  (q.v.;  q 29:37;  see 
midian)  and  the  people  of  al-Hijr  (q  15:80; 
see  hijr).  The  consequence  of  the  punish- 
ment of  the  people  of  Lot  will  become  visi- 
ble in  the  morning  (q  15:66)  and  q 46:25 
also  determines  morning  as  the  time  when 
the  results  of  the  punishment  of  the  tribe 
of  ‘Ad  (q.v.)  become  manifest.  At  the  same 
time,  morning  is  the  time  of  mercy  (q.v.) 
when  the  folk  of  Lot  are  exempted  from 
the  punishment  brought  upon  them 
(O.  54:34)-  The  regular  return  of  the  sun 
after  night  is  attributed  to  God  as  one  of 
his  marvelous  creations  (q  79:29;  see 
creation;  signs;  marvels;  blessing).  He 
is  mentioned  as  the  one  who  splits  the  sky 
into  dawn  ( jaliq  al-isbah,  q 6:96)  and  the 
epithet  “lord  of  the  daybreak”  ( rabb  al- 
falaq,  q 113:1)  is  used  in  the  same  sense. 

Morning  as  a metaphor 

In  q 79:46  the  term  duha  stands  for  a short 
period  of  time  stating  that  those  who  are 


called  up  from  their  graves  to  final  judg- 
ment (see  last  judgment)  will  feel  that 
only  an  evening  (q.v.)  or  its  forenoon,  i.e.  a 
much  shorter  period  of  time  (q.v.)  than  in 
reality,  will  have  passed  since  they  had 
been  buried.  Another  occurrence  of  morn- 
ing as  a measure  of  time  may  be  found  in 
q 34:12  where  the  giant  morning  stride  of 
Solomon  (q.v.)  equals  a month’s  journey 
(q.v.).  Ghadat  (ghuduww)  in  combination 
with  cashl,  asil,  or  asal  (evening)  denotes  the 
constancy  of  religious  service  or  of  an- 
other activity  or  phenomenon  (q  6:52; 
18:28;  7:205;  13:15;  24:36;  HamadhanI, 
Alfiz,  291).  The  terms  bukra  and  ibkar,  ishraq 
(or  mushriqina)  and  subh  (or  musbihma)  also 
occur  in  conjunction  with  words  denoting 
evening  to  suggest  constancy  of  a particu- 
lar activity.  In  q 16:6,  bringing  the  cattle 
home  in  the  evening  and  driving  it  to  pas- 
ture in  the  morning  (tasrahiina)  again  stands 
for  a recurrent  activity  that  illustrates  the 
beauty  of  God’s  creation.  In  q 3:72,  morn- 
ing, i.e.  the  beginning  of  the  day  (wajh  al- 
nahar),  and  evening  (akhirahu)  denote  two 
different  times  in  which  the  Jewish  people 
(see  jews  and  Judaism)  shall  act  in  a differ- 
ent manner,  namely  believe  and  disbelieve 
in  the  holy  scripture.  In  some  passages  (e.g. 
q 28:18),  morning  appears  as  a narrative 
means  of  indicating  the  beginning  of  a 
new  episode  of  a particular  story  (see 

LITERARY  STRUCTURES  OF  THE  qUR’AN). 

This  usage  of  morning  is  known  also 
from  the  Bible  (Gorg  and  Lang,  Lexikon, 
846). 

Divine  service,  religious  and  everyday  life 
Morning  is  mentioned  as  one  of  the  times 
of  the  day  at  which  prayer  [salat  al-fajr,  e.g. 
q 24:58)  and  glorification  of  God  (q.v.; 
tasbih,  e.g.  q 30:17;  33:41;  38:18;  48:9)  must 
be  performed,  q 51:18  promises  paradise 
(q.v.)  to  those  who  asked  God  for  forgive- 
ness (q.v.)  during  the  morning  prayer  (see 
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Tabari,  Tafsir,  v,  227  [ad  £ 2:238]  for  an 
exposition  on  the  advantages  of  the  morn- 
ing prayer),  q 17:78  calls  upon  the  believers 
to  recite  the  Qur’an  in  the  morning  (see 
recitation  of  the  qur’an).  Commenta- 
tors of  the  Qur’an  state  that  during  this 
recital  of  the  Qur’an  the  angels  (see 
angel)  are  present  (Sawar,  Qur'an,  74). 

Q 7:205  demands  that  believers  shall 
remember  God  in  the  morning. 

Morning  marks  the  beginning  of  the  rit- 
ual practice  of  fasting  (q.v.)  during  the 
month  of  Ramadan  (q.v7.).  In  o 2:187  the 
believers  are  instructed  to  resume  fasting 
when  a white  thread  is  clearly  distinguish- 
able from  a black  one  at  dawn.  In  several 
cases,  morning  is  part  of  formulaic  evoca- 
tions (q  74:34;  81:18;  89:1;  91:1;  93:1).  This 
again  may  be  understood  as  a reference  to 
the  creative  powers  of  God. 

Lutz  Wiederhold 
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Moses 

The  most  prominent  pre-Islamic  prophet 
in  the  Qur’an  and  in  extra-qur’anic  Islamic 
tradition  (see  prophets  and  prophet- 
hood).  Moses’  name  (Musa)  is  attested 
136  times  in  the  Qur’an,  in  passages  of 
varying  length  and  narrative  complexity. 
The  qur’anic  narratives  dealing  with 
Moses  and  the  allusions  to  him  far  exceed 
those  relating  to  other  figures  of  the 
Islamic  history  of  salvation  (q.v.),  including 
Abraham  (q.v.).  The  references  to  Moses 
are  spread  throughout  the  Qur’an,  with 
mentions  already  in  the  Meccan  suras. 
Most  narratives  (q.v.)  about  Moses,  how- 
ever, date  from  the  Medinan  period  of 
revelation  (see  chronology  and  the 
qur’an),  when  Muhammad  came  in  close 
contact  with  Jews  (see  jews  and  Judaism). 

The  topics  in  the  qur’anic  account  of 
Moses  go  back  to  biblical  and  post-biblical 
narratives.  The  details  in  the  Qur’an  and 
in  early  Islamic  exegesis  testify  to  the  great 
influence  of  Jewish  Haggada  on  Muham- 
mad and  early  Islam  (see  scripture  and 
the  qur’an).  This  does  not  mean,  how- 
ever, that  the  qur’anic  Moses  fully  corre- 
sponds to  the  Moses  of  Jewish  tradition. 
The  Qur’an  has  its  own  point  of  view  and 
its  own  interpretation  of  the  older  narra- 
tive material.  The  essential  feature  of  the 
allusions  to  the  past  is  a typological  inter- 
pretation of  the  earlier  narratives,  by 
which  the  biography  of  Moses  is  seen  in 
the  light  of  the  biography  of  Muhammad 
(q.v.).  The  Qur’an  reminds  its  audience  of 
Moses’  deeds  and  the  events  connected 
with  him,  associating  these  deeds  and 
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events  with  the  circumstances  in  Muham- 
mad’s life  (see  occasions  of  revelation; 
revelation  and  inspiration).  There  are 
two  major  themes  that  emerge  in  the  story 
of  Moses:  God  as  creator  (see  creation) 
and  lord  (q.v.;  rabb),  and  a typological  pat- 
tern that  draws  parallels  to  Muhammad. 

As  in  all  of  the  qur’anic  stories  of  the 
prophets,  emphasis  is  placed  upon  Moses’ 
monotheism  (see  polytheism  and  athe- 
ism) and  his  role  as  a divine  messenger 
(q.v.):  he  has  to  endure  accusations  of  lying 
(see  lie),  as  well  as  oppression  (q.v.)  and 
hostility  at  the  hands  of  the  unbelievers 
(see  belief  and  unbelief)  and  evildoers 
(see  evil  deeds)  to  whom  he  is  sent  until 
he  and  his  followers  are  rescued  and  his 
enemies  (q.v.)  destroyed  by  God  (see  pun- 
ishment stories).  In  the  qur’anic  purview, 
such  details  of  the  story  of  Moses  prefigure 
Muhammad’s  biography  (see  sira  and 
the  qur’an).  Although  in  most  cases  the 
qur’anic  verses  address  Muhammad 
directly,  their  contents  are  to  serve  as  a 
reminder  to  the  Qur’an’s  audience,  as  the 
conclusion  to  a long  passage  relating  the 
story  of  Moses  demonstrates:  “Thus  do 
we  recount  to  you  some  of  the  stories  of 
the  past.  And  we  have  caused  to  come  to 
you  from  us  a reminder”  (it  20:99;  see 
memory). 

Moses’  infancy 

The  Qur’an  tells  of  Moses’  infancy,  when 
God  suggests  to  Moses’  mother  that  she 
leave  him  in  a box  (tabut)  in  the  sea.  She 
does  this,  and  the  sea  throws  it  upon  the 
shore,  where  the  family  of  Pharaoh  (q.v.) 
finds  him.  The  wife  of  Pharaoh  (and  not, 
as  in  the  Bible,  his  daughter)  protects  the 
child.  Moses  is  therefore  brought  up 
among  the  people  of  Pharaoh  as  a child 
and  remains  for  years  among  them 
(q  26:18).  Moses’  sister  follows  the  child 
and  watches  Moses  from  afar,  without 


Pharaoh’s  people  being  aware.  Since 
Moses  refuses  the  milk  (q.v.)  of  the  nurses 
(see  lactation;  wet  nursing),  his  sister 
says  to  the  people  of  Pharaoh:  “Shall  I 
show  you  a household  who  will  rear  him 
for  you  and  show  good  will  to  him?” 

(q  28:12).  In  this  way,  she  directs  the  people 
of  Pharaoh  to  his  natural  mother,  who 
suckles  him.  God  restores  Moses  to  his 
mother,  that  she  might  be  comforted  and 
might  know  that  the  promise  of  God  is 
true  (q  20:37-40;  28:7-14;  see  trust  and 
patience). 

Moses’  killing  of  the  Egyptian 
Moses’  break  with  the  polytheistic  back- 
ground of  his  childhood  comes  about 
when  he  reaches  maturity  (q.v.)  and  is 
given  jurisdiction  and  knowledge  (q  28:14; 
cf.  26:21;  see  knowledge  and  learning): 
“He  entered  the  city  at  a time  when  its 
people  were  not  paying  attention,  and  in  it 
he  found  two  men  fighting,  one  belonging 
to  his  faction  and  the  other  to  his  enemies. 
The  one  who  belonged  to  his  faction  called 
him  to  help  against  the  one  who  belonged 
to  his  enemies,  so  Moses  struck  him  and 
finished  him.  He  said:  ‘This  is  the  work  of 
Satan  (hadha  min  ‘amali  l-shaytani).  He  is 
clearly  an  enemy  who  leads  astray  (q.v.; 
mudill)’”  (q  28:15).  God  forgives  Moses 
(q  28:16).  When  early  theology  (see  theo- 
logy and  the  qur’an)  discussed  the  ori- 
gin of  sin  ( ma’siya , see  sin,  major  and 
minor),  the  Qadariyya-Mu'tazila  quoted 
q 28:15  as  evidence  that  “leading  astray” 
(idlal)  is  not  from  God  (Ritter,  Studien,  72; 
see  error;  mu'tazilis;  freedom  and 
predestination;  justice  and  injustice). 
This  verse  provides  a starting  point  for  the 
Muslim  discussion  of  causality  (Tabari, 
Tqfsir,  ad  loc.;  RazI,  TafsTr,  xxiv,  201;  see  also 
devil).  Moses’  break  with  Pharaoh  and  his 
people  is  cemented  (cf.  q 26:19).  Pharaoh’s 
council  (al-mala)  — Moses’  later  oppo- 
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sition  - take  counsel  against  him,  to  kill 
him  (q  28:20)  and  he  goes  forth  from  Egypt 
(q.v.)  afraid  (q  28:21). 

Moses’ flight  to  Midian 
On  his  flight  from  Egypt  Moses  comes  to 
Midian  (q.v.;  Madyan;  <4  28:22-8).  There 
he  helps  two  women,  the  daughters  of  an 
old  man  (shaykh  kabTr),  to  water  their  flocks. 
Their  father  says  to  Moses:  “I  wish  to 
marry  you  to  one  of  these  two  daughters  of 
mine,  on  condition  that  you  hire  yourself 
to  me  for  eight  years,  and  if  you  do  com- 
plete ten,  that  is  of  your  own  will. . .” 

(q  28:27).  Although  the  Qur’an  does  not 
mention  the  name  of  the  old  man  who 
hired  Moses,  commentators  (see  exegesis 
OF  THE  Qur’an:  CLASSICAL  AND  MEDIEVAL) 
identify  him  as  Yathra  (Jethro;  cf.  Exod  3:1; 
4:18;  18:1  f.)  or  the  qur’anic  prophet 
Shu'ayb  (q.v.;  Tabari,  TafsTr,  ad  loc.;  RazI, 
Tafsir,  xxiv,  206  f.). 

Moses’  election  and  mission  to  Pharaoh 
When  Moses  fulfills  his  term,  he  goes  out 
with  his  household.  In  the  holy  valley  of 
Tuwa  (q.v.)  he  receives  a divine  message 
and  mission:  “He  perceived  on  the  side  of 
the  mount  a fire  (q.v.)...”  (q  28:29).  “When 
he  came  to  it  he  was  addressed:  ‘O  Moses, 

I am  your  lord.  Take  off  your  sandals,  for 
you  are  in  the  holy  valley  Tuwa.  I have 
chosen  you,  so  listen  to  what  is  inspired.  I 
am  God.  There  is  no  God  but  I.  Serve  me 
and  establish  the  prayer  for  my  remem- 
brance...” (q  20:11-17;  cf.  q 28:30;  79:16). 
Commentators  explain  that  Moses’  sandals 
were  made  from  the  skin  of  the  carcass  of 
an  ass,  i.e.  one  that  was  not  slaughtered; 
therefore,  Moses  was  ordered  to  take  them 
off  (Tabari,  Tafsir,  ad  loc.).  The  order 
Moses  received,  when  he  came  to  the  fire 
and  was  called  “from  the  tree”  ( shajara , 
q 28:30),  marks  the  beginning  of  Moses’ 
prophetic  mission.  He  is  sent  with  two 


proofs  (burhanan)  to  Pharaoh  and  his  coun- 
cil of  nobles  (mala’),  namely  the  sign  (aya) 
of  his  staff  (see  rod)  that  was  transformed 
into  a serpent  and  the  sign  of  his  hand  that 
became  white  (q  20:17-23;  28:31-2;  see 
proof;  signs;  miracles).  God  orders 
Moses  to  tell  Pharaoh:  “Go  to  Pharaoh! 

He  has  rebelled  (see  rebellion;  arro- 
gance). And  say:  Do  you  have  any  desire 
to  purify  yourself,  and  that  I should  guide 
you  to  your  lord  in  fear  (q.v.)?”  (q  79:17-9). 
Moses’  brother  Aaron  (q.v.)  is  sent  to  Pha- 
raoh together  with  Moses;  in  this  mission, 
they  are  given  authority  (q.v.;  sultan, 
q 23:45;  28:35;  cf.  4:153;  11:96).  Al-Tabari 
(d.  310/923;  TafsTr,  ad  loc.)  explains  Moses’ 
authority  (sultan)  as  the  signs  (ayat)  and  evi- 
dences (bayyinat)  that  God  gave  him. 

Moses’  signs  and  evidences 
The  signs  (ayat)  and  evidences  (bayyinat)  of 
Moses’  prophethood  are  significant  ele- 
ments of  the  typological  schema  of  the 
qur’anic  story  about  him  (q  2:92;  7:103, 

105;  11:96;  14:5;  17:101;  23:45;  28:36;  29:39; 
40:23;  43:46-7):  as  al-Tabari  (TafsTr,  ad  loc.) 
explains,  these  are  an  argument  (hujja)  of 
Moses’  truthfulness  (sidq)  and  prophethood 
(nubuwwa) . Pharaoh  and  the  nobility  (al- 
mala)  of  his  people  ( qawm , q 7:127)  — a 
type  of  council  or  assembly  - reject,  how- 
ever, these  signs  and  proofs:  “Then...  we 
sent  Moses  with  our  signs  (bi-dydtind)  to 
Pharaoh  and  his  council  of  nobles 
(malaihi) . . .”  (q  7:103;  cf.  q 11:97;  23:46; 
28:32;  43:46).  “Moses  said:  O Pharaoh, 

I am  a messenger  from  the  lord  of  the 
worlds. . . I came  to  you  with  an  evidence 
(bayyina)  from  your  lord,  so  send  forth  with 
me  the  Children  of  Israel  (q.v.).  [Pharaoh] 
said:  If  you  came  with  a sign,  bring  it,  if 
you  are  one  of  those  who  speak  the  truth. 
So  [Moses]  threw  his  staff,  and  lo,  it  was  a 
serpent  manifest.  And  he  drew  forth  his 
hand,  and  lo,  it  was  white  to  the  onlookers. 
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The  nobility  of  Pharaoh’s  people  (al-mala’ 
min  qawmi fir‘awn)  said:  ‘Surely  this  is  a 
knowing  magician...’”  (q  7:104-9;  cf. 
26:30-5;  see  magic).  There  are  nine  signs 
that  Moses  brings  to  Pharaoh  and  his  peo- 
ple (q  17:101;  27:12).  According  to  early 
commentators,  these  are:  flood,  locusts, 
vermin,  frogs,  blood,  Moses’  staff,  Moses’ 
hand,  destruction,  and  the  sea  (Tabari, 
Tafsir,  ad  loc.). 

The  underlying  narrative  of  these 
qur’anic  passages  is  the  biblical  account 
of  Moses’  and  Aaron’s  encounter  with 
Pharaoh,  the  miracles  they  perform,  the 
calamities  they  bring  down  upon  Egypt 
and  Israel’s  exodus  from  Egypt.  The 
qur’anic  version  of  this  narrative  is,  how- 
ever, remodeled  in  accordance  with  its 
typological  interpretation  of  the  story  of 
Moses.  Moses’  signs  and  proofs  correspond 
to  Muhammad’s  signs  and  proofs.  Pha- 
raoh’s council  of  nobles  corresponds  to  the 
leading  clan  representatives  (mala’)  of 
Mecca  (q.v.;  see  also  tribes  and  clans), 
Muhammad’s  opposition  (q  38:6;  see 

COMMUNITY  AND  SOCIETY  IN  THE  QUR’AN; 

opposition  to  muhammad),  above  all  the 
leader  of  the  Banu  ‘Abd  Shams,  Abu 
Sufyan,  and  the  leader  of  the  Banu 
Makhzum,  Abu  Jahl,  both  archenemies  of 
Muhammad. 

Moses’  patience 

After  Moses  shows  his  signs  and  evidences, 
whereupon  the  defeated  magicians  of 
Pharaoh  are  cast  down,  prostrate  them- 
selves and  proclaim  their  faith  in  God  and 
Moses’  and  Aaron’s  message  (q.  7:113-26), 
the  nobility  of  Pharaoh’s  people  (al-mala’u 
min  qawmi fir'awni)  say  to  Pharaoh:  “‘Will 
you  leave  Moses  and  his  people  to  cause 
corruption  (q.v.)  in  the  land,  so  that  he  may 
forsake  you  and  your  gods?’  He  said:  ‘We 
shall  kill  their  sons,  and  keep  their  females 
alive,  and  over  them  be  victors.’  Then 
Moses  said  to  his  people:  ‘Seek  help  in  God 


and  endure  patiently  ( wa-’sbiru)\  The  earth 
belongs  to  God,  he  makes  whomsoever  he 
wants  of  his  servants  inherit  it,  and  the  end 
result  (al-‘aqiba)  is  to  those  who  are  piously 

in  fear  of  God It  may  be  that  your  lord 

will  destroy  (an  yuhlika)  your  enemy. . 

(t)  7:127-9;  cf.  q 2:49;  14:6).  Patience  (sabr) 
is  another  keyword  of  the  typological  pat- 
tern. Before  Moses  and  his  people  are  res- 
cued and  their  enemies  defeated,  they  have 
to  be  patient.  This  corresponds  to  Muham- 
mad’s biography.  According  to  Islamic 
exegesis  and  historiography  Muhammad 
and  his  followers  in  the  Meccan  period  had 
to  endure  the  hostility  of  the  Meccan 
“nobles”  (mala)  patiently.  When  they  had 
to  migrate  to  Medina  (q.v.;  see  also  emi- 
gration), they  were  allowed  to  fight 
against  the  Meccan  Quraysh  (q.v.), 
Muhammad’s  own  clan,  and  were  victori- 
ous over  them  by  the  help  of  God  (see  also 
expeditions  and  battles;  victory). 
According  to  the  early  Qur’an  commenta- 
tors, the  turning  point  was  the  revelation  of 
(I  22:39-41:  “Permission  is  given  to  those 
who  fight  because  they  have  been  wronged, 
God  is  well  able  to  give  them  victory. 

Those  who  have  been  driven  out  of  their 
houses  without  right  only  because  they  said 
God  is  our  lord. . Early  commentary 
maintains  that  this  was  the  first  revelation 
to  allow  armed  fighting  (q.v.;  qital)  and  war 
(q.v.;  harb ) against  unbelievers  (Tabari, 

Tafsir,  ad  loc.;  see  also  jihad).  Until  these 
verses  (q.v.)  were  revealed,  Muhammad 
“had  simply  been  ordered  to  call  men  to 
God  and  to  patient  endurance  (sabr) 
against  insult. . . The  Quraysh  had  perse- 
cuted his  followers,  seducing  some  from 
their  religion,  and  exiling  others  from  their 
country...”  (Ibn  Ishaq,  Sira,  i,  467;  Ibn 
Ishaq-Guillaume,  212). 

Patience  ( sabr,  t>  14:5-6)  is  combined  with 
thankfulness  [shukr,  see  gratitude  and 
ingratitude):  “We  sent  Moses  with  our 
signs  (ay at):  ‘Bring  your  people  from  the 
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darkness  (q.v.)  to  the  light  (q.v.),  and  re- 
mind them  of  the  days  of  God  (q.v.;  ayyam 
Allah).’  Therein  are  signs  for  everyone  who 
is  patient  and  thankful  (sabbar  shakur).” 
Commentators  explain  that  people  have  to 
be  patient  when  they  are  tested  ( ubtuliya , 
see  trial),  and  thankful  when  God  be- 
stows favor  ( ni’ma , see  grace;  blessing) 
upon  them  (Tabari,  Tafsir,  ad  loc.).  Moses 
and  his  people,  therefore,  were  obliged 
to  be  patient  before  their  rescue,  and  to 
be  thankful  after  they  were  rescued  by 
God’s  favor. 

Moses’  deliverance  and  Pharaoh’s  destruction 
The  qur’anic  story  of  Moses  reaches  its 
peak  at  the  rescue,  or  deliverance  (q.v.; 
najat),  of  him  and  his  people  and  the 
punishment  (see  chastisement  and 
punishment)  and  destruction  (halak)  of 
Pharaoh  and  his  army  (jund)  by  drowning 
(q.v.):  “So  we  took  vengeance  (q.v.)  on  them 
and  drowned  them  in  the  sea,  for  having 
counted  our  signs  false,  and  having  been 
neglectful  of  them.  And  we  caused  the 
people  who  had  been  oppressed  (see 
oppressed  on  earth,  the)  to  inherit  the 
east  and  the  west  of  the  land  on  which  we 
had  bestowed  blessing.  The  good  word  of 
your  lord  was  fulfilled  upon  the  Children  of 
Israel  for  their  patience.  And  we  destroyed 
what  Pharaoh  and  his  people  had  been 
constructing  and  embellishing”  (q_  7:136-7). 
Pharaoh’s  council  of  nobles  (mala’),  who 
“thought  themselves  great”  were  also 
destroyed:  “They  accused  them  [i.e.  Moses 
and  Aaron]  of  lying,  and  were  among 
those  who  were  destroyed”  (q  23:45-8). 
While  God  drowned  Pharaoh  and  his 
army,  he  rescued  Moses  and  his  followers 
who  had  passed  through  the  sea:  “When 
we  divided  the  sea  for  you  and  delivered 
you  and  drowned  the  people  of  Pharaoh 
before  your  eyes”  (q,  2:50;  cf.  £>  7:138;  8:54; 
10:90;  17:103;  26:52-68;  43:55;  44:23-4). 
q 44:23-31  (cf.  Q.  26:52)  tells  the  history  of 


Moses’  departure  from  Egypt.  God  told 
Moses:  “Set  out  by  night  with  my  servants. 
You  are  going  to  be  followed.  And  leave 
the  sea  gaping  wide.  They  are  an  army 
(jund)  to  be  drowned.”  q 26:63-6  (cf.  also 
5)  20:77-8)  is  more  detailed  with  regard  to 
Moses’  dividing  the  sea:  “We  inspired 
Moses:  ‘Strike  the  sea  with  your  staff,  and 
it  separated  (infalaqa).’  Each  part  became 
like  a mighty  cliff.  We  brought  thither  the 
others.  We  delivered  Moses  and  those  with 
him,  all  of  them.  Then  we  drowned  the 
others.”  The  drowning  of  Pharaoh  and  his 
people  is  a topos  for  God’s  helping  the  be- 
lievers to  triumph,  giving  them  power  and 
bringing  about  the  defeat  and  destruction 
of  the  unbelievers,  especially  the  unbeliev- 
ing sovereign  (see  kings  and  rulers). 
‘Abbasid  propaganda  used  this  topos  against 
the  Umayyads.  In  the  year  132/750,  when 
the  last  Umayyad  caliph  (q.v.)  Marwan  b. 
Muhammad  was  defeated  at  the  river  Zab, 
the  pontoon  bridge  was  cut.  Al-Tabari 
(' Ta’nkh , iii,  41;  Eng.  trans.  J.A.  Williams, 
History,  xxvii,  164  f.)  reports:  “More  were 
drowned  that  day  than  were  slain  in  bat- 
tle.” The  victorious  ‘Abbasid,  ‘Abdallah  b. 
‘All,  then  recited  q 2:50  and  someone  else 
recited  verses  reviling  Marwan:  “ now  the 
oppressor  is  the  oppressed...  a Pharaoh  in 
persecution ” 

Besides  Pharaoh  the  Qur’an  mentions 
two  other  enemies  of  Moses  who  were  also 
destroyed,  Korah  (q.v.;  Qarun)  and  Haman 
(q.v.;  q.  29:39-40). 

God  speaks  to  Moses  and  Moses  wants  to  see  God 
After  the  deliverance  of  Moses  and  the 
Children  of  Israel  and  their  departure 
from  Egypt,  God  “appointed  for  Moses 
forty  nights”  (q  2:51);  in  the  meantime 
Aaron  replaced  Moses  among  his  people 
(q.  7:142).  “When  Moses  came  to  our 
appointment,  and  his  lord  spoke  to  him 
(kallamahu  rabbuhu),  he  said:  ‘My  lord,  show 
me  [yourself]  that  I may  gaze  upon  you.’ 
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He  replied:  ‘You  will  not  see  me.  But  gaze 
upon  the  mountain,  and,  if  it  stands  still  in 
its  place,  then  you  will  see  me.”’  When 
God  revealed  himself  to  the  mountain,  he 
sent  the  mountain  crashing  down,  and 
Moses  fell  down  senseless.  When  he  recov- 
ered, he  said:  “Glory  unto  you  (see 

GLORIFICATION  OF  GOD;  LAUDATION)!  I 

turn  to  you  repentant  (see  repentance 
and  penance),  and  I am  the  first  of  the 
believers”  (q,  7:143). 

While  early  commentators  explained 
these  verses  by  reference  to  earlier  biblical 
and  extra-biblical  narratives  (Tabari,  Tafsir, 
ad  loc.),  theologians  raised  the  following 
questions:  How  did  God  speak  with  Moses, 
and  what  does  God’s  speaking  (kalam) 
mean  (see  word  of  god;  speech)?  Did 
God  speak  only  to  Moses,  or  also  to  others? 
Does  Moses’  request  for  seeing  God  with 
his  eyes  (ru’ya)  mean  that  it  is  possible  to 
see  God  (see  seeing  and  hearing; 
anthropomorphism)?  Why  did  Moses  ask 
God  to  see  him  with  his  eyes  (q.v.)  though 
he  undoubtedly  knew  that  it  is  impossible 
to  see  God  in  this  world  (dunya,  see  face  of 
god;  eschatology)?  Is  the  ability  to  see 
God  (ru’ya)  only  impossible  in  this  world, 
or  is  it  also  impossible  on  the  day  of  resur- 
rection (q.v.)  and  in  the  hereafter?  They 
discussed  also  whether  Moses’  request  to 
see  God  was  a sin  (dhanb),  since  Moses  re- 
turned repentant  (taba)  from  it  (RazI,  Tafsir, 
xiv,  186  f.).  After  Moses’  “returning” 

( tawba ) from  his  request  to  see  God,  God 
says  to  Moses:  “I  have  chosen  you  above 
humankind  by  my  message  and  by  my 
speaking  (bi-kalami) . So  hold  what  I have 
given  you  and  be  thankful.  And  we  wrote 
for  him,  upon  the  tablets  ( alwah ),  a lesson 
to  be  drawn  from  all  things...  then  [told 
him] : ‘Hold  it  fast,  and  command  your 
people,  to  take  the  best  of  it. (q,  7:144-5; 
see  preserved  tablet;  commandments). 

(3  4:164  also  reports  God’s  speaking  to 
Moses:  “and  to  Moses  God  spoke  directly 
(kallama...  takliman)”  (cf.  0.7:144).  There- 


fore commentators  hold  that  God’s 
speaking  to  him  is  a special  favor  that  dis- 
tinguishes Moses  from  all  other  prophets 
(RazI,  Tafsir,  xii,  87).  At  the  time  that  God 
spoke  to  Moses,  the  Children  of  Israel  con- 
structed the  calf  of  gold  (q.v.)  and  wor- 
shiped it  (0  7:148-9;  20:85-91).  “When 
Moses  returned  to  his  people,  angry  and 
sad. . . he  cast  down  the  tablets  (al-alwah) . . . 
(0  7:I5°;  cf.  20:86).  “When  Moses’  anger 
(q.v.)  calmed  down,  he  took  up  the  tab- 
lets. ..”  (q,  7:154). 

Moses ’ kitab  and  furqan 
(4  2:53  speaks  of  the  “book”  (q.v.)  or  “scrip- 
ture” {kitab,  cf.  q 2:87;  6:154)  of  Moses: 
“When  we  gave  Moses  the  scripture  and 
the  criterion  (q.v.;  al-furqan ),  in  the  hope 
that  you  might  be  guided”  (cf.  (t  2:87; 

6:154;  11:17,  no;  17:2;  19:51;  21:48;  23:49; 
25H5;  28:43;  32:23;  41:45;  46:12).  Some 
early  commentators  gloss  kitab  and  furqan, 
explaining/MryaTZ  as  the  separation  (farq) 
and  distinction  (fasl)  between  true  (haqq) 
and  false  (batil);  with  this  gloss,  they  inter- 
pret furqan  in  the  sense  of  “criterion.”  This 
exegesis  is  al-Tabari’s  and  Fakhr  al-Dln  al- 
Razl’s  (d.  606/1212)  starting  point  for  a 
more  complex  interpretation.  Al-Tabari 
explains  the  kitab  as  the  tawrat  (see  torah), 
which  “we  wrote  for  him  (katabna  lahu) 
upon  the  tablets  ( al-alwah )”  (q  7:145),  given 
to  Moses  by  God.  This  scripture  (kitab)  is 
the  furqan,  in  so  far  as  God  “separated” 
(faraqa)  true  from  false  by  this  scripture. 
Furthermore,  the  Torah  (tawrat),  in  so  far 
as  it  is  “separation”  (furqan)  of  true  and 
false  is  guidance  (huda,  cf.  (4  7:154:  “the 
tablets,  and  in  their  inscription  there  is 
guidance”)  for  those  who  follow  what  is 
contained  theirein  (Tabari,  Tafsir,  ad  loc.). 
Al-RazI  (Tafsir,  iii,  73)  explains  the  “separa- 
tion” (furqan)  of  true  and  false  as  part  of 
the  tawrat,  namely  as  the  “roots  (usul)  and 
branches  (furu)  of  religion  (din).”  Other 
early  commentators  explain  furqan  accord- 
ing to  the  qur’anic  typology.  They  liken 
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q 2:53  with  q 8:41:  “and  what  we  sent 
down  to  our  servant  on  the  day  of  the 
furqan,  the  day  the  two  parties  met.”  “The 
day  of  the  furqan”  is  explained  as  an  allu- 
sion to  “the  day  of  Badr,”  i.e.  the  day  of 
the  battle  of  Badr  (q.v.)  where  God  “sepa- 
rated” (faraqa)  true  and  false:  i.e.  with 
Muhammad  on  one  side  and  the  Meccan 
polytheists  on  the  other.  God  separated 
“the  two  parties”  by  saving  and  rescuing 
Muhammad  and  giving  victory  (nasr)  to 
him  and  defeat  to  the  Meccan  polytheists 
(see  parties  and  factions).  On  this  basis 
commentators  draw  a parallel  to  the  furqan 
given  to  Moses:  just  as  God  “separated” 
Muhammad  and  the  polytheists,  so  he 
“separated”  Moses  and  Pharaoh,  proceed- 
ing in  the  case  of  the  former  as  he  had 
with  the  latter  (Tabari,  Tafsir,  ad  loc.).  The 
victory  (nasr)  distinguishes  between  the  one 
who  speaks  the  truth  (sadiq)  and  the  one 
who  lies  (kadhib,  RazI,  Tafsir,  iii,  73). 

Moses’  guidance 

The  contrasting  concepts  of  guidance 
(huda)  on  the  one  hand  and  leading  astray 
(idlal)  on  the  other  are  also  associated  with 
a qur’anic  typology.  Since  at  “the  day  of 
Badr”  one  of  Muhammad’s  archenemies, 
Abu  Jahl,  led  the  Meccan  polytheists, 
Muhammad  is  paralleled  to  Moses.  Abu 
Jahl,  moreover,  reminds  one  of  Pharaoh, 
“who  led  his  people  astray  (adalla),  and  did 
not  guide  (ma  hada)”  (q  20:79).  Moses’ 
scripture,  on  the  other  hand,  was  light  (nur) 
and  guidance  (huda)  for  the  people  (al-nas), 
namely  his  people  (1 qawm , e.g.  q 2:67;  i.e. 
the  Band  Isra’ll,  cf.  q 6:91;  17:2;  23:49; 
28:37;  4o:53-4)-  In  Q.  2:47  and  q 2:49  the 
people  of  Pharaoh  are  contrasted  to  the 
people  of  Moses.  While  Moses  is  the  type 
who  brings  God’s  guidance  to  his  people, 
his  enemy  Pharaoh  is  the  anti-type,  who 
leads  his  people  astray  (idlal).  As  q 11:98 
states:  “He  shall  precede  his  people  on  the 
day  of  resurrection”  (see  last  judgment). 
In  early  theology  Pharaoh’s  leading  astray 


is  also  used  as  a paradigm:  since  guidance 
(huda)  comes  from  God  (e.g.  q 2:38; 
92:12-13)  the  question  arose  as  to  whether 
leading  astray  (idlal)  also  comes  from  God. 
The  early  Qadariyya-Mu'tazila  held  that 
“guidance  is  from  God  and  leading  astray 
is  from  man.”  In  one  of  the  oldest  docu- 
ments of  early  theology,  the  Pharaoh  of 
the  qur’anic  story  of  Moses  is  the  example 
for  the  “leading  astray  of  man”  (Ritter, 
Studien,  71;  Schwarz,  Letter,  23). 

The  pages  of  Moses 

q 87:18-9  mentions  the  “first”  or  “former 
pages”  (al-suhuf  al-iila)  of  Moses:  “Verily 
this  is  in  the  first  pages,  the  pages  of  Abra- 
ham and  Moses”  (cf.  q 20:133;  see  also 
ORALITY  AND  WRITING  IN  ARABIA).  Some 
commentators  identify  that  which  “is  in 
the  first  pages”  with  the  preceding  verses, 
q 87:14-7:  “Prospered  has  he  who  purifies 
himself  (see  cleanliness  and  ablution), 
makes  mention  of  the  name  of  his  lord 
and  prays  (see  prayer).  No,  you  prefer  the 
world  (dunya),  but  the  hereafter  is  better 
and  more  lasting.”  The  exegesis  of  other 
commentators  follows  a more  restricted 
method  of  interpretation,  namely  that 
q 87:18-9  refers  only  to  the  immediately 
preceding  verse,  i.e.  q 87:17:  “But  the  here- 
after is  better  and  more  lasting.”  Commen- 
tators also  explain  the  “pages  of  Moses” 
(suhuf  Musa)  as  part  of  those  “former 
pages,”  namely  the  pages  of  all  other  for- 
mer prophets.  None  of  these  interpreta- 
tions, however,  necessitates  a difference 
between  “the  pages  of  Moses”  and  the 
“book  of  Moses”  (kitab  Musa)  or  the  Torah 
{tawrat,  Tabari,  Tafsir,  ad  loc.;  RazI,  Tafsir, 
xxxi,  135-6). 

Moses  and  the  servant  of  God  whom  God  had 

taught  of  his  knowledge 
q 18:60-82  refers  to  a journey  in  which 
Moses,  accompanied  by  a boy  (fata), 
searches  for  “the  meeting  place  of  the  two 
seas”  (see  barrier):  “When  they  reached 
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the  meeting  place  of  the  two  seas  they  for- 
got their  fish  and  it  took  its  way  in  the  sea 
freely”  ( saraban , 18:61).  When  Moses 

noticed  that  they  forgot  the  fish,  he  said: 
“This  is  what  we  have  been  seeking.”  On 
their  way  back  to  the  place  whence  they 
had  come  they  found  “one  of  our  servants 
(’abd  min  ’ibadina),  upon  whom  we  had 
bestowed  mercy  (q.v.;  rahma ) and  taught 
knowledge”  [film,  q 18:64-5).  The  narrative 
commentary  combines  the  story  of  the  fish 
with  the  topos  of  Moses  boasting  of  knowl- 
edge. When  Moses  was  preaching,  some- 
one asked:  “Who  of  the  people  knows 
best?”  Moses  replied:  “I  do,”  not  attribut- 
ing knowledge  to  God.  Therefore  God  tells 
him  that  there  is  a servant  of  God  at  “the 
meeting  place  of  the  two  seas”  (q,  18:60), 
who  knows  more  than  Moses.  When  Moses 
asks  how  to  find  him,  God  replies:  “Take  a 
fish  and  put  it  in  a basket.  When  you  miss 
it,  he  will  be  there”  (Tabari,  Tafsir,  ad  loc.; 
id.,  Ta’rikh,  i,  417;  Brinner,  History,  iii,  6). 
When  Moses  finds  the  servant  of  God 
whom  God  had  taught  of  his  knowledge, 
Moses  says  to  him:  “ ‘May  I follow  you,  so 
that  you  may  teach  me  the  right  conduct 
which  you  have  been  taught?’  He  says:  ‘Lo! 
You  cannot  bear  with  me’. . . ‘If  you  go 
with  me,  do  not  ask  me  anything  until  1 
myself  mention  it  to  you”  (q  18:66-70). 
Then  the  Qur’an  reports  the  story  of  the 
three  deeds  of  the  unnamed  servant  of 
God.  Moses  is  not  able  to  suffer  the  deeds 
to  occur  without  interpretation,  since  he 
lacks  the  knowledge  to  understand 
(q  18:71-82).  Commentary  and  tradition 
( hadith , see  hadith  and  the  qur’an)  iden- 
tify Moses’  boy  companion  (fata)  with 
Yasha'  b.  Nun,  the  biblical  Joshua,  Moses’ 
servant  (. Exod  24:13;  Num  11:28).  The  ser- 
vant (cabd)  of  God  who  was  endowed  with 
knowledge  is  identified  as  al-Khidr,  “the 
green  man,  the  green”  (see  khadir/ 
khidr).  His  knowledge,  which  was  superior 
to  that  of  Moses,  raised  the  question  of 
their  relationship.  Muslim  scholars  dis- 


cussed the  type  of  knowledge  he  had  and 
whether  or  not  he  was  a prophet  (RazI, 
Tafsir,  xxi,  126  fi;  Brinner,  History,  iii,  1 n.  1; 
Franke,  Begegnung,  70  fi;  306-14). 

Cornelia  Schock 
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Mosque 

A Muslim  place  of  prayer  (q.v.).  The  Eng- 
lish word  “mosque”  derives,  via  the  French 
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mosquee,  the  Old  French  mousquaie,  the  Old 
Italian  moschea  and  moscheta,  and  the  Old 
Spanish  mezquita,  from  the  Arabic  word 
masjid,  meaning  a place  of  prostration 
(sajda,  see  bowing  and  prostration) 
before  God.  The  word  masjid  (and  its  plural 
masajid ) appears  twenty-seven  times  in  the 
Qur’an,  fifteen  times  in  the  phrase  al-masjid 
al-haram,  “the  holy  mosque,”  where  it  pre- 
sumably refers  to  the  sanctuary  surround- 
ing the  Ka'ba  (q.v.)  in  Mecca  (q.v.).  The 
word  masjid  is  used  once  in  the  phrase  al- 
masjid  al-aqsa,  “the  furthest  mosque” 

(q  17:1).  In  Muhammad’s  lifetime  this  prob- 
ably referred  to  a place  of  prayer  in  heaven 
(see  ascension),  although  later  commenta- 
tors have  universally  understood  this 
phrase  to  refer  generally  to  the  sanctuary 
of  Jerusalem  (q.v.)  and  specifically  to  the 
mosque  erected  at  the  south  end  of  the 
Temple  Mount.  Other  uses  of  the  word 
masjid  in  the  Qur’an  indicate  that  it  could 
be  applied  to  any  place  where  God  was 
worshipped,  whether  in  Islamic  or  pre- 
Islamic  times,  as,  for  example,  the  tomb  of 
the  Seven  Sleepers  mentioned  in  q 18:21 
(see  men  of  the  cave).  Later  authors 
agreed  that  the  concept  of  the  masjid  was 
not  specific  to  Islam;  the  historian  al- 
Tabarl  (d.  310/923)  mentions  that  King 
David  (q.v.),  for  example,  had  a masjid 
(Pedersen,  Masdjid).  The  word  musalla, 
referring  specifically  to  a place  for  salat, 
or  prayer,  appears  only  once  in  the  Qur’an 
(q  2:125),  where  God  made  the  maqam 
Ibrahim,  “station  of  Abraham,”  in  Mecca 
“a  place  of  prayer”  (see  abraham). 
Whereas  any  place  where  ritual  worship 
(q.v.)  is  performed  would  technically  be  a 
musalla,  the  word  has  taken  on  a special 
meaning  in  Islam  as  a large  undifferenti- 
ated space,  usually  outside  the  city,  where 
the  extraordinary  salats  are  performed  (see 
ritual  and  the  quR’AN).  These  include 
the  festival  prayers  (see  festivals  and 
commemorative  days)  marking  the  end 
of  the  holy  month  of  Ramadan  (q.v.)  and 


the  tenth  day  of  Dhu  1-Hijja,  when  animals 
are  also  slaughtered  (see  slaughter; 
consecration  of  animals)  in  commemo- 
ration of  Abraham’s  (Ibrahim’s)  sacrifice 
(q.v.),  as  well  as  the  extraordinary  prayers 
for  rain.  In  later  times,  particularly  in 
Persian-speaking  lands,  the  festival  musalla 
is  normally  known  by  the  Persian  name 
‘ Td-gah , “festival  place.”  The  word  musalla 
has  also  taken  on  a secondary  meaning  in 
some  regions  of  the  Muslim  world  as  “the 
covered  part  of  a mosque.”  Jami1,  a third 
word  commonly  applied  in  later  times  to 
congregational  mosques,  does  not  appear 
in  that  form  in  the  Qur’an  but  derives  from 
the  later  usage  masjid  al-jami \ “congrega- 
tional mosque,”  which  itself  was  also  trans- 
formed into  such  phrases  as  the  Persian 
masjid-ijum’a,  “Friday  mosque”  and  the 
Urdu  jama ' masjid,  “congregational 
mosque.”  In  modern  usage,  the  word  masjid 
(Turkish  mescit ) is  sometimes  used  to  refer 
to  a small  mosque  for  daily  prayer,  while 
the  word  Jami '(Turkish  cami;  Ottoman 
camij  is  understood  to  refer  to  a congrega- 
tional mosque  for  communal  worship  on 
Friday  (see  Friday  prayer). 

The  Qur’an  gives  absolutely  no  indica- 
tion of  what,  if  any,  form  a masjid  should 
take,  and  perfectly  valid  worship  may  be 
performed  after  ablution  (see  cleanliness 
and  ablution)  virtually  anywhere,  using 
only  the  most  minimal  markings  on  the 
ground  or  a mat  or  rug.  When  Muslims 
gather  in  groups  for  communal  worship, 
they  line  up  in  rows  facing  the  qibla  (q.v.), 
or  direction  of  prayer,  and  repeat  a series 
of  prayers  and,  following  the  imam  (q.v.)  or 
prayer  leader,  perform  a series  of  prostra- 
tions. Starting  from  these  modest  begin- 
nings, over  the  centuries  Muslims  have 
built  praying-places  of  great  power  and 
beauty  that  count  among  the  finest  exam- 
ples of  world  architecture  (see  art  and 
architecture  and  the  quR’AN).  This 
article  will  discuss  the  history  and  devel- 
opment of  such  structures  and  their 
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constituent  elements  as  they  evolved  over 
the  centuries. 

Early  history  and  constituent  parts 
It  is  generally  accepted  by  both  Muslim 
and  non-Muslims  alike  that  the  simple 
house  erected  by  the  prophet  Muhammad 
after  he  emigrated  from  Mecca  to  Medina 
(q.v.)  in  622  (see  emigration)  played  a 
key  role  in  the  evolution  of  the  mosque. 
According  to  later  accounts,  this  building 
was  a roughly-square  building  with  mud- 
brick  walls  approximately  100  cubits  (ca. 
fifty  meters)  to  a side.  Several  doors  led  to 
the  interior,  which  comprised  an  open 
court  with  several  small  rooms  along  the 
eastern  wall  in  which  the  Prophet  and  his 
wives  lived  (see  wives  of  the  prophet). 
Porticoes  supported  on  palm-trunks  and 
thatched  with  palm  fronds  running  along 
the  north  and  south  walls  provided  shade 
for  the  activities  of  Muhammad,  his  family 
and  his  Companions  (see  family  of  the 
prophet;  people  of  the  house;  com- 
panions of  the  prophet).  Until  Muham- 
mad broke  with  the  Jews  (see  jews  and 
Judaism)  in  Rajab  or  Sha'ban  2/December 
623-January  624  and  the  qibla,  or  direction 
of  prayer,  was  changed  from  Jerusalem  to 
Mecca  (q  2:136),  the  northern  portico, 
known  as  the  mughatta,  or  “covered  area,” 
was  used  for  prayer  and  the  southern 
portico,  known  as  the  suffa,  “row  (of  col- 
umns),” was  used  for  accommodating 
Muhammad’s  dependents  and  guests,  who 
were  known  as  the  ahl  al-suffa  (see  hospi- 
tality and  courtesy;  community  and 
society  in  the  qur’an).  After  the  qibla 
was  shifted  to  Mecca,  these  arrangements 
were  reversed,  with  the  larger  covered  area 
on  the  south  and  the  smaller  one  on  the 
north.  Following  this  precedent  in  later 
times,  the  mosque  might  provide  tempo- 
rary lodging  for  travelers  and  scholars 
(Grabar,  Formation,  105-38;  Hillenbrand, 
Islamic  architecture,  30-128). 


On  Fridays,  the  Prophet  would  lead  noon 
(q.v.)  congregational  worship  in  the  court, 
his  position  marked  by  his  lance  (‘anaga) 
thrust  in  the  ground.  He  would  address  the 
community  of  believers  from  a raised  seat, 
or  pulpit,  made  from  tamarisk  wood, 
which  was  moved  into  position  as  needed. 
Although  the  minbar  is  not  mentioned  in 
the  Qur’an,  the  Prophet’s  seat  was  derived 
from  the  pre-Islamic  judges’  seat  and  sym- 
bol of  authority  (Becker,  Die  Kanzel).  The 
minbar  is  the  only  common  feature  of  the 
later  mosque  to  have  been  used  by  the 
Prophet.  The  earliest  minbars  had  only  two 
or  three  steps,  but  the  earliest  example  to 
survive  is  a teakwood  specimen  with  many 
steps  from  the  ninth  century  in  the  Great 
Mosque  of  Qayrawan,  now  in  Tunisia. 

Following  Muhammad’s  death  in  632,  he 
was  buried  under  the  floor  of  one  of  the 
living  rooms  to  the  side  of  the  court.  The 
Prophet  had  disapproved  of  any  monu- 
mental commemoration  of  the  dead  (see 
death  and  the  dead)  but  his  grave  was 
eventually  surrounded  by  a low  screen  and 
covered  with  a dome  as  the  building  was 
expanded.  Although  the  grave  became  the 
focus  of  popular  veneration,  it  was  never 
allowed  to  become  a focus  of  prayer  (see 
intercession).  In  later  times,  bodies  were 
not  buried  under  mosques  but  tombs  of 
important  individuals  were  sometimes 
erected  adjacent  to  them.  In  other  cases, 
when  the  tomb  of  a particularly  holy  figure 
in  some  cemetery  became  the  focus  of 
popular  veneration,  a mosque  might  even- 
tually be  built  to  accommodate  worship 
there. 

Muhammad’s  immediate  successors,  the 
caliphs  (see  caliph),  continued  to  use  the 
house-mosque  in  Medina  and  it  was 
expanded  to  accommodate  the  increased 
numbers  of  believers.  As  a result  of  the 
rapid  expansion  of  the  faith  throughout 
Arabia  and  into  Iraq  (q.v.),  Syria  (q.v.)  and 
Egypt  (q.v.),  believers  resident  in  these 
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regions  needed  places  for  communal  wor- 
ship. In  some  regions,  such  as  Syria,  exist- 
ing churches  (see  church)  provided  suffi- 
cient and  suitable  space,  and  they  were 
either  appropriated  or  divided  between  the 
Christians  and  Muslims.  In  other  regions, 
such  as  Egypt  or  Iraq,  where  suitable 
buildings  were  lacking  in  the  required 
places,  new  structures  were  erected.  In 
Jerusalem,  according  to  the  European  pil- 
grim Arculf,  the  Muslims  had  erected  a 
massive  but  rather  crude  structure  at  the 
southern  end  of  the  Temple  Mount  (see 
aqsa  mosque)  by  ca.  50/670  (Creswell, 
Muslim  architecture;  id.,  A short  account). 
According  to  much  later  accounts,  the  first 
mosque  in  Egypt  was  built  at  Fustat;  it  was 
a small  structure  measuring  50  X 30  cubits 
(25  X 15  meters)  with  a very  low  roof  sup- 
ported on  multiple  columns  or  piers.  In 
Iraq,  where  the  new  towns  of  Kufa  and 
Basra  were  founded  in  ig/640,  the  first 
mosques  were  marked  out  by  a ditch  or 
low  wall  and  orientated  towards  Mecca. 
The  Mecca-facing,  or  qibla,  part  of  the 
mosque  might  be  covered  with  a palm- 
thatch  roof  supported  on  multiple  columns 
or  piers  to  provide  shade.  As  Muslim 
power  was  consolidated  in  the  following 
decades,  these  makeshift  and  temporary 
structures  were  rebuilt  with  more  durable 
materials,  but  the  many-columned  (“hypo- 
style”)  system  of  supports  was  maintained. 

The  second  and  fourth  caliphs,  ‘Umar 
(q.v.)  and  ‘All  (see  ‘alt  b.  abI  talib),  were 
murdered  in  mosques  and  the  third, 
‘Uthman  (q.v.),  was  murdered  while  read- 
ing the  Qur’an,  so  it  was  thought  necessary 
to  provide  some  sort  of  protection  for  the 
ruler  when  he  attended  the  mosque.  This 
screened  enclosure,  which  allowed  the 
ruler  to  be  seen  but  not  approached, 
was  known  as  the  maqsura.  The  eighth/ 
fourteenth-century  historian  Ibn  Khaldun 
ascribed  the  introduction  of  the  maqsura 
to  the  first  Umayyad  caliph  Mu'awiya 


(r.  41-60/661-80)  or  to  one  of  his  succes- 
sors, Marwan  I (r.  64-5/684-5),  but  the 
sources  are  in  some  disagreement  about 
the  date.  The  first  examples  were  made 
either  of  brick  or  wood,  and  the  oldest  to 
survive  is  the  magnificent  wooden  example 
from  the  fifth/eleventh  century  also  in  the 
Great  Mosque  of  Qayrawan.  In  later  cen- 
turies, when  the  Islamic  rulers  participated 
with  less  frequency  in  Friday  worship,  the 
maqsura  came  to  serve  less  of  its  original 
practical  function,  although  it  and  the  area 
immediately  around  the  mihrab  and  minbar 
remained  the  focus  of  the  mosque’s  inte- 
rior decoration.  The  Ottoman  sultans  later 
introduced  a royal  loge,  hiinkar  mahfil , into 
their  mosques.  Unlike  the  centrally-placed 
maqsura,  the  Ottoman  loge  was  placed  to 
the  side  of  the  mosque  and  in  some  in- 
stances, such  as  the  Sellmiye  mosque 
(Selim  II,  r.  974-82/1566-74)  in  Edirne, 
raised  on  the  second  floor  (see  Fig.  vm). 

With  the  establishment  of  the  Marwanid 
branch  of  the  Umayyad  family  and  the 
shift  of  the  capital  from  Arabia  to  Syria, 
the  caliphs  'Abd  al-Malik  (r.  65-86/ 
685-705)  and  al-Walld  (r.  86-96/705-15) 
embarked  on  an  ambitious  program  of 
construction  in  the  major  cities  of  the 
realm.  The  “sacred  mosque”  (al-masjid  al- 
haram)  in  Mecca  and  the  Prophet’s  mosque 
in  Medina,  which  had  already  been 
enlarged  several  times  to  accommodate 
larger  numbers  of  Muslims,  were  com- 
pletely rebuilt,  as  was  the  mosque  of 
Damascus,  which  the  Muslims  had  here- 
tofore shared  with  the  Christians  of  that 
city.  The  Umayyad  mosque  of  Medina  is 
known  only  through  later  texts  (Sauvaget, 
Mosquee  omeyyade ) but  the  Damascus 
mosque,  despite  a disastrous  fire  in  the  late 
nineteenth  century,  survives  largely  intact. 
Built  within  the  walls  of  a Roman  temple 
enclosure,  the  Damascus  mosque  was  one 
of  the  most  ambitious  architectural  proj- 
ects of  the  time.  Like  the  Dome  of  the 
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Rock  in  Jerusalem,  the  mosque  used  the 
forms  and  motifs  of  late  antique  architec- 
ture, such  as  basilical  halls  with  columns, 
arches,  gables,  domes,  mosaics  and  marble 
revetments,  to  create  a new  Islamic  archi- 
tecture. On  the  south,  slightly  less  than  half 
the  enclosed  space  was  covered  as  a prayer 
hall;  the  rest  was  left  open  as  a courtyard. 

The  most  notable  feature  of  the  Damas- 
cus as  well  as  the  Medina  mosque  was  the 
introduction  of  the  mihrab,  a semicircular 
niche  in  the  center  of  the  qibla  wall 
(Whelan,  Origins).  Although  the  origins 
and  meaning  of  the  mihrab  remain  a matter 
of  intense  speculation,  the  form  seems  to 
have  had  a commemorative  function,  to 
judge  from  a slightly  earlier  silver  dirham 
decorated  with  a niche  enclosing  an 
upright  that  has  been  interpreted  as  the 
Prophet’s  spear  (Miles,  Mihrab  and 
‘Anazah).  In  any  event,  the  mihrab  immedi- 
ately became  a distinguishing  feature  of 
virtually  all  mosques  (Papadopoulo,  Le 
mihrab ) and  the  minbar  was,  from  an  early 
date,  placed  to  the  right  of  the  mihrab. 

At  Damascus,  the  area  immediately  in 
front  of  and  beside  the  mihrab,  which  pre- 
sumably comprised  the  caliph’s  maqsura, 
was  architecturally  emphasized  by  a mas- 
sive gabled  bay  and  dome  (see  Fig.  1).  Com- 
parable but  more  modest  forms  were  used 
to  emphasize  the  mihrab  area  at  Medina. 
The  interior  walls  of  the  Damascus  and 
Medina  mosques  were  decorated  with 
mosaics  and  inscriptions  (see  epigraphy 
and  the  qur’an);  the  surviving  mosaics  at 
Damascus  show  a riparian  landscape  with 
houses  and  pavilions  which  perhaps  depicts 
paradise  (q.v.)  as  it  is  described  in  the 
Qur’an,  but  few,  if  any,  other  mosques  had 
such  specific  decoration. 

The  disposition  of  some  mosques,  such  as 
those  in  Aleppo,  Diyar  Bakr  and  Harran, 
may  have  been  based  more  or  less  closely 
on  the  example  of  the  Damascus  mosque, 
but  the  Umayyads  do  not  seem  to  have 


established  a standard  mosque  type. 

Rather,  the  Umayyad  idea  of  a mosque 
appears  to  have  comprised  a rather  flexible 
association  of  constituent  parts,  which 
should  include  (in  decreasing  order  of 
importance):  orientation  towards  Mecca,  a 
mihrab  in  the  qibla  wall,  open  and  covered 
spaces,  arcades  surrounding  the  courtyard, 
domes  or  raised  roofs  in  the  area  near  the 
mihrab,  and  a maqsura.  Some  or  all  of  these 
features  can  be  seen  in  smaller  mosques  of 
the  Umayyad  period,  such  as  at  Qasr  al- 
Hayr  al-Sharql,  Jabal  Says,  etc. 

The  ‘Abbasids,  who  seized  power  from 
the  Umayyads  in  132/749,  appear  to  have 
had  no  doctrinal  objection  to  the  mosque 
as  it  had  evolved  under  Umayyad  patron- 
age although  the  ‘Abbasids  did  claim 
that  the  Umayyads’  excessive  elevation  of 
the  minbar  was  wrong.  The  ‘Abbasids  con- 
sequently ordered  minbars  reduced  in  size 
but  as  the  Qayrawan  minbar  (mid- third/ 
ninth  century)  still  has  many  steps,  the 
order  seems  not  to  have  been  effective.  Lit- 
erary sources  indicate  that  the  ‘Abbasids 
established  mosques  in  the  second  half  of 
the  second/eighth  century  at  Baghdad, 
their  new  capital  in  Iraq,  as  well  as  in  other 
cities.  None  has  survived  intact,  but  they 
do  not  appear  to  have  deviated  from  the 
Umayyad  norm  in  any  significant  way.  By 
the  early  third/ninth  century,  however, 
many  ‘Abbasid  mosques  began  to  have  a 
single  tower  located  next  to  the  entrance  in 
the  wall  opposite  the  mihrab. 

These  towers  are  traditionally  understood 
to  have  been  places  from  which  the  call  to 
prayer  (adhan)  was  given  by  the  muezzin 
(mu’adhdhin)  but  there  is  no  evidence  to  sug- 
gest that  these  towers  were  erected  for  this 
purpose  (Bloom,  Minaret).  In  early  Islamic 
times,  the  first  call  to  prayer  was  normally 
given  from  the  doorway  or  the  roof  of  the 
mosque;  Shfls  in  particular  continued  to 
follow  this  practice  (see  shI'ism  and  the 
qur’an).  Under  the  later  Umayyads,  sev- 
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eral  mosques  had  a small  structure  on  the 
roof,  known  epigraphically  as  mi’dhana 
(place  for  the  adhan ),  which  was  presumably 
meant  to  protect  the  muezzin  from  the  ele- 
ments. Only  the  mosque  of  Medina  had 
four  towers  in  Umayyad  times,  and  these 
do  not  seem  to  have  been  used  for  the  call 
to  prayer.  If,  in  later  times,  towers  were 
often  used  for  the  call  to  prayer,  the  tower 
seems  to  have  been  introduced  into  the 
mosque  simply  to  indicate  its  presence 
from  afar.  Such  an  interpretation  would 
coincide  with  the  most  common  Arabic 
name  for  these  towers,  which  is  mandra,  “a 
place  or  thing  that  gives  light”  (cf.  Hebrew 
menorah),  whence  (via  the  Turkish  minare ) 
the  English  word  “minaret.” 

Like  the  mosque  itself,  there  was  no  par- 
ticular shape  the  minaret  needed  to  take: 
the  square  and  battered  third/ninth- 
century  tower  of  the  Great  Mosque  of 
Qayrawan  was  modeled  on  a nearby 
Roman  lighthouse  (see  Fig.  n),  while  the 
contemporary  towers  attached  to  the 
mosques  of  al-Mutawakkil  and  Abu  Dulaf 
at  Samarra’  in  Iraq  are  helicoidal  spirals,  a 
form  invented  by  'Abbasid  builders.  In 
Syria,  square  stone  towers  became  com- 
mon, while  in  Iran,  cylindrical  and  polygo- 
nal towers  of  astonishing  height  showed  off 
the  talents  of  Iranian  builders,  particularly 
in  the  eleventh  and  twelfth  centuries. 

As  ablution  (wudii)  is  required  before  rit- 
ual worship,  many  mosques  are  known  to 
have  been  provided  with  facilities  for 
washing,  although  few  such  installations 
have  survived  the  centuries.  The  ninth/ 
fifteenth-century  Egyptian  historian  al- 
Maqrlzl  (d.  845/ 1442)  preserved  a descrip- 
tion of  the  late  third/ninth-century  ablu- 
tion pavilion  in  the  courtyard  of  Ibn 
Tolun’s  mosque  in  Cairo  (which  was,  inci- 
dentally, surmounted  by  a place  for  the 
muezzins).  A magnificently-decorated 
sixth/twelfth-century  ablution  pavilion 
has  been  preserved  from  the  original 


Almoravid  mosque  of  Marrakesh,  al- 
though the  mosque  itself  has  not  survived 
(Meunie  and  Terrasse,  Nouvelles  recherches; 
see  Fig.  hi). 

Other  elements  of  mosque  furniture 
include  the  dikka,  a platform  sometimes 
found  in  congregational  mosques  (for  one 
example,  see  Fig.  vi).  They  are  used  on 
Fridays  by  muezzins  giving  the  third  call  to 
prayer  before  the  salat  in  the  mosque,  as 
well  as  by  “repeaters”  (muballigh)  to  enable 
the  entire  congregation  to  hear  in  the  pre- 
loudspeaker age.  Reading-stands  (kursi) 
held  the  large  manuscripts  of  the  Qur’an 
that  were  often  presented  to  mosques  as  pi- 
ous gifts;  some  also  provided  a seat  for  the 
reader.  Most  kursis  were  made  of  wood, 
elaborately  carved  and  inlaid  with  colored 
woods  and  bone  or  ivory,  but  other  materi- 
als were  used.  Perhaps  the  largest  is  the 
stone  reading  stand  in  the  courtyard  of  the 
mosque  of  Blbl  Khanum  in  Samarqand 
(see  Fig.  v).  It  is  thought  that  it  was  made 
to  hold  the  enormous  manuscript  of  the 
Qur’an  whose  pages  measure  over  1X2 
meters,  of  which  several  leaves  survive. 
From  an  early  date,  lamps  (see  lamp)  and 
candlesticks  were  installed  in  mosques  to 
provide  light  (q.v.)  at  night.  Some  were 
made  of  metal  elaborately  decorated  with 
piercing  and  inlaying  (Behrens-Abouseif, 
Metal  lamps),  while  others,  particularly  in 
the  Mamluk  period,  were  made  of  glass 
enameled  with  intricate  inscriptions  and 
designs  (Wiet,  Lampes  et  bouteilles;  for  one 
example  of  the  latter,  see  Fig.  iv  of 
MATERIAL  CULTURE  AND  THE  QUr’an). 
Some  enameled  glass  Mamluk  lamps  were 
inscribed  with  the  Light  Verse  Q 24:35),  a 
particularly  felicitous  choice.  Mats  or  car- 
pets often  covered  the  floors  of  mosques  to 
prevent  the  worshiper  from  getting  dusty. 
The  Prophet  is  said  to  have  initiated  the 
custom  of  praying  on  a carpet,  although 
some  Muslims  reject  this  practice  as  a later 
innovation. 
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Types  of  mosques 

During  the  first  centuries  of  Islam,  Mus- 
lims carried  the  flexible  idea  of  the  hypo- 
style  mosque  from  its  homeland  in  Syria 
and  Iraq  throughout  the  Muslim  world. 
Before  ca.  400/1000,  hypostyle  or  “Arab- 
type”  mosques  were  erected  everywhere 
from  Spain  and  Morocco  in  the  west  to 
Iran  and  central  Asia  in  the  east.  While  all 
share  general  features  of  planning  and  ori- 
entation, Muslim  patrons  and  builders 
were  sufficiently  flexible  to  accommodate 
local  traditions  of  construction  and  deco- 
ration. Thus,  the  mosque  of  Cordoba  in 
Spain,  begun  by  Umayyad  emigrants  from 
Syria  in  the  late  second/eighth  century, 
used  a distinctive  two-tiered  system  of  sup- 
ports and  mixed  construction  of  recycled 
stone  and  brick  to  support  tile-covered 
gabled  roofs.  The  third/ninth-century 
builders  of  the  mosque  at  Qayrawan  con- 
tinued local  Tunisian  traditions  of  fine  ash- 
lar construction,  using  recycled  antique 
stone  columns  and  capitals  to  support  a flat 
timber  roof.  In  most  of  Iran,  brick, 
whether  sun-dried  or  fired,  became  the 
major  material  of  construction  for  sup- 
ports and  coverings;  the  scarcity  of  wood 
had  led  Iranian  builders  in  previous  centu- 
ries to  develop  ingenious  techniques  for 
covering  large  spaces  with  brick  vaults.  In 
some  areas  of  Iran  and  Anatolia,  on  the 
other  hand,  where  timber  continued  to  be 
available  after  the  Muslims  first  settled  the 
region  in  the  late  fifth/eleventh  century, 
builders  developed  a timber-framed  hypo- 
style  mosque.  Two  examples  are  the  small 
village  mosque  at  Abyana  (Iran;  before 
1103  c.e.)  or  the  Ejrefoglu  mosque  at 
Beyjehir  (696/1296),  although  this  struc- 
ture, like  many  other  Anatolian  mosques,  is 
enclosed  in  stone  walls.  In  the  Maghrib  the 
hypostyle  type  of  mosque  became  typical, 
and  its  popularity  excluded  virtually  all 
other  types. 

The  inherent  flexibility  and  adaptability 


of  the  hypostyle  mosque  made  it  so  popu- 
lar in  such  a wide  variety  of  situations  over 
such  a long  period  that  the  name  “Arab- 
type”  mosque,  which  is  sometimes  used,  is 
patently  unsuitable.  The  plan,  with  some 
variation,  is  found  for  example  in  an  early 
mosque  in  west  Africa  (e.g.  the  eighth/ 
fourteenth-century  Djingere-Ber  mosque 
at  Timbuktu)  as  well  as  a modern  one  in 
the  same  region  (the  Great  Mosque  of 
Mopti  built  in  1935).  It  is  also  found  in  east 
Africa  (e.g.  the  Great  Mosque,  Kilwa 
Kisawani;  begun  in  the  sixth/twelfth  cen- 
tury), India  (the  Quwwat  al-Islam  mosque, 
Delhi;  begun  592/1196),  China  (e.g.  Yang- 
zhou  mosque,  Jiangsu  Province;  begun 
673/1275P])  and  southeast  Asia  (e.g.  Mas- 
jid  Agung,  Demak;  founded  881/1477);  and 
modern  architects  continue  to  exploit  its 
structural  possibilities,  as  in  the  Mosque  of 
the  King  (Marbella;  1981)  or  the  King  ‘Abel 
al-‘AzIz  mosque  (Casablanca;  1983;  Frish- 
man  and  Khan,  The  mosque ). 

Most  mosques  surviving  from  the  early 
centuries  of  Islam  are  large  structures 
intended  for  congregational  worship,  but 
several  smaller  mosques  also  survive  from 
the  second/eighth  century  and  later.  Found 
in  such  cities  as  Toledo  (Spain),  Qayrawan 
and  Susa  (Tunisia),  Fustat  (Egypt),  Termez 
(Uzbekistan),  and  Balkh  (Afghanistan)  as 
well  as  in  rural  areas  of  Arabia  and  central 
Asia,  this  type  of  mosque  is  characterized 
by  nine  square  units  arranged  in  a 3 X 3 
grid,  with  four  columns  or  piers  supporting 
the  roof.  The  germ  of  the  type  is  found  in 
the  Umayyad  mosques  of  Khan  al-Zablb, 
Umm  al-Walld  and  Qasr  al-Hallabat.  The 
widespread  popularity  of  this  “nine-bay” 
plan  suggests  that  it,  like  the  hypostyle 
mosque,  was  diffused  from  some  central 
source  (King,  Nine  bay). 

The  hypostyle  mosque,  whether  large  or 
small,  may  have  been  the  most  common 
type  in  early  Islamic  times,  but  literary  evi- 
dence suggests  that  other  types  of  struc- 
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tures  were  also  used  where  available.  In 
Iran,  where  free-standing  domed  chambers 
and  vaulted  halls  had  been  essential  ele- 
ments of  the  architectural  vocabulary  in 
pre-Islamic  times,  it  is  possible  that  pre- 
existing domes  and  iwans  (a  barrel-vaulted 
hall  open  at  one  end)  would  have  been 
adapted  for  use  as  mosques,  much  as  how, 
in  Syria,  basilicas  had  been  transformed 
into  mosques.  The  crucial  archaeological 
evidence  for  this  transformation  is  lacking, 
however,  perhaps  because  many  of  these 
structures  were  built  of  nrud-brick,  and  fell 
into  dust  once  abandoned.  The  undated 
domed  mosques  at  Yazd-i  Khwast  and 
Qiirva  may  be  recycled  older  buildings. 
The  prayer  hall  of  the  Iranian  mosque  at 
Nayrlz  (perhaps  begun  363/973)  is  a large 
single  iwan  which  has  a mihrab  at  one  end 
and  is  open  to  the  courtyard  at  the  other. 

In  the  late  fifth/eleventh  century,  how- 
ever, the  Saljuq  rulers  of  Iran,  who  made 
their  capital  at  Isfahan,  transformed  the 
third/ninth-century  hypostyle  mosque  of 
that  city  by  removing  many  of  the  columns 
in  the  area  immediately  in  front  of  the 
mihrab  and  inserting  a huge  freestanding 
brick  dome  in  their  place.  The  building  of 
the  Isfahan  dome  in  479-80/1086-7  by  the 
powerful  vizier  Nizam  al-Mulk  during  the 
reign  of  Malik-shah  has  been  shown  to 
have  been  directly  inspired  by  Malik-shah ’s 
restoration  of  the  maqsura  dome  in  the 
Damascus  mosque,  which  had  been 
destroyed  by  fire  a few  years  before  (Blair, 
Surveyor).  While  the  idea  of  the  great 
dome  may  have  been  inspired  by  the  pre- 
cedent of  Damascus,  the  form  this  new 
dome  took  was  dependent  on  earlier  build- 
ings in  central  Iran,  such  as  the  freestand- 
ing domed  tomb  in  Yazd  known  as  the 
Twelve  Imams  (429/1038).  Indeed,  the 
Isfahan  dome  was  initially  freestanding 
within  the  hypostyle  hall,  but  such  a struc- 
ture was  both  structurally  unstable  and 
visually  awkward,  so  a massive  iwan  was 


soon  erected  in  front  of  it.  This  iwan  physi- 
cally and  visually  linked  the  courtyard  to 
the  maqsura  dome,  and  the  flanking  hypo- 
style halls  were  connected  to  the  new  parts. 
The  iwan’s  court  facade  was  embellished  by 
a high  rectangular  frame,  known  as  a pish- 
taq,  which  was,  perhaps  at  a later  date, 
flanked  by  slender  towers.  By  the  early 
sixth/twelfth  century,  three  other  iwans  had 
been  erected  at  the  midpoints  of  the  three 
other  sides  of  the  court,  so  that  the  mosque 
had  taken  on  an  entirely  new  aspect.  In 
place  of  the  hypostyle  halls  surrounding 
the  spacious  courtyard,  there  was  now  a 
massive  arched  iwan  in  each  of  its  four 
sides;  that  on  the  qibla  side  terminated  in  a 
huge  dome  over  the  mihrab. 

The  prestige  of  the  mosque  in  Isfahan 
(see  Fig.  iv),  which  was  the  Saljuq  capital, 
coupled  with  the  inherent  flexibility  of  the 
four -iwan  plan,  which  had  been  used  for 
centuries  on  a much  smaller  scale  in  resi- 
dential and  palatine  architecture,  led  build- 
ers throughout  the  Saljuq  realm  to  copy 
the  developments  at  Isfahan.  Older  hypo- 
style mosques  were  transformed  by  the 
addition  of  a dome  and  one  or  more  iwans 
(e.g.  Ardistan),  and  new  mosques  were 
built  from  scratch  using  the  new  plan  (e.g. 
Zawara).  Indeed,  by  the  eighth/fourteenth 
century,  the  four  -iwan  mosque  had  become 
the  Iranian  mosque  type,  and  such  plans 
were  used  in  various  scales  from  the  mod- 
est (Varamln,  722/1322  and  later)  to  the 
mammoth  (Timur’s  mosque  of  Blbl  Kha- 
num  in  Samarqand,  802-3/1399),  where 
even  the  lateral  iwans  were  domed.  The 
four -iwan  type  continued  to  be  the  most 
popular  in  later  periods  in  Iran  and  central 
Asia,  as  for  example  in  the  Kalan  mosque 
(920/1514)  in  Bukhara  or  the  Masjid-i 
Imam  (formerly  Masjid-i  Shah)  erected  by 
the  Safavid  Shah  ‘Abbas  between 
1021/1612  and  1040/1630  in  Isfahan. 

As  Iranian  cultural  norms  were  prevalent 
in  most  of  the  eastern  Islamic  lands  in  the 
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period  after  ca.  650/1250,  the  Iranian  com- 
bination of  an  iwan  leading  to  a dome  over 
the  mihrab,  or  even  the  four -iwan  type  plan, 
was  widely  disseminated,  although,  like  the 
hypostyle  mosque  before  it,  its  features 
were  often  creatively  reinterpreted,  as  at 
the  Ulu  Cami‘  (621/1224)  at  Malatya  in 
southeast  Anatolia,  where  the  courtyard  is 
very  small,  and  the  mosque  of  Baybars  I 
(665/1266)  in  Cairo,  where  the  iwan  is  a 
sort  of  hypostyle  hall  and  the  dome  was 
built  of  wood. 

The  Iranian  type  of  four -iwan  mosque 
was  used  on  the  Indian  subcontinent,  as  for 
example  at  Thatta  (1054/1644),  but  the 
essential  features  of  the  plan  were  more 
commonly  adapted  to  create  a new  Indian 
type  of  mosque  more  suited  to  the  climate. 
Like  earlier  Hindu  temples,  this  type  of 
mosque  is  often  raised  on  a high  plinth.  It 
comprises  a vast  walled  court  with  mina- 
rets set  at  the  exterior  corners  and  massive 
portals  on  the  main  and  lateral  axes.  On 
the  exterior,  these  are  approached  by 
flights  of  steps  and  are  topped  with  small 
minaret-like  towers  and  open  pavilions. 
Within  the  court,  which  often  has  no  sur- 
rounding arcade,  the  prayer  hall  occupies 
most  but  not  all  of  the  qibla  wall’s  width. 
Projecting  into  the  court,  the  fairly  shallow 
prayer  hall  comprises  a central  man-like 
portal  leading  to  a dome  chamber  over  the 
mihrab  and  minbar.  This  iwan  and  dome 
unit  is  usually  flanked  by  smaller  versions 
of  it,  other  domed  bays  and  towers  linked 
together  behind  a screen-like  facade.  An 
early  example  is  found  at  the  Atala 
mosque  atjaunpur  (810/1408;  see  Fig.  vn); 
a later  one  is  the  Badshahi  mosque  at 
Lahore  (1084/1673),  said  to  be  the  largest 
mosque  in  the  subcontinent. 

Another  distinctive  type  of  mosque,  char- 
acterized by  a single  large  dome,  developed 
in  Anatolia,  particularly  under  the  Otto- 
mans (r.  1281-1924  g.e.).  After  the  region 
was  opened  for  Muslim  settlement  follow- 


ing the  Battle  of  Manzikert  in  463/1071, 
the  first  mosques  erected,  such  as  the  ‘Ala’ 
al-Dln  mosque  in  Konya  (550-617/ 
1155-1220),  were  hypostyle  structures.  Per- 
haps in  response  to  the  severe  Anatolian 
winter  climate,  these  mosques  had  no 
courtyard,  or  only  a vestigial  one.  Most 
early  Anatolian  mosques  were,  therefore, 
closed  halls  resting  on  a multitude  of  col- 
umns, sometimes  fronted  by  courtyards 
akin  to  the  forecourts  of  some  Byzantine 
churches.  Indigenous  Byzantine  experience 
with  building  domed  and  vaulted  churches 
in  stone,  combined  with  the  knowledge  of 
Iranian  traditions  of  building  brick  vaults 
and  domes  brought  by  the  Saljuqs,  un- 
doubtedly encouraged  local  builders  to 
experiment  with  the  covering  of  mosques 
with  domes  and  vaults;  the  subsequent  his- 
tory of  the  mosque  in  Anatolia,  particu- 
larly under  the  Ottomans,  is  dominated  by 
the  desire  to  create  a unified  prayer  space 
under  a domical  covering. 

Scholars  have  debated  the  origins  of  the 
mature  type  of  Turkish  domed  mosque. 
Some  see  its  origins  in  the  simple,  single 
domed  mosque  preceded  by  a portico, 
such  as  the  Mosque  of  Had  Ozbek  at 
Iznlk  (734/1333),  while  others  see  it  in  the 
more  complex  organization  of  domed  and 
vaulted  elements  characteristic  of  the 
Bursa-type  or  zawiya  (Turk,  zaviyeli)  mosque 
usually  associated  with  a dervish  cloister,  in 
which  a domed  central  space  precedes  a 
vaulted  or  domed  Iwan- like  prayer  hall  and 
is  flanked  by  corresponding  iwan- like 
spaces  to  the  left  and  right  which  could  be 
used  for  teaching,  etc.  (see  sufism  and  the 
qur’an).  Other  vaulted  or  domed  cham- 
bers in  the  corners,  often  furnished  with 
fireplaces,  could  be  used  for  lodging  itiner- 
ant dervishes.  This  completely  covered 
mosque  type,  well  suited  to  the  harsh  Ana- 
tolian climate,  is  exemplified  by  the  Ye§il 
Cami‘  (815-22/1412-19)  at  Bursa. 

In  the  ninth/fifteenth  and  tenth/six- 
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teenth  centuries  the  Ottoman  sultans 
sponsored  a series  of  immense  domed  con- 
gregational mosques  which  combined  vari- 
ous trends,  including  the  single  domed 
space  (as  at  Iznlk),  the  completely  covered 
space  (as  at  Bursa),  the  large  dome  before 
the  mihrdb  (as  in  Iranian  mosques)  and  the 
open  arcaded  forecourt  (as  in  the  Great 
Mosque  of  Damascus  or  Byzantine 
churches).  These  buildings  were  the  center- 
pieces  of  large  religious  and  charitable 
foundations.  The  earliest  examples,  such  as 
the  U5  fjerefeli  mosque  in  Edirne 
(841-51/1437-47),  have  vast  central  domes 
with  low  subsidiary  spaces,  but  the  best 
known  examples  represent  creative  re- 
sponses to  the  models  of  Byzantine  archi- 
tecture, primarily  the  great  church  of 
Hagia  Sophia  in  Istanbul,  which  had  been 
founded  by  the  emperor  Constantine  in  the 
fourth  century  c.E.  and  rebuilt  in  the  sixth 
century  by  the  emperor  Justinian.  Immedi- 
ately after  the  conquest  of  Constantinople 
in  857/1453  by  the  Ottoman  emperor 
Mehmed  II  the  church  was  converted  into 
the  city’s  first  congregational  mosque  by 
the  addition  of  a mihrdb,  minbar  and  mina- 
rets. The  Siileymaniye  mosque  in  Istanbul 
(964/1557),  the  masterpiece  of  Ottoman 
architecture  by  the  great  architect  Sinan, 
for  example,  follows  the  model  of  Hagia 
Sophia  by  using  an  immense  central  dome 
buttressed  at  either  end  by  semi-domes. 

The  many  windows  create  a highly  central- 
ized space,  which  contrasts  with  the 
strongly  directional  space  of  the  prototype. 
Unlike  many  mosques  of  earlier  times,  in 
which  the  exterior  facade  was  often 
neglected  in  favor  of  a focus  on  the  interior 
or  courtyard,  the  exteriors  of  the  imperial 
Ottoman  mosques  were  clearly  meant  to 
be  monumental,  presenting  cascades  of 
domes  and  semi-domes  punctuated  by 
slender  minarets.  The  central  mass  is  often 
enveloped  in  the  domes  of  the  adjacent 
religious  and  charitable  foundations, 


which  frequently  included  the  tomb  of 
the  founder. 

The  power  and  prestige  of  the  Ottoman 
empire  in  the  Balkans,  north  Africa  and 
the  Near  East  encouraged  the  construction 
of  similar  if  somewhat  simpler  mosques 
(and  complexes)  in  the  capital  cities  of  the 
Ottoman  empire.  Sometimes  these  struc- 
tures incorporated  local  architectural 
motifs  and  techniques,  such  as  the  striped 
masonry  used  in  the  Sulaymaniyya  com- 
plex at  Damascus,  completed  in  962/ 
!554"55>  or  Ae  ogee  windows  of  the 
tenth/sixteenth-century  mosque  of  Sinan 
Pasha  in  Cairo.  In  the  nineteenth  and  twen- 
tieth centuries  c.e.,  the  Ottoman  type  of 
domed  mosque  has  been  adapted  through- 
out the  world  and  has  become  one  of  the 
most  popular  designs  for  new  mosques. 
These  can  range  from  banal  copies  of 
Sinan’s  masterpieces  in  reinforced  concrete 
to  inventive  reinterpretations  in  modern 
materials,  such  as  Vedat  Dalakoy’s  State 
Mosque  (1970-86)  in  Islamabad,  Pakistan, 
or  Skidmore,  Owings  and  Merrill’s  Islamic 
Cultural  Center  (1987-91)  in  New  York 
(Holod  & Khan,  Contemporary  mosque). 

Distinct  types  of  mosques  have  also  de- 
veloped in  other  areas  of  the  Islamic 
world.  In  Indonesia,  for  example,  the  Java- 
type  mosque  is  set  in  a courtyard  sur- 
rounded by  a stone  wall.  It  has  a veranda 
on  the  front,  and  is  characterized  by  a 
square  plan,  raised  foundations,  tapering 
roof  two  to  five  stories  high,  and  a pro- 
jecting mihrdb.  In  China,  many  mosques, 
particularly  those  built  under  the  Ming 
emperors,  are  reminiscent  of  indigenous 
Chinese  temples.  Other  distinct  styles  have 
also  evolved  in  east  and  west  Africa. 

Decoration  of  mosques 

Virtually  all  media  of  Islamic  art  are  repre- 
sented in  the  decoration  of  mosques,  with 
the  one  proviso  that  Islam  forbids  the  rep- 
resentation of  animate  beings  (i.e.  humans 
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and  animals)  in  such  situations  where  they 
might  be  taken  as  objects  of  devotion,  as  in 
mosques.  Thus,  one  rarely,  if  ever,  finds 
pictorial  or  sculptural  representations  in 
mosques,  whose  main  decoration  has  con- 
sisted of  inscriptions,  often  from  the  text  of 
the  Qur’an,  and  vegetal  and  geometric 
designs.  In  the  early  period,  the  interior 
decoration  of  major  Umayyad  mosques, 
such  as  those  in  Mecca,  Medina,  Jerusalem 
and  Damascus,  adapted  the  techniques 
and  many  of  the  motifs  of  Byzantium,  so 
colored  and  gold  glass  mosaic  was  popular. 
In  later  times,  carved  and  molded  plaster, 
carved  and  painted  wood,  glazed  ceramic 
tile  and  marble  paneling  were  commonly 
used  media  of  decoration. 

In  many  times  and  places,  the  interior  of 
the  mosque  has  been  more  important  than 
the  exterior,  and  the  decoration  has  been 
concentrated  largely  on  the  inside.  This 
may  have  resulted  from  the  idea  that  the 
mosque  is  centered  around  the  courtyard, 
and  consequently  the  building  is  planned 
and  intended  to  be  seen  from  the  court- 
yard outwards.  The  result  is  that  exteriors 
were  neglected,  often  irregular,  and  hardly 
distinguished  from  the  surrounding  urban 
fabric.  At  first,  doorways  were  simple 
affairs  with  no  great  decoration,  but  even- 
tually they  became  places  of  some  impor- 
tance, perhaps  following  the  lead  of  the 
portals  to  the  “sacred  mosque”  (al-masjid 
al-haram)  in  Mecca,  which  were  monumen- 
talized at  an  early  date,  and  eventually 
projected  from  the  mosque  wall  itself.  The 
earliest  fancy  portal  to  survive  is  the  Bab 
al-Wuzara’,  “Vizier’s  Gate”  (241/855-6)  at 
the  Great  Mosque  of  Cordoba,  in  which 
the  doorway  has  been  embellished  with  in- 
scriptions and  carving  (Brisch,  Zum  Bab  al- 
Wuzara ’).  Congregational  mosques  of  the 
Fatimid  period  emphasize  the  doorways, 
probably  because  of  the  Fatimid  aversion 
to  building  minarets.  The  triple-arched 


portal  of  the  Great  Mosque  at  Mahdiyya 
(308/921),  the  first  Fatimid  mosque  in 
Tunisia,  is  modeled  on  a late  antique  tri- 
umphal arch  (Bloom,  The  origins).  Archae- 
ologists working  in  Isfahan  in  the  1930s 
discovered  a large  portal  in  baked  brick 
and  carved  plaster.  On  the  basis  of  its  style, 
it  has  been  identified  as  the  portal  of  the 
Jurjir  mosque  built  by  the  Buyid  vizier 
Ibn  ‘Abbad  in  the  third  quarter  of  the 
fourth/tenth  century  (Blair,  Monumental  in- 
scriptions, 52-3). 

Qur’anic  inscriptions  in  mosques  were 
usually  prepared  as  coherent  programs  of 
decoration,  although  few  complete  pro- 
grams have  survived  and  the  meaning  is 
usually  inferred  from  surviving  fragments. 
The  mosaic  inscriptions  in  the  Great 
Mosque  of  Damascus,  for  example,  are 
known  to  have  focused  on  eschatological 
texts  about  the  day  of  judgment  (suras  78 
and  79  of  the  Qur’an;  Finster,  Die  Mo- 
saiken;  see  eschatology;  last  judgment; 
apocalypse),  while  the  stucco  inscriptions 
carved  in  the  walls  of  the  mosque  of  al- 
Azhar  in  Cairo  (founded  363/972)  used 
verses  such  as  q 21:101-7  to  describe  the 
paradise  that  awaited  the  true  believers 
(see  belief  and  unbelief).  Other  decora- 
tive programs  seem  to  have  been  somewhat 
less  selective:  medieval  sources  assert  that 
the  carved  wooden  friezes  running  under 
the  ceiling  of  the  mosque  of  Ibn  Tulun  in 
Cairo  (265/879)  repeated  the  whole  text  of 
the  Qur’an,  and  the  inscriptions  in  the 
mosque  of  al-Hakim,  also  in  Cairo,  con- 
tain the  opening  verses  of  many  different 
chapters  (Bloom,  Mosque  of  al-Hakim). 

Nevertheless,  specific  qur’anic  verses 
were  inscribed  in  appropriate  situations. 
The  most  common  qur’anic  text  used  for 
inscriptions  in  mosques  is  {>  9:18,  which 
states  that  God’s  mosques  should  be  re- 
served for  good  Muslims  who  believe  in 
God,  pray,  pay  alms  (see  almsgiving),  and 
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worship  God  alone  (Dodd  and  Khairallah, 
The  image;  Blair,  Mosque  inscripdons).  The 
text,  one  of  the  few  in  the  Qur'an  to  actu- 
ally mention  mosques  and  what  should  be 
done  within  them,  quickly  became  popular 
in  congregational  mosques.  Other  qur'anic 
citations  commonly  found  in  mosques  in- 
clude the  Throne  Verse  (q  2:255;  see 
throne  of  god),  which  extolls  God’s  maj- 
esty and  is  often  used  around  domes,  the 
Light  Verse  (q  24:35-8),  which  describes 
God  as  the  light  (q.v.)  of  the  heavens  (see 
heaven  and  sky)  and  the  earth  (q.v.),  and 
Surat  al-Fath  (“Victory,”  o 48;  see  vic- 
tory). Although  the  Light  Verse  is  often 
associated,  because  of  a mistranslation, 
with  the  common  motif  of  a lamp  in  a 
niche,  certain  verses  were  often  associated 
with  specific  parts  of  mosques.  Mihrabs 
often  contained  verses  q 17:78-9,  which 
mention  prayer  and  vigil  (see  vigils). 

Qur'anic  verses  were  also  selected  to  give 
a particular  inscription  a specific  ideologi- 
cal position.  An  inscription  once  on  the 
exterior  of  the  mosque  of  al-Hakim 
(380-405/990-1013)  quotes  Q28:5,  which 
uses  the  word  a 3imma,  the  plural  of  imam, 
the  title  by  which  the  Fatimid  rulers  styled 
themselves.  Similarly,  an  inscription  on  one 
of  the  same  mosque’s  towers  cites  q 11:73, 
containing  the  phrase  ahl  al-bayt  (“people 
of  the  house”),  which  the  Fatimids  inter- 
preted as  a direct  reference  to  themselves 
as  the  descendants  of  the  Prophet  (Bloom, 
Mosque  of  al-Hakim).  Similarly,  the  portal 
of  the  Jurjir  mosque  in  Isfahan  (ca.  350/ 
960)  is  inscribed  with  q 3:18,  in  which  the 
use  of  the  word  qist  may  have  been  cho- 
sen to  advertise  the  building’s  function 
as  a Mufiazilite  foundation  (Blair,  The 
octagonal  pavilion;  see  muctazil!s).  As  sec- 
tarian struggles  increased  over  the  course 
of  the  fourth/tenth  and  fifth/eleventh 
centuries,  such  pointed  uses  of  qur'anic 
inscriptions  only  increased,  but  in  later 


times  verses  with  more  general  application 
came  to  be  expressed  in  monumental  tiled 
and  painted  inscriptions. 

Jonathan  M.  Bloom 
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Mosque  of  the  Dissension 

Scene  (and  symbol)  of  opposition  to 
Muhammad  in  Medina  (q.v.)  in  9/630,  to 
which  allusion  is  made  in  (5  9:107:  “And 
those  who  have  taken  a mosque  (q.v.)  in 
opposition  ( dirdran , see  opposition  to 
muhammad)  and  unbelief  (see  belief  and 
unbelief),  and  to  divide  the  believers,  and 
as  a place  of  ambush  for  those  who  fought 
God  and  his  messenger  (q.v.)  aforetime, 
will  swear  ‘We  desire  nothing  but  good’; 
and  God  testifies  they  are  truly  liars  (see 
lie).”  This  obscure  incident  took  place  in 
Quba’,  in  upper  (i.e.  southern)  Medina  (see 
Lecker,  Muslims,  map.  2),  sometime  after 
Rajab  9/October  630  (the  date  of  the 
expedition  of  Tabtik;  see  expeditions  and 
battles).  The  mosque  (q.v.)  to  which  the 
passage  alludes  has  various  designations: 
“mosque  of  the  dissension”  or  “mosque  of 
the  opposition”  ( masjid  al-dirar;  less  com- 
monly, “mosque  of  division”  or  “mosque 
of  hypocrisy”  [masjid  al-shiqdq/al-nijdq];  see 
hypocrites  and  hypocrisy;  corrup- 
tion; parties  and  factions). 

Although  the  accounts  of  the  incident 
agree  about  the  outline  of  the  events,  they 
do  reveal  some  significant  differences.  The 
essential  outline  of  events  is  as  follows:  well 
after  Muhammad’s  emigration  (q.v.)  from 
Mecca  (q.v.),  a group  of  “dissenters”  estab- 
lished a mosque  in  lower  Medina,  rivaling 
a mosque  already  in  place.  As  Muham- 
mad became  more  firmly  established  in 
Medina,  the  political  leadership  of  lower 
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Medina  came  under  his  control.  Sometime 
after  the  erection  of  the  mosque,  but  still 
within  the  Prophet’s  lifetime,  and  as  the 
political  opposition  to  Muhammad  de- 
creased, the  “mosque  of  the  dissension” 
burnt  to  the  ground. 

Despite  the  qur’anic  assertion  that  the 
builders  of  the  “mosque  of  dissension” 
erred,  the  report  transmitted  by  Sa‘d  b. 
Jubayr  (d.  93/714),  is  sympathetic  to  these 
builders:  “The  [clan  of]  ‘Amr  b.  ‘Awf  built 
a mosque  and  their  nephews,  the  [clan  of] 
Ghanm  b.  Awf  [in  some  versions:  the 
so-and-so;  ‘Umarb.  Shabba,  Ta’rlkh,  i,  53], 
envied  them.  They  said:  ‘We,  too,  built  a 
mosque  and  invited  the  messenger  of  God 
to  lead  our  prayer  (q.v.)  in  it  as  he  did  in 
the  mosque  of  our  companions.  Perhaps 
Abu  ‘Amir  will  pass  by  and  lead  our  prayer 
in  it’.  When  the  Prophet  was  about  to  set 
out  to  go  to  them,  he  had  a revelation  [pro- 
hibiting him  to  go]  ” (Baladhurl,  Ansab,  i, 
282;  trans.  Lecker,  Muslims,  76-7).  In  the 
context  of  this  report,  it  is  noteworthy  that 
Sa'ld  b.  Jubayr  adopts  an  anti-Khazrajl 
position  in  the  dispute  between  the  tribe  of 
Aws  (specifically  the  Amr  b.  Awf)  and  the 
tribe  of  Khazraj  (see  tribes  and  clans) 
over  the  identification  of  another  mosque, 
that  founded  upon  piety  (q.v.;  q,  9:108). 
From  the  account  of  ‘Urwa  b.  al-Zubayr 
(d.  bet.  91/71 1 and  101/720),  it  could  be 
inferred  that  the  mosque  of  “dissension” 
was  built  before  the  battle  of  Badr  (q.v.), 
that  is,  several  years  before  its  destruction 
in  the  year  9/630  (Baladhurl,  Ansab.  i,  283; 
‘Umarb.  Shabba,  Ta’nkh,  54-5;  Lecker, 
Muslims,  81-5).  According  to  yet  a third 
account,  ascribed  to  Ibn  ‘Abbas  (d.  68/ 
687-8),  this  mosque  was  built  by  order  of 
the  great  opponent  of  Muhammad,  Abu 
‘Amir  (the  “monk”),  as  a “hostile  strong- 
hold” for  a Byzantine  expedition  force 
(Tabari,  Tafsir,  xiv,  270,  no.  17187;  Lecker, 
Muslims,  85-7;  see  Byzantines). 

The  account  of  the  exegete  Muqatil  b. 
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Sulayman  (d.  150/767),  while  agreeing  with 
the  outline  of  the  accounts  found  in  the 
other  versions,  adds  a number  of  details  to 
their  testimony  (Muqatil,  Tafsir,  ii,  195-8; 
trans.  Lecker,  Muslims,  87-91).  It  reinforces 
the  idea  that  we  have  here  a case  of  local 
competition  between  two  mosques  in 
Quba’  (Sprenger,  A loh.am.mad,  iii,  34  n.  1 
speaks  of  “Concurrenz-Bethaus”)  and  that 
the  twelve  “hypocrites”  (munafiqun)  built 
this  mosque  in  an  attempt  to  harm  the 
mosque  of  Quba’  (Lecker,  Muslims,  95). 
Most  of  these  “hypocrites”  belonged  to  an 
‘Amr  b.  ‘Awf  clan  (Ibn  Ishaq,  Sira,  356-9; 
Ibn  Ishaq-Guillaume,  243-4;  Lecker,  Mus- 
lims, 101  f.;  for  the  list  of  the  names  of 
these  individuals,  see  Ibn  Ishaq,  Sira,  907; 
Ibn  Ishaq-Guillaume,  609-10;  they  are  also 
found  in  Tabari,  Tafsir,  xiv,  468-9,  no. 

17186;  Muqatil,  Tafsir,  ad  loc.;  Tha'labl, 
Tafsir,  ii,  f.  16T,  1.  20-3;  ed.  Ibn  ‘Ashor,  92/ 

1.  16-9). 

The  event  of  the  mosque  of  the  dissen- 
sion is  important  because  it  reveals  that 
in  9/630  many  of  the  “Muslims”  in 
Quba’  — i.e.  those  who  had  “submitted” 
(either  by  accepting  Islam  or  by  coming 
under  the  political  leadership  of  Muham- 
mad) — were  still  opposed  to  the  author- 
ity (q.v.)  of  Muhammad  as  a prophet  or  as 
a leader  (see  politics  and  the  qur’an). 
Members  of  the  most  important  families  of 
the  ‘Amr  b.  ‘Awf  (the  tribe  of  Abu  'Amir) 
or  perhaps  others  entertained  the  hope 
that  their  exiled  military  and  spiritual 
leader  Abu  ‘Amir  might  return  (Lecker, 
Muslims,  145;  see  also  musaylima).  This 
mosque  was  not  only  a gathering  place  for 
the  supporters  of  this  noteworthy  man 
(termed  “the  sinner”  by  Muhammad)  but 
was  also  a symbol  of  their  tribe’s  auton- 
omy from  Muhammad’s  territorial  base  in 
lower  Medina  (the  safila).  Muhammad,  act- 
ing with  resolution  (he  let  this  mosque 
burn),  humiliated  them  and  reduced  the 
prestige  of  the  most  influential  men  of 
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Quba’  (Lecker,  Muslims,  146).  Ironically, 
Mujammi'  b.  Jariya,  one  of  the  twelve 
“builders”  and  the  imam  (q.v.)  of  this 
mosque,  became  the  imam  of  the  Quba’ 
mosque  and  the  apologetic  literature  at- 
tests that  the  second  caliph  (q.v.),  ‘Umar, 
forgave  and  rehabilitated  him  (Tha'labl, 
Tafsir,  ii,  f.  162',  1.  9-18;  ed.  Ibn  ‘Ashnr,  93/ 
Ibn  Ishaq,  Sira,  358;  Ibn  Ishaq-Guillaume, 
244;  Lecker,  Muslims,  152-3). 

Claude  Gilliot 
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Moth  See  ANIMAL  LIFE 

Mother  see  parents;  family 

Mother  of  the  Book  see  book 

Mount  Ararat  see  ararat 

Mount  Sinai  see  sinai;  moses 

Mountains  see  nature  as  signs; 
geography;  cosmology 

Mourning  see  burial;  death  and  the 
dead;  weeping 

Mouth  see  ANATOMY 

Mud  see  clay 

Muhammad 

The  Muslim  Prophet  to  whom  God’s  reve- 
lation was  “sent  down”  ( nuzzila , q 47:2;  see 

PROPHETS  AND  PROPHETHOODJ  REVELA- 
TION and  inspiration).  On  three  occa- 
sions the  name  is  followed  by  the  title 
“messenger”  (q.v.;  rasul ),  i.e.  God’s  messen- 
ger (q  3:144;  33:40;  48:29). 


Names  and  appellations 
When,  however,  the  Qur’an  addresses  the 
Prophet  directly  in  the  second  person,  he  is 
not  referred  to  as  “Muhammad,”  but  is 
called  by  various  appellations  that  indicate 
his  relation  to  God.  Here,  apart  from  rasul, 
the  title  most  frequently  used  is  al-nabi, 
“prophet”  (q  8:64;  66:8,  etc.).  The  appella- 
tion “servant”  (q.v.;  cabd ) of  God  is  also 
used  most  probably  with  reference  to  the 
Prophet  (q  17:1;  25:1;  39:36;  72:19).  Other 
epithets  allude  to  the  purposes  of  his  mis- 
sion, the  most  frequent  being  bashir,  “an- 
nouncer,” and  nadhir,  “warner”  (q.v.;  e.g. 
q 2:119,  etc.),  as  well  as  mudhakkir,  “re- 
minder” (q  88:21).  In  q 33:45-6,  a series  of 
titles  is  provided:  shahid,  “witness”  (see 
witnessing  and  testifying),  mubashshir, 
“bearer  of  good  tidings”  (see  good  news), 
nadhir,  da%  “one  who  calls  [unto  God]”  (see 
invitation),  and  siraj  munir,  “light-giving 
lamp”  (see  light;  lamp). 

More  particular  designations  are  derived 
from  his  state  at  the  time  of  the  address 
(see  occasions  of  revelation).  Thus  the 
Qur’an  addresses  him  as  al-muzzammil, 

“the  enwrapped”  (q  73:1)  and  al-muddaththir, 
“the  shrouded”  (q  74:1)  when  prompting 
him  to  rise  and  accomplish  his  mission. 
This  pair  of  appellations  probably  symbol- 
izes withdrawal  and  reluctance.  See  also 
names  of  the  prophet. 

Revelation 

The  revelation  of  the  divine  message, 
which  the  qur’anic  Prophet  is  supposed  to 
deliver,  is  described  in  a variety  of  terms 
depicting  the  content  as  well  as  the  process 
of  revelation.  What  is  revealed  to  the 
Prophet  is  most  frequently  called  quran 
(e.g.  q 6:ig;  20:2,  etc.),  which  the  Prophet  is 
supposed  to  “recite”  ( li-taqra’ahu , q 17:106; 
an  atluwa,  q 27:92;  see  orality;  recita- 
tion of  the  quR’AN),  or  “chant”  ( rattil , 
q 73:4).  But  the  latter  command  may  also 
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be  understood  in  a different  sense  (Paret, 
Mohammed,  492).  The  Qur’an  is  not  only 
recited  by  the  Prophet  but  is  also  being 
recited  to  him  during  revelation  (q  75:18; 
cf.  £ 87:6). 

The  revelation  received  by  the  Prophet 
is  most  frequently  described  as  a kitab,  a 
“book”  (q.v.;  q 4:105;  5:48,  etc.).  It  is 
recited  to  him  during  revelation  (q  28:2-3) 
and  he,  in  turn,  is  supposed  to  recite  it 
18:27;  29:45).  The  plural,  kutub 
(“books”),  also  appears  as  something  re- 
cited (yatlu)  by  the  Prophet,  and  as  con- 
tained in  purified  pages  ( suhuf  mutahhara, 
q 98:2-3;  see  WRITING  AND  WRITING 
materials).  In  this  case  the  “books”  are 
probably  separate  units  of  revelation. 

Indeed,  the  Qur’an  refers  more  than 
once  to  separate  units  of  revelation.  The 
name  most  frequently  used  for  them  is  ayat, 
“signs”  [q.v.;  of  God],  which  form  part  of 
the  kitab  (q  10:1,  etc.;  see  also  verses). 

They  also  stand  for  something  that  is 
revealed  to  him  (q  2:99),  or  recited  (natluha) 
to  him  (( ) 2:252;  3:108;  45:6;  cf.  3:58),  and 
the  Prophet,  for  his  part,  is  also  expected  to 
recite  (yatlu)  them  to  his  audience  (see 
Q.  2:129,  151;  3:164;  28:45;  62:2;  65:11). 

Another  unit,  which  the  Prophet  is  ex- 
pected to  recite,  is  naba  ’ (pi.  anba’),  “report, 
tidings”  (see  news).  This  term  usually  sig- 
nifies stories  about  past  generations  (q.v.), 
mainly  of  biblical  origin  (see  narratives). 
For  example,  the  Prophet  is  instructed  to 
recite  (utlu)  the  naba’ oi  the  two  sons  of 
Adam  (<4  5:27;  see  adam  and  eve;  cain 
and  abel),  the  naba’ ot  Noah  (q.v.;  q 10:71) 
and  of  Abraham  (q.v.;  q 26:6g).  Again, 
such  stories  are  also  recited  to  the  Prophet 
upon  being  revealed  to  him,  as  is  the  case 
with  the  naba’  of  Moses  (q.v.;  q 28:3). 

These  units  are  also  being  “related” 
(naqussu)  to  him  upon  being  revealed 
(q,  7:101;  11:100,  120;  18:13;  20:99).  They  are 
also  referred  to  as  anba’ al-ghayb:  “stories  of 


the  unseen”  (see  hidden  and  the  hidden), 
because  the  Prophet  did  not  witness  them 
in  person  (q  3:44  of  Mary  [q.v.];  q 11:49  °f 
Noah;  q 12:102  of  Joseph  [q.v.]). 

Stories  of  past  generations  recited  by  the 
Prophet  may  also  be  described  as  dhikr,  as 
with  the  story  of  Dhu  1-Qarnayn  (q  18:83; 
see  Alexander).  This  form  is  the  infinitive 
of  dhakara,  to  “mention,”  or  to  “remind,” 
so  that  dhikr  is  an  “allusion”  to  a story  (see 
memory).  Nevertheless,  the  same  term  is 
also  the  name  of  the  entire  revelation 
(q  16:44,  etc.),  probably  because  it  alludes 
quite  frequently  to  stories  of  past  genera- 
tions. In  fact,  the  injunction  udhkar fi  l-kitab, 
“mention  in  the  book,”  is  frequently  used 
in  passages  prompting  the  qur’anic 
Prophet  to  recount  stories  about  previous 
prophets  (q  19:16,  41,  etc.). 

The  primary  stage  of  revelation  that 
precedes  public  recitation  of  texts  is  repre- 
sented by  the  verb  awha,  which  is  fre- 
quently used  in  the  Qur’an  to  describe  the 
act  of  communicating  divine  texts  to  the 
Prophet.  The  kitab  is  communicated  to  him 
in  this  way  (q  35:31),  as  well  as  the  Qur’an 
(q  12:3)  and  the  stories  of  the  unseen  ( anba ’ 
al-ghayb,  cf.  q 3:44;  11:49;  12:102).  That  the 
verb  awha,  describes  the  initial  stage  of  rev- 
elation is  indicated  in  several  passages  in 
which  the  Prophet  is  expected  to  recite 
what  has  been  revealed  (awhayna;  uhiya ) to 
him  (q  13:30;  18:27;  29:45),  which  means 
that  an  intimate  process  of  revelation  has 
preceded  actual  recitation.  Instructions  as 
to  how  revelation  should  be  received  are 
given  to  the  Prophet  in  q 20:114,  where  he 
is  advised  not  to  “hasten”  (la  ta'jal)  with  the 
Qur’an  before  the  completion  of  revelation 
(wahy).  More  specific  directions  are  given 
in  q 75:16-9  where  he  is  instructed  not  to 
move  his  tongue  with  (revelation)  to 
hasten  it,  and  wait  with  its  recitation  till  it 
is  recited  to  him  (in  full). 

The  revelations  received  as  wahy  by  the 


MUHAMMAD 


442 


Prophet  originate  in  a person,  an  angel 
(q.v.),  described  as  “terrible  in  power,”  who 
stood  on  the  “higher  horizon”  and  then 
drew  nearer  and  nearer  (q  53:4-10).  Else- 
where he  is  described  as  “having  power, 
with  the  lord  of  the  throne  (see  throne  of 
god)  secure,  obeyed  moreover  trusty,”  and 
the  Prophet  “saw  him”  (ra’ahu)  in  the  clear 
horizon  (q  81:20-1,  23).  The  heart  (q.v.;  al- 
fu’ad)  of  the  Prophet  once  “saw”  (ra’a)  this 
mighty  person  near  a (celestial?)  lote-tree 
called  sidrat  al-muntaha  (q  53:11-8;  see 

AGRICULTURE  AND  VEGETATION). 

The  most  prevalent  verbs,  however, 
which  describe  the  imparting  of  texts  to 
the  Prophet  are  various  derivatives  of  n~z~l, 
“to  come  down.”  For  example,  in  q 17:106 
the  Prophet  is  expected  to  recite  the 
Qur’an  that  was  sent  down  successively 
( nazzalnahu ) to  him.  What  was  sent  down  to 
him  this  way  is  called  in  one  instance  furqan 
(q  25:1;  see  names  of  the  quR’AN),  which 
is  also  the  name  of  what  was  given  to 
Moses  (q  2:53).  The  process  of  sending 
down  ends  at  the  Prophet’s  heart  (’ala 
qalbika),  and  is  carried  out  by  an  inter- 
mediary called  Jibrll,  the  angel  Gabriel 
(q.v.;  q 2:97),  or  al-ruh  al-amin,  “the  faithful 
spirit”  (q  26:193-4);  elsewhere  he  is  called 
ruh  al-qudus,  “the  holy  spirit”  (q  16:102;  see 
holy  spirit). 

The  beginning  of  the  process  of  sending 
down  revelation  seems  to  be  indicated  in 
q 44:2-3  where  it  is  stated  that  the  hitab  was 
sent  down  during  a “blessed  night.”  Else- 
where this  night  is  called  laylat  al-qadr 
(q  97:1;  see  night  of  power),  and  in  yet 
another  passage,  the  sending  down  of 
the  Qur’an  is  said  to  have  taken  place  in 
the  month  of  Ramadan  (q.v.;  q 2:185).  The 
sending  down  of  the  kitab  is  praised  as  a 
grand  manifestation  of  God’s  bounty  (see 
blessing)  to  the  Prophet,  which  has  pro- 
vided him  with  knowledge  (see  knowl- 
edge and  learning)  that  he  did  not  have 
before  (q  4:113;  42:52).  The  Prophet  him- 


self has  not  asked  for  this  favor  (q  28:86), 
and  had  it  not  been  for  God’s  mercy  (q.v.), 
he  might  have  withdrawn  the  revelation 
altogether  (q  17:86-7).  God’s  benevolence, 
however,  which  emanates  from  the  revela- 
tion of  the  book,  also  envelops  the  believ- 
ers (see  belief  and  unbelief).  The 
Prophet  is  expected  to  teach  them  the 
book,  thus  providing  them  with  knowledge 
that  they  do  not  have  yet  (q  2:151;  3:164; 
62:2).  The  book  is  also  the  means  by  which 
the  Prophet  is  expected  to  decide  in  mat- 
ters on  which  the  believers  are  disagreed 
(see  judgment)  and  guide  them  to  the  right 
path  (q  16:64,  89;  see  path  or  way; 
astray).  Therefore  the  sending  down  of 
the  book  indicates  God’s  compassion 
(rahma)  unto  them  (q  16:89),  as  does  also 
the  sending  of  the  Prophet  himself  as  a 
messenger  to  all  beings  (q  21:107). 

Aims  of  the  mission 

The  mission  of  the  qur’anic  Prophet  has  a 
dominant  apocalyptic  aspect,  as  his  role  is 
to  warn  the  unbelievers  of  their  eschato- 
logical punishment  (see  apocalypse; 
eschatology;  reward  and  punish- 
ment). This  aspect  comes  out  in  passages 
describing  the  aims  of  revelation.  Thus  in 
q 38:70,  the  essence  of  what  is  revealed 
(yuha)  to  the  Prophet  is  focused  on  his  mis- 
sion as  a warner  (nadhir).  In  q 6:19,  the 
Prophet  says  that  the  Qur’an  was  revealed 
(uhiya)  to  him  so  that  he  “may  warn  you 
thereby,”  and  in  q 21:45,  he  says  that  he 
warns  only  by  the  wahy.  Likewise,  the  book 
(al-kitab)  is  said  to  have  been  sent  down  so 
that  the  Prophet  may  warn  by  it  (q  6:92; 
7:2,  etc.).  What  he  is  expected  to  warn  of  is 
the  hour  (e.g.  q 79:42-5,  etc.),  or  the  day  of 
judgment  (see  last  judgment)  that  the 
Qur’an  calls  by  various  names  (e.g.  q 14:44; 
19:39;  40:18,  etc.).  Some  passages  do  not 
explicitly  refer  to  the  eschatological  future 
and  focus  instead  on  examples  from  the 
history  of  some  extinct  communities  (see 
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HISTORY  AND  THE  QUR’AN;  GEOGRAPHY). 

Here  the  Prophet  is  requested  to  warn  his 
contemporaries  of  the  calamity  that  befell 
the  peoples  of  ‘Ad  (q.v.)  and  Thamud  (q.v.; 
e.g.  £41:13-6,  etc.). 

Other  passages  in  which  the  Prophet  is 
addressed  directly  bring  out  the  mono- 
theistic message  in  his  mission.  He  is 
demanded  to  proclaim  (iqra  ) the  name  of 
his  lord  (q.v.;  £ 96:1),  or  praise  (sabbih)  his 
name  (£  56:96;  69:52;  87:1;  see  laudation; 
glorification  of  god)  or  declare  (udhkur) 
it  (£  73:8;  76:25).  In  other  passages  he  is 
instructed  not  to  worship  idols  apart  from 
God  (£  17:22,  39;  26:213;  28:88),  and  not 
to  be  one  of  the  mushrikun,  i.e.  those  who 
associate  other  deities  with  God  (£  12:108; 
28:87,  etc.;  see  idols  and  images; 
idolatry  and  idolaters;  polytheism 
and  atheism). 

Scope  of  the  mission 

The  scope  of  the  mission  of  the  qur’anic 
Prophet  changes  between  universal  and 
local.  The  latter  comes  out  in  passages  in 
which  the  Prophet  is  supposed  to  warn  his 
own  people  (qawm)  in  his  own  language 
(bi-lisanika) , namely  Arabic,  thus  making 
his  message  easy  to  understand  (£  19:97; 
see  also  £ 44:58).  The  local  scope  of  the 
Prophet’s  mission  is  further  evident  in  the 
statement  that  every  messenger  was  sent  to 
address  his  people  (qawm)  by  their  own  lan- 
guage (£  14:4).  The  same  is  implied  in  the 
idea  that  the  Prophet  has  been  sent  to  a 
qawm  to  which  a Warner  was  never  sent  be- 
fore (£  28:46;  32:3;  36:6;  see  also  £ 34:44). 
His  audience  is  even  smaller  in  a passage 
commanding  him  to  warn  his  closest  clan 
(' ashira , £ 26:214).  In  another  passage  he  is 
said  to  have  been  sent  to  a community 
(umma)  that  has  been  preceded  by  other 
nations  (£  13:30),  which  seems  to  mean 
that  his  audience  is  Arabian,  and  is  differ- 
ent from  previous  nations  (Jews  and  Chris- 
tians). Moreover,  in  £ 62:2  he  is  presented 


as  a messenger  belonging  to  the  ummiyyun, 
i.e.  the  gentiles,  to  whom  he  has  been  sent 
to  teach  the  book  and  the  wisdom  (q.v.). 
This  corresponds  to  further  passages  in 
which  he  is  presented  as  one  of  his  own 
audience  ( minkum , min  anfusikum;  see 
£ 2:151;  9:128,  etc.).  Above  all,  he  is  said 
to  have  received  an  Arabic  Qur’an  so  that 
he  may  warn  Umm  al-Qura  (£  42:7;  see 
also  £ 6:92,  90:1-2),  which  is  probably 
Mecca  (q.v.),  and  those  who  dwell  around 
it.  God  himself,  whom  the  Prophet  is  com- 
manded to  worship,  is  described  as  local, 
namely,  “the  lord  of  this  town  which  he 
has  made  sacred”  (£  27:91).  This  again 
may  be  a reference  to  Mecca. 

On  the  other  hand,  other  passages,  of  a 
clear  universal  orientation,  imply  that  the 
Prophet  has  been  sent  as  a messenger,  or  to 
warn  and  bear  good  tidings,  to  all  human- 
kind (lil-nas),  or  all  beings  (lil-’alamm)  or 
human  beings  (bashar),  without  confining 
the  audience  to  a specific  group  (£  4:79; 
7:158;  21:107;  25:1;  34:28;  74:36).  When  a 
specific  group  is  nevertheless  indicated,  it  is 
the  People  of  the  Book  (q.v.),  to  whom  the 
Prophet  has  come  in  order  to  warn  and 
display  many  things  that  they  have  been 
concealing  of  the  book  (£  5:15).  He  has 
come  to  them  after  an  interval  (fatra) 
between  the  messengers  (£  5:19),  and  is 
expected  to  judge  them  according  to  the 
book  that  has  been  revealed  to  him 
(ft  5:42-3»  48.  49;  see  also  £ 4:65,  105).  This 
is  based  on  the  idea  that  the  Qur’an  can 
clarify  for  the  Children  of  Israel  (q.v.)  most 
of  the  matters  they  dispute  (£  27:76).  Apart 
from  human  beings,  the  Qur’an  also  affects 
the  demons  (jinn),  who  listen  to  its  recita- 
tion and  become  believers  (£  46:29-31; 
72:1-2). 

The  faith  of  the  qur’anic  Prophet 
The  qur’anic  Prophet  was  the  first  of  his 
people  to  become  a Muslim,  one  who  has 
deserted  shirk  (i.e.  the  worship  of  deities 
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other  than  God,  considered  as  his  “associ- 
ates”). This  is  stated  in  q 6:14:  “Say:  ‘Shall 
I take  to  myself  as  protector  other  than 
God,  the  originator  of  the  heavens  (see 
heaven  and  sky)  and  of  the  earth  (q.v.; 
see  also  creation),  he  who  feeds  and  is 
not  fed?’  Say:  ‘I  have  been  commanded  to 
be  the  first  of  them  that  became  a Muslim 
( aslama ).’  Be  you  not  of  the  associators  (la 
takunanna  mina  l-mushrikma) .”  The  battle 
against  shirk  that  underlies  the  Prophet’s 
monotheistic  thrust  also  emerges  in 
Q.  6:162-3:  “Say:  ‘My  prayer  (q.v.),  my  ritual 
sacrifice  (q.v.),  my  living,  my  dying  — all 
belongs  to  God,  the  lord  of  all  being.  He 
has  no  associate  (shank).  Thus  have  I been 
commanded  and  I am  the  first  of  those 
who  have  become  Muslims.’”  The  aban- 
donment of  shirk  means  the  purification 
(ikhlas)  of  one’s  faith  (q.v.);  it  is  this  that  has 
made  the  Prophet  a Muslim:  “Say:  I have 
been  commanded  to  serve  God,  purifying 
my  religion  (q.v.)  for  him,  and  I have  been 
commanded  to  be  the  first  of  those  who 
have  become  Muslims”  (q  39:11-2). 

The  qur’anic  Prophet  and  previous  prophets 
Although  the  Prophet  is  the  first  Muslim 
among  his  people,  previous  prophets  are 
also  described  as  fighting  against  shirk  and 
are  hence  designated  as  Muslims.  This  is 
the  case  with  Noah  who  is  one  of  “those 
who  became  Muslims”  (q,  10:72),  while 
Moses  is  the  “first  of  those  who  became 
believers”  (q  7:143).  This  reveals  the  notion 
that  the  Prophet  is  a link  in  a chain  of 
prophets  sent  to  previous  communities.  In 
fact,  he  is  the  final  link,  as  indicated  in  the 
title  khatam  al-nabiyym,  “seal  of  the  proph- 
ets,” by  which  the  Qur’an  designates 
Muhammad  (q  33:40).  Muhammad,  so  the 
Qur’an  states,  is  only  a messenger  follow- 
ing other  messengers  who  passed  away 
before  him  (q  3:144).  In  this  respect  he  is 
like  any  other  messenger  in  that  chain,  for 
example,  Jesus  (q.v.),  about  whom  it  is  also 


stated  that  other  messengers  passed  away 
before  him  (q  5:75).  As  a link  in  a succes- 
sive chain,  the  Prophet  appears  in  the  list 
of  prophets  with  whom  God  made  a cove- 
nant (q.v.;  ()  33:7)  and  here,  apart  from  the 
Prophet  himself,  the  other  prophets  men- 
tioned are  Noah,  Abraham,  Moses  and 
Jesus. 

The  affinity  between  the  Prophet  and  the 
previous  ones  comes  out  in  the  idea  that  all 
of  them  experienced  the  same  process  of 
revelation.  This  is  stated  in  q 4:163:  “We 
have  revealed  to  you  (awhayna  ilayka)  as  we 
revealed  to  Noah  and  to  the  prophets  after 
him,  and  [as]  we  revealed  to  Abraham, 
Ishmael  (q.v.),  Isaac  (q.v.),  Jacob  (q.v.),  and 
the  tribes  (see  Israel),  Jesus  and  Job  (q.v.), 
Jonah  (q.v.)  and  Aaron  (q.v.)  and  Solomon 
(q.v.)  and  we  gave  psalms  (q.v.)  to  David 

(q.v.) ” The  book  that  was  revealed  to 

the  Prophet  is  not  unique  to  him  either,  as 
other  prophets  were  also  sent  with  “the 
book”  that  was  designed  to  guide  them  and 
resolve  their  disputes  (q,  2:213).  The  goals 
of  revelation  are  also  common  to  all 
prophets,  including  the  Prophet.  He  was 
sent  to  give  warning  as  well  as  good  tidings 
(bashshir)  to  the  believers  (e.g.  q 2:25,  etc.), 
and  the  same  is  applicable  to  the  previous 
messengers  who  were  also  sent  to  warn  the 
evildoers  and  bear  good  tidings  to  the  righ- 
teous (q  6:48,  etc.;  see  good  deeds;  evil 
deeds;  good  and  evil).  The  model  of  the 
previous  prophets  is  continued  in  the 
career  of  the  Prophet,  and  this  comes  out 
most  clearly  in  what  is  known  as  the  “pun- 
ishment stories”  (q.v.;  for  which  see  e.g. 
Watt-Bell,  Introduction,  127  fi).  They  describe 
the  events  in  the  lives  of  prophets  such  as 
Salih  (q.v.)  in  terms  identical  to  those  used 
for  the  experience  of  the  Prophet  (ibid., 
T33-4).  In  one  case  ((4  73:15),  the  parallelism 
is  explicitly  drawn,  where  it  is  stated  that 
God  sent  the  Prophet  in  the  same  manner 
as  a messenger  (i.e.  Moses)  was  sent  to 
warn  Pharaoh  (q.v.). 
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As  a result  of  the  affinity  between  the 
Prophet  and  the  other  prophets,  the  reli- 
gion revealed  to  all  of  them  is  one  and  the 
same  (q  42:13).  Hence  the  Qur’an  urges  the 
Muslims  to  believe  in  all  that  was  sent 
down  to  each  one  of  the  prophets  and  not 
make  division  among  any  of  them  Q 2:136, 
285;  3:84).  It  follows  that  the  message  of 
the  book  that  was  revealed  to  the  Prophet 
is  essentially  the  same  as  that  of  the  books 
revealed  to  previous  messengers.  There- 
fore, the  Qur’an  asserts  several  times  that 
the  book  that  was  sent  down  to  the  Prophet 
“confirms  (musaddiq)  what  was  before  it” 
fe  35:3b  cf.  3:3;  5T8;  6:92).  In  one  case,  the 
Arabian  provenance  of  the  Prophet’s  book 
is  declared  (q  46:12;  see  arabs;  Arabic 
language)  and  here  the  Qur’an  points 
out  a specific  book  that  has  preceded  the 
Arabian  one,  namely,  the  book  of  Moses 
(see  also  (4  46:30).  In  the  same  way,  Jesus  is 
said  to  have  confirmed  the  Torah  (q.v.) 
that  had  been  revealed  before  him  Q 3:50; 
5:46;  61:6). 

The  messianic  position  of  the  qur’anic  Prophet 
In  some  passages,  however,  the  Prophet 
occupies  a distinguished  position  among 
the  prophets,  and  the  covenant  God  makes 
with  them  revolves  exclusively  around  his 
own  person,  which  thus  acquires  a mes- 
sianic position.  To  begin  with,  in  Q 3:81 
God  establishes  a covenant  with  the  proph- 
ets to  the  effect  that  when  a messenger 
comes  and  confirms  the  book  that  is  with 
them,  they  should  believe  in  him  and  sup- 
port him.  This  seems  to  mean  that  all 
prophets,  as  well  as  their  respective  peo- 
ples, must  join  the  Prophet  whenever  he 
appears.  Moreover,  the  description  of  the 
qur’anic  messenger  is  said  to  have  been 
written  in  the  scriptures  of  the  Jews  and 
the  Christians  (see  scripture  and  the 
qur’an;  corruption;  forgery),  namely, 
the  Torah  and  the  Gospel  (q.v.),  where  he 
is  described  as  al-nabi  al-ummi,  “the  gentile 


prophet”  (cf.  Rubin,  The  eye,  23-30;  see 
ltmmi;  illiteracy),  and  God’s  mercy  is 
promised  to  those  among  them  who  follow 
him  (q  7:157-8).  A more  specific  name  of 
the  qur’anic  messenger  as  described  in  the 
scriptures  of  the  previous  prophets  is 
Ahmad,  about  whom  Jesus  brings  to  the 
Children  of  Israel  the  good  tidings  icy  61:6). 
Taken  together,  these  passages  build  up  a 
messianic  image  of  the  Prophet  behind 
whom  humankind  is  supposed  to  unite  as 
one  community  of  believers  (see  com- 
munity AND  SOCIETY  IN  THE  QUr’an). 

The  religion  of  Abraham 
The  universal  link  of  the  Prophet,  which  is 
based  on  the  identity  of  the  message  he 
shares  with  the  prophets  of  the  Children  of 
Israel,  or  the  People  of  the  Book,  is  absent 
from  other  passages  that  establish  a direct 
connection  between  the  Prophet  and  Abra- 
ham. Thus  in  <4  3:68  it  is  declared  “those 
standing  closest  to  Abraham  are  those  who 
followed  him  and  this  Prophet,  and  those 
who  believe.”  The  qur’anic  Prophet  is 
explicitly  instructed  to  follow  what  is  called 
the  “religion”  (milla)  of  Abraham,  and 
such  passages  surely  exclude  the  religion  of 
the  Jewish  and  Christian  prophets  from  the 
scope  of  the  Prophet’s  faith  (see  jews  and 

JUDAISM;  CHRISTIANS  AND  CHRISTIANITY). 

Abraham  himself  is  declared  to  have  pre- 
ceded the  revelation  of  the  Torah  and  the 
Gospel  (q  3:65),  and  to  have  been  neither 
Jewish  nor  Christian,  but  a hani jf(q.v.),  a 
Muslim  and  not  a mushrik,  “associator” 

(q  3:67)-  As  the  latter  designation  stands 
mainly  for  Arabian  polytheists  (see  south 
ARABIA,  RELIGION  IN  PRE-ISLAMIc),  follow- 
ing the  religion  of  Abraham  means  dis- 
sociation not  only  from  the  Jewish  and 
Christian  religious  legacy  but  also  from  the 
Arabian  one.  The  Prophet  is  explicitly  de- 
manded to  follow  the  religion  of  Abraham 
in  q 16:123,  while  the  rest  of  the  believers 
are  ordered  to  do  the  same  in  q 3:95.  In 
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q 2:135  the  believers  who  adhere  to  the 
religion  of  Abraham  are  thus  refraining 
from  becomingjews  or  Christians.  In 
another  passage  the  Prophet  is  merely  in- 
structed to  become  a hamf  and  here  the  de- 
mand is  designed  to  prevent  the  Prophet 
from  being  a mushrik  (q  10:105).  Although 
Abraham’s  name  is  not  explicitly  men- 
tioned, the  demand  again  is  probably  to 
follow  Abraham’s  model.  The  same  applies 
to  t>  30:30  where  the  Prophet  is  urged  to 
become  a hamf  and  adhere  to  the  religion 
which  is  God’s  “original  creation”  (fitra), 
upon  which  he  created  humankind.  The 
relation  between  the  idea  of  the  “original” 
religion  and  Abraham  is  clear  from  other 
passages  describing  Abraham’s  natural 
monotheism  (q  6:79). 

The  particularistic  trend  of  the  passages 
which  create  a direct  connection  between 
Abraham  and  the  Prophet  again  seems  to 
confine  the  scope  of  the  message  of  the 
Prophet  to  the  Arabian  sphere,  because 
Abraham  himself,  when  linked  to  the 
Prophet,  features  in  a clearly  local  context. 
This  is  the  case  in  (5  2:127-9,  where  Abra- 
ham and  Ishmael  “raise  up”  the  founda- 
tions of  the  house  (the  Ka'ba  [q.v.]),  and 
then  Abraham  prays  to  God  to  send  from 
among  his  descendants  a prophet  who  will 
teach  them  the  book  and  the  wisdom. 

The  qur’anic  Prophet  between  God  and  man 
As  a messenger  of  God,  the  Prophet  is  a 
chosen  person,  because  God  “chooses 
(yastafi)  messengers  of  the  angels  and  of 
humankind”  (q  22:75).  The  Qur’an  is 
therefore  described  as  the  “speech  (q.v.)  of 
a noble  messenger”  (q  69:40).  As  God’s 
chosen  messenger,  the  Prophet  is  the  recip- 
ient not  only  of  his  revelation  but  also  of 
his  infinite  supervision,  compassion  and 
protection  (q.v.).  This  is  noted  in  passages 
such  as  that  in  which  God  is  said  to  have 
never  forsaken  the  Prophet  (q  93:3),  and  to 


have  exalted  his  fame  (c>  94:4),  or  raised 
him  up  to  a laudable  position  ( maqam 
mahmud,  q 17:79).  God’s  compassion 
towards  the  Prophet  comes  out  in  the 
statement  that  God  himself,  as  well  as  the 
angels,  pray  for  the  Prophet’s  peace 
(O.  33:56).  For  his  part,  the  Prophet  is  in- 
structed to  ask  for  God’s  pardon  ($>  4:106; 
47:19;  see  forgiveness),  and  is  in  fact 
granted  complete  forgiveness  for  all  sins 
((4  48:2;  see  SIN,  MAJOR  AND  MINOR).  God’s 
guidance  is  also  secured  for  the  Prophet 
(O.  93:7),  as  well  as  his  benefaction.  God 
thus  has  improved  the  socio-economic  sta- 
tus of  the  Prophet  (q  93:6,  8),  and  gave 
him  “abundance”  ( al-kawthar,  <4  108:1),  as 
well  as  the  “oft  repeated”  (q.v.;  mathdrn ) 
and  the  great  Qur’an  (q,  15:87).  God  has 
also  alleviated  from  him  the  burden  of 
fears  and  anxieties  (q  94:1-3).  God’s  guid- 
ance is  also  manifest  in  the  ritual  sphere 
(see  ritual  and  the  quran),  and  it  is  he 
who  instructs  the  Prophet  on  when  to  pray 
(e.g.  a 20:130;  40:55;  50:39-40),  and  on 
what  the  direction  of  prayer  ( qibla  [q.v.]) 
should  be  ((4  2:144).  The  fact  that  the 
Prophet  has  become  the  first  Muslim 
among  his  community  is  the  result  of 
God’s  ritual  guidance.  The  Prophet  is 
ordered  to  say  (q  6:162-3):  “My  prayer,  my 
ritual  sacrifice,  my  living,  my  dying  — all 
belongs  to  God,  the  lord  of  all  being.  No 
associate  has  he,  so  I have  been  instructed, 
and  I am  the  first  of  those  who  have 
become  Muslims”  (cf.  q 6:14). 

The  qur’anic  Prophet  and  the  believers 
God’s  mercy  on  the  Prophet  is  extended  to 
the  community  that  is  supposed  to  follow 
the  Prophet  and  support  him,  and  it  is  God 
who  has  consolidated  the  believers  behind 
the  Prophet.  The  Prophet  could  not  have 
achieved  this  alone  (q,  8:63).  God’s  mercy 
for  the  Prophet  generates  the  Prophet’s 
mercy  for  the  believers,  or  as  stated  in 
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q 3:I59:  “It was  by  God’s  mercy  diat  you 

were  gentle  to  them ” In  the  subsequent 

part  of  the  same  passage,  God  advises  his 
messenger  to  pardon  the  believers  and  ask 
forgiveness  for  them,  and  to  consult  them 
in  his  affairs.  Accordingly,  the  Prophet  is 
described  as  “a  messenger  from  among 
yourselves;  your  suffering  (q.v.)  is  grievous 
to  him,  and  he  is  anxious  for  you,  gentle 
and  compassionate  to  the  believers” 

(q  g:i28).  Forgiveness  of  sins,  which  ema- 
nates from  the  Prophet’s  presence,  is  par- 
ticularly emphasized.  Thus  in  £ 4:64  it  is 
stated:  “...  If,  when  they  wronged  them- 
selves, they  had  come  to  you  and  prayed 
for  God’s  forgiveness,  and  the  messenger 
had  prayed  for  forgiveness  for  them,  they 
would  have  found  God  forgiving,  compas- 
sionate” (see  god  and  his  attributes). 
The  Prophet’s  mercifulness  towards  the 
believers  is  also  manifest  in  his  function  as 
a “witness”  (shahid)  for  his  community 
(q  2:143;  22:78).  This  seems  to  be  an  escha- 
tological role,  as  is  indicated  in  passages 
describing  the  last  judgment  in  which  the 
Prophet  is  a witness  for  his  community 
while  the  other  communities  have  their 
own  witnesses,  their  prophets  (cf.  Q 4:41; 
16:89; see  also  Q.  16:84;  28:75)-  His  role 
as  a shahid  probably  means  that  he  gives 
evidence  as  to  the  identity  of  both  the 
righteous  among  his  people,  and  of  the 
evildoers.  For  their  part,  the  believers  are 
expected  to  take  the  Prophet  as  their 
model  (uswa)  in  their  devotion  to  God  and 
in  hoping  for  his  reward  at  the  last  judg- 
ment (q  33:21).  Their  love  for  God  is  the 
reason  why  they  must  follow  the  Prophet, 
which  is  the  only  way  to  gain  God’s  love 
and  mercy  in  return  (q  3:31;  see  love  and 
affection).  From  this  affinity  between 
God  and  his  messenger  follows  the  need  to 
obey  them  both  (q  3:32;  4:59),  because  to 
obey  the  Prophet  means  obeying  God 
(q  4:80;  see  obedience).  Similarly,  pledg- 


ing allegiance  (bay ’a)  to  the  Prophet  means 
pledging  allegiance  to  God  (q  48:10)  and 
God  is  indeed  pleased  with  those  who 
pledge  allegiance  to  his  Prophet  (q  48:18; 
see  contracts  and  alliances).  Women, 
too,  pledge  allegiance  to  him  and  when 
they  do  they  must  follow  strict  religious 
and  moral  codes  and  obey  him  (q  60:12; 
see  ethics  and  the  qur’an;  virtues  and 
vices,  commanding  and  forbidding; 
women  and  the  qur’an).  Apart  from  obe- 
dience, the  believers  are  expected  to  be 
more  loyal  to  their  Prophet  than  to  their 
own  selves  (q  33:6),  and  treat  him  with  due 
respect  (see  loyalty).  This  means  that 
when  they  are  in  his  presence  they  cannot 
withdraw  without  first  asking  his  leave 
(q  24:62-3),  and  they  are  not  permitted  to 
raise  their  voices  above  his  (q  49:1-5,  7;  see 
social  interactions).  As  the  believers’ 
model  of  devotion,  the  Prophet  is  also  the 
source  of  their  law,  which  he  gives  to  them 
through  a revelation  (see  law  and  the 
qur’an).  Thus  in  q 6:151-3  he  is  com- 
manded to  tell  them:  “Come,  I will  recite 

what  your  lord  has  forbidden  (q.v.)  you ” 

This  is  followed  by  a list  of  legal  and 
moral  regulations  (see  boundaries  and 
precepts). 

The  Qur’an  does  not  only  deal  with  the 
duty  to  obey  the  Prophet  but  also  with  his 
own  individual  status  among  the  believers. 
This  is  apparent  mainly  in  verses  defining 
his  share  in  the  spoils  of  war  as  compared 
with  the  shares  of  the  rest  of  the  believers 
(see  booty).  I11  q 59:7  the  spoils  belong  to 
God  and  his  messenger,  as  well  as  to  his 
kinsmen  (see  family  of  the  prophet; 
people  of  the  house)  and  needy  Muslims 
(see  poverty  and  the  poor),  and  the 
Prophet  is  given  complete  authority  to  dis- 
tribute the  booty:  “Whatever  the  messen- 
ger gives  you,  take;  whatever  he  forbids 
you,  give  up.”  Similarly,  in  Q 8:1  it  is  stated 
that  the  spoils  (anjal)  belong  to  God  and 
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the  messenger.  In  (4  8:41,  however,  only 
one-fifth  of  the  booty  belongs  to  the 
Prophet  and  the  needy,  and  the  rest  is 
distributed  among  the  participating 
warriors. 

Reference  is  also  made  to  the  status  of 
the  Prophet’s  wives  among  the  believers 
(see  wives  of  the  prophet).  They  are 
proclaimed  as  equal  in  status  to  the  moth- 
ers of  the  believers,  which  means  that  they 
cannot  become  wives  to  the  believers  after 
the  Prophet  (<4  33:6).  Special  moral  obliga- 
tions are  prescribed  to  them  as  wives  of  the 
Prophet,  and  their  conduct  must  be  im- 
maculate. If  they  wish  to  remain  his  wives 
and  not  be  divorced  (see  marriage  and 
divorce),  they  must  undertake  not  to 
behave  indecendy,  remain  in  their  homes, 
not  display  their  finery,  as  was  the  custom 
in  the  first  Age  of  Ignorance  (q .v.;jahiliyya) 
and  they  have  to  pray  and  give  alms  (see 
almsgiving)  and  obey  God  and  his  mes- 
senger. God  will  reward  them  twice  over 
for  all  this  (<4  33:28-34).  Instructions  to 
the  believers  as  to  how  to  behave  in  the 
Prophet’s  household  are  also  specified. 

The  believers  should  not  call  uninvited, 
nor  linger  after  meals.  They  have  to  ask  his 
wives  for  any  object  they  want  only  while 
standing  behind  a curtain  (<4  33:53;  see 
veil;  barrier).  Nevertheless,  allusion  is 
made  also  to  some  obscure  domestic  prob- 
lems that  the  Prophet  had  with  two  of  his 
wives  ((4  66:1-5),  as  well  as  to  a group  of 
persons  who  “came  with  the  slander  ( ijk :)” 
(q  24:11  f.;  see  gossip).  The  nature  of  the 
slander  is  not  disclosed  in  the  Qur’an,  but 
Muslim  tradition  associates  it  with  ‘A’isha 
(see  ‘a’isha  bint  abi  bakr).  In  contrast 
to  the  qur’anic  proclamation  that  the 
Prophet’s  wives  are  the  mothers  of  the 
believers,  the  Qur’an  declares  that 
Muhammad  is  not  the  father  of  any  of 
the  believers  ((4  33:40),  meaning  that  he 
can  marry  their  women  after  them.  This 
statement  is  made  in  connection  with  the 


affair  of  Zayd  (b.  Haritha),  Muhammad’s 
adopted  son,  the  only  contemporary  of 
Muhammad  — apart  from  the  Prophet 
himself  - who  is  mentioned  by  his  proper 
name  in  the  Qur’an.  It  is  stated  that  after 
Zayd  accomplished  what  he  would  of  his 
wife,  God  gave  her  in  marriage  to  the 
Prophet,  and  the  Qur’an  asserts  that  it  is 
lawful  for  the  believers  to  marry  the  wives 
of  their  adopted  sons  ((4  33:37;  see  lawful 
and  unlawful). 

The  qur’anic  Prophet  and  the  unbelievers 
The  relationship  between  the  Prophet  and 
the  unbelievers  occupies  the  bulk  of  the 
qur’anic  passages  dealing  with  his  pro- 
phetic mission,  and  many  aspects  of  the 
negative  reaction  of  the  unbelievers  to  his 
message  are  described  (see  opposition  to 
muhammad).  Their  disbelief  is  depicted  in 
some  chapters  as  a refusal  to  listen  to  him. 
In  one  passage  the  unbelievers  say:  “Our 
hearts  are  veiled  from  what  you  call  us  to, 
and  there  is  heaviness  in  our  ears  (see 
hearing  and  deafness),  and  between  us 
and  you  there  is  a veil”  ((4  41:5).  In  another 
instance  they  almost  strike  him  down  with 
their  glances  when  they  hear  him  preach 
((4  68:51).  Scornful  reactions  are  also 
typical  when  the  Prophet  reproaches  them 
for  worshipping  deities  other  than  God 
((4  21:36;  25:41-2;  see  mockery).  The 
Qur’an  emphasizes  the  unbelievers’  stub- 
bornness (see  insolence  and  obstinacy) 
when  stating  that  even  if  God  sent  the 
Prophet  “a  book  on  parchment  which  they 
can  touch  with  their  hands,”  they  would 
still  not  believe  in  him  (q  6:7). 

Disbelief  is  often  focused  on  a specific 
article  of  the  faith  preached  by  the 
Prophet,  namely  resurrection  (q.v.)  and 
the  last  judgment,  which  the  unbelievers 
usually  reject  as  an  impossible  process 
(q,  17:49,  98;  21:38,  etc.).  The  unbelievers 
also  make  specific  demands  as  a condition 
for  their  belief  in  the  qur’anic  Prophet.  In 
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q 10:15  they  ask  him  to  change  the  con- 
tents of  his  revelations  and  make  them 
more  agreeable,  and  in  q 2:120  (see  also 
q 2:135)  the  Jews  and  the  Christians  ask 
him  to  follow  their  religion.  The  disbelief 
of  the  Jews,  or  the  People  of  the  Book,  is 
especially  condemned.  They  have  rejected 
the  Prophet  despite  the  fact  that  the  book 
revealed  to  him  conhrms  their  own  scrip- 
tures. They  are  accused  of  deliberately 
ignoring  the  injunctions  of  their  own  book 
[i.e.  to  believe  in  the  Prophet]  (q  2:89,  91, 
101;  see  also  q 4:47). 

Active  persecution  by  the  unbelievers  is 
also  addressed  in  the  Qur’an,  particularly 
their  threat  to  expel  (akhraja)  the  Prophet 
from  his  homeland  (q  17:76).  I11  q 8:30  this 
is  one  of  a series  of  other  options  contem- 
plated, such  as  confining  him  or  even  kill- 
ing him.  In  q 9:13  the  scheme  to  expel  the 
messenger  is  coupled  with  the  violation 
of  oaths  taken  by  the  unbelievers,  two 
offences  that  justify  waging  war  on  them 
(see  BREAKING  TRUSTS  AND  CONTRACTS). 
The  threat  of  expulsion  recurs  in  stories 
about  previous  prophets  (q  14:13)  such  as 
Shu'ayb  (q.v.;  q 7:88)  and  Lot  (q.v.;  q 7:82; 
26:167;  27:56),  where  it  again  forms  a ma- 
jor component  of  persecution.  Expulsion, 
however,  is  not  merely  a threat  but  is  also 
an  accomplished  fact  that  emerges  in  the 
reference  to  “your  city  which  has  expelled 
you”  (q.  47:13).  The  Prophet  and  the  believ- 
ers suffer  expulsion  from  the  homeland,  as 
indicated  in  q 60:1.  Here,  “expelling  the 
messenger  and  you  [i.e.  the  believers]”  fea- 
tures as  one  of  the  offences  of  the  unbe- 
lievers, and  in  q 2:217  those  expelled  are 
the  inhabitants  of  the  sacred  mosque  (q.v.; 
see  also  sacred  precincts).  Expelling 
them  and  denying  them  free  access  to  the 
sacred  mosque  are  denounced  as  offences 
worse  than  fighting  (q.v.)  during  the  forbid- 
den months  (q.v.).  The  believers  who  have 
been  expelled  are  ordered  to  kill  their  foes 
“wherever  you  come  upon  them  and  expel 


them  from  where  they  have  expelled 
you...”  (q  2:191),  which  again  makes 
expulsion  a cause  for  war  (q.v.).  The  same 
offence  of  forced  expulsion  is  also  a reason 
for  the  believers  to  dissociate  from  unbe- 
lievers guilty  of  this  offense,  or  of  assisting 
others  in  it  (q  60:9). 

Not  only  does  the  Qur’an  refer  to  the 
existence  of  disbelief  but  it  also  reveals  the 
various  reasons  for  it,  which  stem  from  dif- 
ferent sources.  In  one  case  its  origin  is  fear; 
the  unbelievers  say  that  if  they  follow  the 
Prophet  they  will  be  snatched  from  their 
land  (q  28:57).  Those  who  speak  here  are 
probably  the  people  of  Mecca,  to  whom 
God  immediately  answers  that  he  has 
established  for  them  a “secure  sanctuary 
(haraman  aminan),  into  which  are  brought 
the  fruits  of  everything”  (q  28:57;  cf- 
q 8:26;  29:67).  The  message  of  the  Prophet 
stands  here  in  clear  contrast  to  the  Arabian 
values  on  which  the  security  of  the  people 
of  Mecca  rested.  The  disbelief  of  the  con- 
temporaries of  the  Prophet  is  often  cou- 
pled with  doubts  as  to  the  authenticity  of 
his  message,  i.e.  whether  he  truly  is  the 
messenger  of  God.  These  doubts  originate 
with  presumed  faults  in  his  personality  and 
message.  The  personal  accusations  against 
the  Prophet  are  often  based  on  the  claim 
that  he  is  but  human,  and  God  does  not 
usually  send  humans  as  his  messengers, 
only  angels  (q  17:94;  21:3).  Thejews  also 
held  this  point  against  him  (q  6:gi),  and 
similar  reservations  were  also  held  about 
previous  prophets  by  their  contemporaries 
(e.g.  q 11:27,  Noah;  q 26:154,  Salih; 
q 26:186,  Shu'ayb).  Even  as  a human  being 
the  social  status  of  the  Prophet  is  not  ele- 
vated enough  to  be  a prophet  (see  social 
relations).  This  claim  by  the  unbelievers 
is  indicated  in  q 43:31:  “They  say:  ‘Why 
was  this  Qur’an  not  sent  down  to  some  dis- 
tinguished (’azim)  man  of  the  two  cities?’  ” 

As  a result  of  the  notion  that  a messenger 
of  God  must  be  an  angel,  the  demand  is 
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often  raised  by  the  unbelievers  that  the 
Prophet  produce  signs  from  heaven,  i.e. 
miracles  (see  miracle).  He  is  asked  either 
to  produce  an  unspecified  sign  (aya)  himself 
(q  7:203),  or  have  one  sent  down  to  him 
from  God  (q  13:7,  27).  In  q 11:12  he  is 
requested  to  have  a treasure  sent  down  to 
him,  or  an  angel  escorting  him  (see  also 
(4  6:8-9;  25:7-8).  A prolonged  series  of  spe- 
cific signs  is  required  in  5)  17:90-3:  that  a 
stream  be  made  to  gush  forth  (see  springs 
and  fountains);  that  he  produce  a garden 
(q.v.)  of  palms  and  vines  with  rivers  flowing 
through  it;  that  he  make  heaven  fall;  bring 
God  and  the  angels  as  a surety;  produce  a 
house  of  gold  (q.v.)  ornamentation;  go  up 
to  heaven  and  bring  down  a book  that  can 
be  read.  The  People  of  the  Book  ((4  4:153) 
also  ask  for  a real  book  from  heaven,  and 
the  Jews  expect  to  see  a sacrifice  that  will 
be  devoured  by  fire  (q.v.;  as  a sign  of  its  ac- 
ceptance by  God;  <4  3:183). 

Failing  to  produce  proofs  of  his  divine 
person,  the  Prophet  is  accused  of  being  a 
sorcerer  (g>  10:2;  11:7,  etc.;  see  magic)  and 
a poet  possessed  by  jinn  (q.v.;  majnun, 

Q.  37:36;  44:14;  see  also  insanity;  poetry 
and  poets).  His  prophetic  message,  too,  is 
not  accepted  as  divine,  and  is  rejected  as  a 
“hotchpotch  of  dreams”  (tj  21:5;  see 
dreams  and  sleep).  The  unbelievers  usu- 
ally mention  such  faults  when  refusing  to 
abandon  the  worship  of  their  deities 
(O.  37:36)-  His  messages  are  often  rejected 
as  forged  (q.  11:35;  46:8)  or  plagiarized  (see 
forgery).  In  the  latter  case,  his  sermons 
are  denounced  as  “fairy-tales  of  the  an- 
cients” that  have  been  dictated  to  him 
(<4  25:4-6;  see  also  (4  6:25-6,  etc.),  or  have 
been  learnt  from  a human  master  (<4  74:25; 
see  also  (4  44:14),  whose  origin  is  said  to  be 
non-Arab  (<4  16:103;  see  informants;  see 
also  Ahrens,  Muhammed,  42-4).  They  too,  so 
the  unbelievers  claim,  can  do  the  same 
(<4  8:31).  His  message,  however,  is  also  de- 
nounced as  being  an  innovation  previously 


unheard  of  in  other  religions  ((4  38:7),  one 
which  deviates  from  the  forefathers’  reli- 
gion (<4  34:43).  The  criticism  in  this  respect 
is  mainly  directed  against  the  clear  dis- 
similarity between  the  structure  of  the 
Prophet’s  sermons  and  those  of  previous 
prophets.  Thus  in  (4  28:48  the  unbelievers 
wonder  why  the  Prophet  has  not  received 
a revelation  like  that  of  Moses,  and  in 
(4  25:32  they  ask  why  the  Qur’an  was  not 
revealed  to  the  Prophet  all  at  once. 

Divine  protection 

A large  space  is  allotted  in  the  Qur’an  to 
God’s  defense  of  the  Prophet  against  the 
various  aspects  of  rejection,  providing  the 
main  basis  on  which  rests  the  status  of  the 
Prophet  as  a messenger  of  God.  In  gen- 
eral, the  Qur’an  asserts  the  absurdity  of 
disbelief  by  stressing  that  it  arose  in  spite  of 
the  unbelievers’  original  desire  for  guid- 
ance. Thus  in  (4  35:42  the  unbelievers 
swear  that  if  a Warner  came  to  them  they 
would  be  more  rightly  guided  than  any 
other  nation,  and  in  (4  6:157  they  swear 
that  if  a divine  book  was  revealed  to  them 
they  would  be  more  rightly  guided  than 
any  other  nation  (see  also  (4  37:167-70). 

God  sets  out  to  legitimize  the  authority  of 
his  messenger  as  an  exclusive  source  of 
guidance,  and  for  this  a variety  of  argu- 
ments are  set  forth  in  defense  of  the 
authenticity  of  his  message.  In  response  to 
attacks  on  the  mental  integrity  of  the 
Prophet,  God  addresses  the  unbelievers 
saying:  “Your  comrade  is  not  astray,  nei- 
ther does  he  err  (see  error),  nor  does  he 
speak  out  of  caprice”  (<4  53:2-3).  In  calling 
him  “your  comrade”  (sahibukum),  the 
Prophet  is  made  one  of  their  own  kind, 
whose  integrity  must  be  well-known  to 
them.  In  this  manner  God  also  addresses 
the  unbelievers  in  (4  34:46,  telling  them 
that  “no  madness  (jinna)  is  in  your  com- 
rade” (cf.  <4  7:184),  and  again  in  <4  81:22: 
“Your  comrade  is  not  possessed  (majnun).” 
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The  origin  of  the  Prophet’s  integrity  and 
mental  fitness  is  God’s  mercy  (ni’ma)  which 
prevents  him  from  being  a kahin,  “sooth- 
sayer,” or  possessed  (q.  52:29),  and  indeed 
God  repeatedly  asserts  that  he  is  neither  a 
kahin,  nor  a poet  or  possessed  (q,  68:2; 
69:40-2,  etc.).  To  this  context  seems  also 
to  belong  the  frequent  qur’anic  insistence 
that  the  Prophet  is  not  expecting  a reward 
or  a wage  (ajr)  for  his  messages  (e.g. 

0.  25:57;  34:47;  38:86),  which  means  that  he 
is  delivering  the  word  of  God  and  not  his 
own.  A more  straightforward  statement 
about  the  authenticity  of  his  revelation  is 
repeated  in  numerous  passages  asserting 
that  the  Prophet  was  sent  “with  the  truth” 
(bi-l-haqq;  cf.  q 2:119,  252;  4:170;  9:33; 

35:24,  etc.;  see  truth),  and  that  God  and 
the  angels  bear  witness  to  the  truth  of  his 
message  (<4  4:166;  13:43,  etc.).  The  fact  that 
the  Qur’an  confirms  the  previous  scrip- 
tures, and  mainly  the  stories  about  earlier 
prophets,  is  also  invoked  in  support  of  its 
authenticity  (q  12:110-1).  Similarly,  when 
the  Prophet  is  himself  beset  by  doubts 
as  to  the  genuine  nature  of  what  has  been 
revealed  to  him,  he  is  advised  to  consult 
those  who  are  well  versed  in  previous 
scriptures  — and  thus  know  that  the 
Qur’an  and  those  scriptures  are  alike 
fe  10:94). 

The  Qur’an  also  answers  more  specific 
aspects  of  the  doubts  raised  by  the  unbe- 
lievers as  to  the  authenticity  of  the  Proph- 
et’s message.  To  the  charge  of  plagiarism 
God  responds  by  pointing  to  the  Arabic 
language  of  the  Qur’an,  which  excludes 
the  possibility  of  a non-Arab  master  teach- 
ing the  Prophet,  as  insinuated  by  his  oppo- 
nents (q  16:103).  The  Arabic  language 
renders  the  Qur’an  clear  to  the  audience 
Q 12:2;  41:3)  who  would  not  have  accepted 
a non-Arabic  revelation  that  could  not 
have  been  understood  (q  26:195,  198-9; 
41:44).  Perhaps  the  assertion  that  the 
Prophet  did  not  read  any  book  before  the 


revelation  of  the  Qur’an  or  write  it  down 
(t)  29:48)  is  also  designed  to  refute  the 
charge  of  plagiarism.  The  human  nature 
of  the  Prophet,  which  is  held  against  him 
by  his  opponents,  is  admitted  by  God  him- 
self, who  orders  his  messenger  to  say  that 
he  is  merely  a human  being  who  (never- 
theless) receives  revelations  (q  18:110;  41:6; 
see  also  impeccability).  God  stresses  that 
the  mortality  of  the  Prophet  does  not  pre- 
vent him  from  being  a messenger  of  God, 
and  to  prove  this,  God  tells  his  Prophet  to 
remind  the  unbelievers  that  other  prophets 
were  mortals  too.  Thus  God  advises  his 
Prophet  to  say  that  Moses  received  revela- 
tions as  a human  being  (q_  6:gi),  and  that 
messengers  to  older  communities  were  also 
merely  humans  ( rijal (4  12:109,  etc.).  The 
same  argument  is  followed  when  the 
Qur’an  asserts  that  the  Prophet  is  not  an 
innovation  among  other  messengers 
(t)  46:9).  Moreover,  a messenger  of  God 
always  remains  mortal,  and  he  is  not  per- 
mitted to  have  other  people  worship  him  as 
a god  (q  3:79).  While  the  human  nature  of 
the  Prophet  is  acknowledged,  however,  the 
divinity  of  his  message  is  emphasized.  To 
prove  this,  God  advises  the  Prophet  to 
challenge  the  unbelievers  who  claim  that 
the  Qur’an  is  forged  to  produce  one  or  ten 
chapters  (suras)  similar  to  the  qur’anic 
ones,  if  they  can  (q  10:38;  11:13),  or  a story 
(hadith)  like  it  (q.  52:33-4;  see  inimit abil- 
ity; provocation).  Due  to  the  Qur’an’s 
divinity  the  human  qur’anic  Prophet  has 
no  control  over  its  contents,  nor  of  the 
time  of  its  revelation.  This  point  is  made 
when  people  demand  that  he  change  his 
message  into  a more  agreeable  one,  to 
which  he  is  prompted  to  say:  “It  is  not  for 
me  to  alter  it  of  my  own  accord;  I follow 
nothing  except  what  is  revealed  to  me. . . 
Had  God  willed  it,  I would  not  have  re- 
cited it  to  you. . . I have  been  living  among 
you  a lifetime  before  it...”  (q  10:15-6). 

The  constant  human  nature  of  the 
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Prophet  prevents  him  from  complying  with 
the  demands  for  miracles,  and  when  this 
demand  is  made,  God  commands  his  mes- 
senger to  say  that  the  unseen  (ghayb)  be- 
longs to  God  alone  (q,  10:20).  This  seems  to 
mean  that  he  is  but  a mortal  messenger 
who  cannot  perform  supernatural  acts  of 
his  own  volition.  Only  God  has  the  power 
to  produce  signs,  as  the  Qur’an  itself  states 
elsewhere  (q  6:37,  etc.),  and  it  is  for  him  to 
decide  whom  he  wishes  to  guide  (q  13:27). 
Previous  prophets  are  put  in  the  same  situ- 
ation when  commanded  to  produce  signs, 
and  they  too  answer  that  they  are  but  mor- 
tals and  that  they  can  only  produce  mira- 
cles with  God’s  permission  (q  14:10-11). 
Besides,  the  Qur’an  says  that  the  unbeliev- 
ers had  a chance  to  draw  a lesson  from 
previous  scriptures  which  they  know  (and 
not  wait  for  fresh  signs;  cf.  (5  20:133).  The 
same  reply,  namely,  that  the  Prophet  has 
no  knowledge  of  the  unseen,  is  given  when 
demands  are  made  for  signs  of  the  ap- 
proaching hour,  i.e.  the  end  of  the  world, 
about  which  the  Qur’an  warns  quite  often 
(q  7:187-8;  72:25-7).  The  demand  to  pro- 
duce signs  sent  by  God  may  take  the  form 
of  a request  to  bring  down  from  heaven  a 
written  text  (kitab)  that  humankind  can 
read  (see  above).  To  this  the  Prophet  is 
again  directed  to  say:  “I  am  but  a mortal, 
a messenger”  Q 17:93).  Elsewhere  he  is 
advised  to  say  that  he  is  not  an  angel, 
which  also  seems  to  be  in  response  to  the 
request  for  signs  (q  6:50;  cf.  q 11:31,  Noah). 
Nevertheless,  the  Prophet  himself  does  get 
a chance  to  see  God’s  signs,  as  stated  in 
Q,  17:1:  “Glory  be  to  him  who  carried  his 
servant  by  night  from  the  sacred  mosque  to 
the  further  mosque  which  we  have  blessed 
all  around,  that  we  might  show  him  some 
of  our  signs ” 

Apart  from  defending  his  authenticity  in 
the  eyes  of  the  unbelievers,  God  directly 
helps  the  Prophet  himself,  which  is  de- 
signed to  encourage  him  and  offer  him 


various  kinds  of  comfort  and  moral  sup- 
port (see  consolation).  To  begin  with, 
comfort  is  offered  through  the  statement 
that  God  exempts  the  Prophet  from  re- 
sponsibility for  the  unbelievers,  saying  that 
his  mission  is  only  to  deliver  the  message 
(0. 5:99)>  and  that  he  is  not  supposed  to  be 
the  guardian  of  the  unbelievers  (q  6:107; 
10:108;  17:54,  etc.).  God  himself  undertakes 
the  responsibility  for  them  (q,  42:6).  To 
emphasize  this  point  God  says  that  the 
Prophet  cannot  guide  the  dead  (see  death 
and  the  dead),  the  blind  (see  vision  and 
blindness)  and  the  deaf  (<4  27:80-1; 

30:52-3;  35:22),  neither  can  he  force  them 
(to  repent;  q 50:45;  see  tolerance  and 
compulsion;  repentance  and  penance). 
To  comfort  the  Prophet  and  encourage 
him,  God  tells  him  that  he  is  aware  of  the 
distress  that  the  words  of  the  unbelievers 
have  caused  him  Q 15:97),  and  advises  him 
not  to  let  his  soul  be  wasted  in  regrets  for 
the  unbelievers  (q.  35:8).  Although  the 
Prophet  tends  to  consume  himself  with 
anguish  over  their  disbelief  (q  18:6;  26:3), 
God  tells  him  not  to  let  the  unbelievers  tor- 
ment him  by  what  they  do  or  say  (q  3:176; 
5:41;  10:65;  15:88;  16:127;  27:70).  God  states 
that  the  Qur’an  has  not  been  revealed  to 
him  to  make  him  miserable  (q.  20:2),  nor  to 
disquiet  his  heart  (q.  7:2).  In  a series  of  pas- 
sages God  encourages  the  Prophet  to  bear 
patiently  (isbir)  the  hardships  and  adhere  to 
his  prophetic  mission  (see  trust  and 
patience).  For  example,  in  ct  10:109  he  is 
urged  to  endure  his  sufferings  patiently  and 
to  follow  what  is  being  revealed  to  him  (cf. 

Q.  43:43)-  In  Q.  20:130  he  is  told  to  bear 
patiently  what  the  unbelievers  say,  and 
continue  proclaiming  the  lord’s  praise  day 
and  night  (see  also  q 52:48-9,  etc.).  In  other 
passages  God  demands  that  the  Prophet 
patiently  endure  his  sufferings  along  with 
those  who  call  to  their  lord  in  the  morning 
(q.v.)  and  evening  (q.v.),  and  not  yield  to 
the  temptations  of  worldly  pleasures 
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(q  18:28;  cf.  q 20:131).  When  urging  his 
Prophet  to  endure  the  hardships,  the 
example  of  previous  prophets  is  often 
adduced.  Thus,  in  q 46:35  he  is  entreated 
to  be  as  patient  as  other  prophets  previ- 
ously were,  and  in  q 38:17  he  is  told  to 
exercise  patience  with  what  is  being  said 
to  him  and  remember  David  the  man  of 
might.  Conversely,  he  is  told  to  be  patient 
and  avoid  bad  examples  such  as  that  of  the 
“man  of  the  whale”  (Yunus,  i.e.  Jonah; 

Q.  68:48-50). 

The  example  of  previous  messengers 
plays  a central  role  in  the  encouragement 
of  the  Prophet  (q  11:120;  cf.  q 23:44; 
51:52-4).  They  too,  God  says,  were  rejected 
as  liars  by  their  respective  peoples  (q  3:184; 
6:33-4;  35:4>  4I:43)>  and  when  they  were  al- 
most overtaken  by  despair  (q.v.),  God  res- 
cued them,  and  the  unbelievers  suffered  his 
retribution  (q  12:110;  38:14).  Likewise,  pre- 
vious messengers  were  mocked  (q  6:10; 
13:32;  21:41)  and  had  enemies  (q.v.),  but 
God  was  their  savior  (q  25:31).  As  for  the 
signs  demanded  from  him  by  the  unbeliev- 
ers, God  says  that  such  signs  would  be  use- 
less just  as  they  were  useless  to  previous 
prophets  who  were  commanded  to  pro- 
duce them  (q  2:118;  21:5-6).  The  Prophet 
can,  of  course,  try  and  seek  out  a hole  in 
the  ground  or  a ladder  in  heaven  if  he 
were  distressed  because  the  unbelievers 
have  turned  away  from  him,  but  in  the 
end  it  is  God  alone  who  can  turn  them 
into  believers  (q  6:35). 

In  many  passages  God  advises  the 
Prophet  how  to  remain  on  his  own  path 
when  under  pressure  from  different  quar- 
ters. In  some  cases  the  Prophet  is  simply 
advised  to  part  company  with  the  unbeliev- 
ers to  avoid  open  confrontation.  Thus  in 
q 73:10  God  tells  him  to  “forsake  them  (wa- 
uhjurhum)  graciously,”  and  in  q 43:89  he  is 
told  to  turn  away  from  them  (isfah  ’anhum), 
and  the  same  is  suggested  to  him  in  other 
passages  (q  51:54,  tawalla  1 anhum ; q 15:94; 


32:30,  a’rid;  q 15:3;  43:83,  dharhuni).  In  some 
instances  God  prompts  him  to  tell  the  un- 
believers that  his  own  religion  will  remain 
different  from  the  one  they  follow,  as  for 
example  in  q 10:104:  “I  do  not  worship 
those  you  worship  apart  from  God”  (see 

RELIGIOUS  PLURALISM  AND  THE  qUR’AN). 

Similarly,  in  q 10:41  God  says:  “If  they  say 
that  you  lie,  tell  them:  ‘I  have  my  work  and 
you  have  your  work.  You  have  nothing  to 
do  with  what  I do,  and  I have  nothing  to 
do  with  what  you  do’”  (see  also  q 26:216). 
The  same  quietist  policy  is  suggested  to  the 
Prophet  in  passages  advising  him  to  rely  on 
God  and  await  his  final  judgment.  Thus  in 
q 22:68-9  God  tells  him:  “And  if  they 
should  dispute  with  you,  say:  ‘God  knows 
very  well  what  you  are  doing,  God  shall 
judge  between  you  on  the  day  of  resur- 
rection  Elsewhere  he  is  advised  to  say, 

when  the  people  turn  their  backs  on  him: 
“God  is  sufficient  for  me,  there  is  no  God 
but  he,  in  him  I have  put  my  trust” 

(q  9:129;  cf.  q 27:79;  33:48).  Similarly,  he  is 
advised  to  debate  with  the  unbelievers  in  a 
gentle  and  a refined  manner  (q  16:125; 
23:96;  see  DEBATE  AND  DISPUTATION). 

When  the  unbelievers  demand  of  the 
Prophet  that  he  abandon  his  religion  and 
follow  them  instead,  God  again  advises 
him  on  how  to  stay  firm.  In  one  particular 
instance  the  Prophet  and  his  followers  are 
challenged  to  become  Jews  and  Christians, 
in  which  case,  staying  firm  means  following 
the  religion  of  Abraham  (q  2:135).  In  more 
general  terms,  the  unbelievers  would  like 
to  see  the  Prophet  following  their  “evil  in- 
clinations” (ahwa),  and  here  God  encour- 
ages him  not  to  follow  their  ahwa’  and 
adhere  to  his  own  sharTa  (q  45:18;  5:48-9; 
see  also  q 42:15).  In  more  explicit  terms, 
God  demands  that  he  “not  obey”  the 
unbelievers  and  the  munafiqun,  “hypocrites” 
(see  hypocrites  and  hypocrisy),  and 
only  follow  what  is  being  revealed  to  him 
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A unique  case  is  £ 17:73-5  in  which  the 
unbelievers  come  near  to  tempting  the 
Prophet  away  from  that  which  has  been 
revealed  to  him,  inciting  him  to  forge  a 
more  agreeable  revelation,  following  which 
they  will  take  him  as  their  friend  (see 
friends  and  friendship).  It  is  only  thanks 
to  God’s  intervention  that  he  remains 
firm,  and  the  Qur’an  asserts  that  if  he  had 
inclined  to  them  God  would  have  punished 
him  severely.  A similar  situation  of  a dis- 
torted revelation  is  described  in  <4  22:52 
with  reference  to  previous  prophets:  Each 
one  of  them  was  subjected  to  the  tempta- 
tion of  Satan  who  cast  words  of  his  own 
into  their  recitation.  The  Qur’an,  however, 
asserts  that  God  annuls  what  Satan  casts 
and  confirms  his  own  signs. 

In  other  passages  God’s  protection  of  his 
messenger  is  more  active  which  implies  a 
more  militant  clash  between  the  Prophet 
and  the  unbelievers.  To  begin  with,  in 
(3  5:67  God  grants  him  immunity  from  the 
people  to  help  him  deliver  his  message 
safely.  When  the  unbelievers  expel  the 
Prophet,  God  sends  him  his  sechina  (q.v.; 
sakmatahu ) and  supports  him  with  unseen 
legions.  This  event  occurs  when  the 
Prophet  and  a companion  of  his  are  hiding 
in  a cave  (q.v.)  and  he  reassures  his  friend 
that  God  is  with  them  (<4  9:40).  To  help  the 
Prophet  endure  his  expulsion,  God  prom- 
ises him  in  a special  vision  (ru’ya)  that  he 
and  the  believers  will  enter  the  sacred 
mosque  and  there  perform  the  rituals 
(q  48:27).  A similar  promise  is  perhaps 
made  in  <4  28:85:  “He  who  imposed  the 
Qur’an  on  you  will  surely  restore  you  to  a 
place  which  will  be  home.”  In  direct  mili- 
tary clashes  with  the  unbelievers,  God 
actually  fights  for  him  ((4  8:17),  and  grants 
him  victory  (q .v.\fath,  <4  48:1).  God’s  pro- 
tection and  aid  emanate  from  his  mercy 
and  bountifulness  towards  the  Prophet, 
which  avert  all  attempts  at  injuring  him 
((4  4:113),  and  as  a result  of  this  God  has  rid 


him  of  those  who  mock  him  (it  15:95),  and 
promises  to  rid  him  of  those  who  do  not 
believe  (q_  2:137).  His  foes  are  explicidy 
warned  about  God’s  wrath,  as  in  (3  17:76, 
where  those  who  plot  to  expel  him  from 
the  land  are  warned  of  a swift  destruction. 
Likewise,  God  took  vengeance  on  the  foes 
of  previous  prophets  (<4  30:47).  Fighting 
angels  inflict  God’s  wrath  on  the  Prophet’s 
foes,  smiting  them  above  the  necks 
((4  8:12-13).  The  angel  Gabriel  (q.v.)  too  is 
his  protector,  alongside  the  righteous 
among  the  believers  and  the  other  angels 
((4  66:4).  But  God’s  retribution  usually 
awaits  the  foes  in  hell  (see  hell  and 
hellfire).  The  fate  of  hell  awaits  those 
who  assault  the  Prophet  during  prayer 
(q_  96:9-19),  and  those  who  make  a 
breach  with  him  Q 4:115;  59:4;  cf.  Q 47:32). 
In  response  to  such  opposition,  the  Qur’an 
sets  clear  limits  to  God’s  mercy  as  emanat- 
ing from  the  Prophet,  and  explicitly 
excludes  the  unbelievers  from  it.  Thus  in 
(3  9:113  it  is  stated  that  “It  is  not  for  the 
Prophet  and  the  believers  to  ask  pardon  for 
the  associators,  even  though  they  may  be 
near  kinsmen  (see  kinship),  after  that  it  has 
become  clear  to  them  that  they  will  be  the 
inhabitants  of  hell.”  For  his  part,  the 
Prophet  is  commanded  to  wage  holy  war 
on  the  unbelievers,  as  stated  in  (3  9:73  and 
in  (3  66:9:  “O  Prophet,  struggle  (jahid) 
against  the  infidels  and  the  hypocrites 
and  be  harsh  with  them;  their  refuge  is 
hell  — an  evil  homecoming”  (see  also 
q 25:52;  see  jihad).  God’s  help  to  the 
Prophet  also  encompasses  the  entire  com- 
munity of  believers,  and  his  help  is  there- 
fore described  in  several  passages  as  being 
extended  to  them  collectively.  Thus  in 
(3  8:26  God  says:  “Remember  when  you 
were  few  and  abased  in  the  land  (see 
oppressed  on  earth,  the),  and  were 
fearful  that  the  people  would  snatch  you 
away;  but  he  gave  you  refuge  and  assisted 
you  with  his  help,  and  provided  you  with 
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the  good  things,  for  which  you  might  be 
haply  thankful.”  Divine  help  is  usually 
given  to  the  believers  on  the  battlefield,  as 
seems  to  be  the  case  in  q 3:13:  “There  has 
already  been  a sign  for  you  in  the  two  com- 
panies which  encountered  each  other,  one 
company  fighting  in  the  way  of  God  and 
another  unbelieving;  they  saw  them  twice 
the  like  of  them,  as  the  eye  sees,  but  God 

assists  with  his  help  whom  he  will ” A 

specific  designation  of  the  place  in  which 
God  helped  the  believers  is  provided  in 
q 3:123:  “God  helped  you  at  Badr  (q.v.) 
when  you  were  abject ” 

The  Qiir ’ an  and  Muhammad’s  slra 
The  Qur’an  contains  numerous  allusions 
to  events  in  the  Prophet’s  life  without  plac- 
ing them  in  a concrete  context.  Apart  from 
issues  already  mentioned  above  there  are 
many  more  allusions  to  incidents  and  expe- 
riences, most  of  which  gain  their  context 
outside  of  the  Qur’an,  in  the  realm  of  the 
sTra,  i.e.  Muhammad’s  biography.  Here  the 
qur’anic  allusions  to  the  Prophet’s  life  and 
prophetic  experience  reappear  as  embed- 
ded in  a clear  chronological  sequence  of 
events.  It  is  impossible  to  survey  here  all 
the  qur’anic  allusions  that  are  found  in  the 
sira ; only  some  of  them  will  be  highlighted. 

One  of  the  earliest  sira  compilations  in 
which  a massive  presence  of  qur’anic  allu- 
sions exists  is  by  Ibn  Ishaq,  whose  sira  of 
Muhammad  is  available  in  several  recen- 
sions, the  most  famous  of  which  is  Ibn 
Hisham’s  (d.  218/833).  Here  the  general 
narrative  framework  — which  is  retained 
in  every  other  biography  of  Muham- 
mad is  as  follows:  The  life  of  the 
Prophet  is  divided  into  two  major  phases, 
Meccan  and  Medinan,  which  corresponds 
to  the  traditional  division  of  the  Qur’an 
into  Meccan  and  Medinan  periods.  The 
Meccan  period  spans  from  Muhammad’s 
birth  until  his  emigration  (q.v.)  to  Medina 
(q.v.).  The  episodes  covering  this  phase 


describe  his  birth  and  his  early  years  in 
Mecca,  his  first  revelation,  the  beginning  of 
his  public  preaching,  his  persecution  by  his 
fellow  Quraysh  tribesmen,  and  his  emigra- 
tion to  Medina.  The  Medinan  period  con- 
sists of  episodes  describing  his  arrival 
there,  the  consolidation  of  his  relations 
with  the  local  Arab  tribes,  his  struggle 
against  the  local  Jews,  and  primarily  his 
campaigns  and  battles  (maghazi)  against 
Mecca  (see  expeditions  and  battles). 
These  clashes  culminated  in  the  fall  of 
Mecca,  and  in  the  eventual  spread  of 
Islam  throughout  Arabia.  This  sequence  of 
events  has  a well-established  chronological 
framework:  The  Meccan  period  begins 
with  what  is  known  as  the  “Year  of  the  Ele- 
phant,” in  which,  according  to  most  tradi- 
tions, Muhammad  is  said  to  have  been 
born  (with  reference  to  sura  105,  “The  Ele- 
phant”; see  abraha).  His  first  revelation  is 
said  to  have  occurred  when  he  was  forty, 
his  emigration  is  dated  to  ten  years  later 
(622  g.e.),  and  the  fall  of  Mecca  is  dated  to 
8/630,  while  Muhammad’s  death  is  said  to 
have  taken  place  in  11/632. 

The  Meccan  period 

For  the  Meccan  period  the  sira  uses 
qur’anic  passages  that  have  been  embed- 
ded in  traditions  describing  Muhammad’s 
first  revelation,  first  admonitions,  and  espe- 
cially his  persecution  by  the  unbelievers 
(for  details  see  Rubin,  Eye,  103-66).  For  the 
first  revelation  the  most  prevalent  passage 
that  has  been  selected  is  q 96:1-5:  “Recite 

in  the  name  of  your  lord  who  created ” 

For  the  subsequent  event  of  the  temporary 
lapse  of  revelation,  q 93:3  was  chosen: 
“Your  lord  has  not  forsaken  you  nor  does 
he  hate  [you].”  For  his  first  public  sermon, 
q 26:214  was  adduced:  “And  warn  your 

nearest  relations ” Several  qur’anic 

passages  appear  in  sira  descriptions  of 
Muhammad’s  persecution  by  the  Meccans, 
e.g.  sura  in  in  which  Abu  Lahab  is  cursed 


MUHAMMAD 


456 


and  promised  punishment  in  hell.  Abu  La- 
hab  is  the  designation  of  an  uncle  of 
Muhammad  and  in  the  sira  he  leads  a 
strong  opposition  against  the  Prophet  for 
which  this  chapter  is  said  to  have  been  re- 
vealed as  divine  retribution.  Other  pas- 
sages that  appear  in  the  context  of 
persecution  describe  the  exchange  of  accu- 
sations between  the  Prophet  and  his  oppo- 
nents (e.g.  Q.  41:3-4;  13:31;  25:7-8;  17:90-3; 
16:103).  One  of  them,  q 38:4-8,  is  embed- 
ded in  traditions  describing  the  role  of 
Abu  Talib,  another  of  the  Prophet’s  un- 
cles, in  helping  his  nephew  confront  the 
unbelievers.  The  passage  about  the 
Prophet  and  his  companion  in  the  cave 
(q  9:40)  appears  in  the  descriptions  of 
Muhammad’s  journey  (hijra)  from  Mecca 
to  Medina,  the  companion  being  Abu  Bakr 

(see  COMPANIONS  OF  THE  PROPHET). 

The  Medinan  period 

The  Medinan  period  revolves  around 
Muhammad’s  campaigns  against  the  Mec- 
cans as  well  as  against  the  Jews,  and  in 
some  cases  the  links  between  them  and  the 
Qur’an  are  obvious,  because  the  names  of 
some  campaigns  are  explicitly  mentioned 
in  scripture.  This  applies  to  Badr  (2/624), 
which  is  mentioned  in  a passage  describing 
angels  assisting  the  fighting  believers 
(q,  3:123-8),  and  to  Hunayn  (q.v.;  8/630). 
The  latter  location  is  mentioned  in  a pas- 
sage again  describing  how  the  sechina  as 
well  as  unseen  legions  (of  angels)  help  the 
fighting  believers  (q  9:25-6).  In  other  cases 
the  link  is  only  revealed  through  the  tradi- 
tions (see  hadIth  and  the  qur’an),  while 
in  the  Qur’an  explicit  links  are  missing. 
Thus  there  are  additional  passages  linked 
in  traditions  to  Badr,  mainly  (5  8:1-19  in 
which  the  division  of  spoils  is  discussed, 
and  the  help  of  angels  smiting  the  unbe- 
lievers is  described  yet  again.  The  connec- 
tion with  other  campaigns  is  revealed 
through  traditions  only.  Passages  that  are 


linked  to  the  battle  of  Uhud  (3/625),  for 
example,  are  (4  3:121-2,  in  which  the 
Prophet  lodges  the  believers  in  their 
ditches  for  the  battle,  and  “two  parties”  of 
the  believers  are  about  to  lose  heart.  The 
praise  of  martyrs  (q.v.;  shuhada  j,  whom  the 
Qur’an  describes  as  “living  with  their  lord” 
and  rejoicing  in  his  bounty  (cf.  q 3:169-71) 
is  also  linked  to  the  believers  who  fell  at 
Uhud.  The  expulsion  of  the  Jewish  tribe 
of  al-Nadlr  (see  nadIr,  banu  al-)  from 
Medina  is  reported  with  reference  to 
q 59:1-3  which  describes  the  expulsion  of 
the  unbelieving  People  of  the  Book  from 
their  habitations.  They  thought  that  their 
fortresses  would  defend  them  but  God 
defeated  them  in  the  end.  A link  to  the 
Battle  of  the  Ditch  (see  people  of  the 
ditch)  and  the  subsequent  campaign 
against  the  Jewish  tribe  of  Qurayza  (q.v.; 
5/626-7)  is  found  in  traditions  about 
Q.  33:9-27.  Here  the  Qur’an  describes  hosts 
of  confederates  ( ahzab ) coming  against  the 
believers  whom  God  defeats  by  means  of 
winds  (see  air  and  wind)  and  unseen 
legions  (of  angels). 

Special  reference  is  made  to  the  role  of 
the  hypocrites  (mundfiqun)  in  spreading 
doubts  among  the  Medinan  believers, 
“people  of  Yathrib,”  and  in  inducing  them 
to  retreat.  The  faithful  believers  who  have 
remained  firm  are  praised,  and  the  passage 
concludes  with  the  defeat  of  the  People  of 
the  Book  who  supported  the  confederates. 
They  are  brought  down  from  their  for- 
tresses and  the  believers  slay  some  of  them 
and  take  others  as  captives.  God  bequeaths 
their  lands  and  possessions  to  the  believers. 
To  the  Jews  of  Qurayza  are  also  linked  the 
verses  of  q 8:55-8  in  which  those  who  have 
broken  their  compact  with  the  Prophet 
are  severely  criticized.  The  affair  of  al- 
Hudaybiya  (6/628)  and  the  subsequent 
campaign  against  the  Jews  of  Khaybar  are 
linked  to  the  bulk  of  sUra  48.  In  it  the 
believers  pledge  allegiance  to  the  Prophet 
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“under  the  tree,”  and  God  rewards  them 
with  a swift  victory  and  many  spoils. 

Among  the  remaining  qur’anic  allusions 
in  the  sira,  sura  9 may  also  be  mentioned. 

It  is  connected  to  events  that  took  place 
during  Muhammad’s  campaign  to  Tabuk 
(9/630)  as  well  as  during  Abu  Bakr’s  pil- 
grimage (q.v.)  to  Mecca  (9/631).  Problems 
with  opposing  groups  within  Medina  (led 
by  Abu  'Amir  and  others)  are  also  con- 
nected to  this  sura,  mainly  to  Q 9:107  in 
which  reference  is  made  to  “those  who 
have  taken  a mosque  in  opposition  and 
unbelief,  and  to  divide  the  believers...”  (see 
MOSQUE  OF  the  dissension).  The  final 
stages  of  his  career,  when  most  of  the 
pagan  Arabs  became  Muslims  and  delega- 
tions came  from  all  over  Arabia  to  pledge 
allegiance  to  the  Prophet  in  Medina,  are 
connected  to  q no  (Surat  al-Nasr,  “Suc- 
cor”). In  it  (q  110:2)  the  Prophet  sees  “men 
entering  God’s  religion  in  throngs.” 
Muhammad’s  farewell  sermon  which  he 
delivered  during  his  last  pilgrimage  to 
Mecca  (10/632;  see  farewell  pilgrim- 
age), a few  months  before  his  death,  has 
also  many  qur’anic  links,  e.g.  Q 5:3:  “Today 
I have  perfected  your  religion  for  you,  and 
I have  completed  my  blessing  of  you  and  I 
have  approved  Islam  for  your  religion.” 

The  chronology  of  revelation 
The  link  between  the  Qur’an  and  the  life 
of  Muhammad  as  established  in  the  sira 
has  provided  the  Qur’an  with  a concrete 
context  of  revelation,  or  asbab  al-nuzul,  as 
this  came  to  be  known  among  Muslim 
Qur’an  exegetes.  Since  the  mid- 19th  cen- 
tury c.E.,  scholars  investigating  the  history 
of  the  Qur’an  have  followed  the  sira  frame- 
work which  the  Qur’an  has  acquired,  and 
developed  the  traditional  asbab  al-nuzul  into 
an  elaborate  chronology  of  revelation  (see 
CHRONOLOGY  AND  THE  QUr’an).  They 
divided  the  qur’anic  passages  not  only  into 
Meccan  and  Medinan  periods,  but  also 


into  “early  Meccan,”  “late  Meccan,”  and 
so  on.  Not  all  of  the  scholars  have  shown 
the  same  degree  of  dependence  on  Islamic 
tradition  and  some,  like  Bell,  gave  more 
weight  to  textual  considerations  of  style 
and  form  (see  form  and  structure  of 
the  qur’an;  language  and  style  of 
the  qur’an).  All  of  them,  however,  have 
treated  the  Qur’an  as  the  prophetic  cre- 
ation of  the  historical  Muhammad,  and  as 
a key  to  the  study  of  his  own  spiritual 
development.  The  relationship  between 
the  qur’anic  text  and  the  historical 
Muhammad  is,  however,  far  from  clear. 
Some,  like  John  Wansbrough,  have  not 
even  accepted  the  Arabian  provenance  of 
the  Qur’an.  Above  all,  it  should  especially 
be  borne  in  mind  that  the  sira  and  the  asbab 
al-nuzul  traditions  are  all  part  of  hadlth 
material,  the  historical  authenticity  of 
which  has  been  shown  to  be  very  problem- 
atic. A reconstructed  chronology  of  revela- 
tion based  on  this  material  must  therefore 
be  taken  with  the  utmost  caution. 

Uri  Rubin 
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Muhkamat  wa-Mutashabihat  see 

ambiguous;  exegesis  of  the  qur’an: 

CLASSICAL  AND  MEDIEVAL;  VERSES 

Mule  See  ANIMAL  LIFE 

Mu’minln  see  belief  and  unbelief 
Murder 

The  unlawful  killing  of  a human  being 
with  malicious  forethought.  The  Qur’an 
uses  the  verb  qatala  to  denote  “kill”  as  well 
as  “murder.”  In  the  latter  sense  it  is  used  to 
describe  both  infanticide  (q.v.),  as  in 
it  6:140:  “Lost  are  they  who  slay  their  chil- 
dren (q.v.)  out  of  folly  and  ignorance 
(q.v.),”  and  the  intentional  killing  of  an- 
other without  legal  right,  such  as  in  £ 5:32: 
“Whosoever  kills  another  — unless  for 
murder  or  highway  robbery  {fasad fi  l-ard, 
see  theft;  corruption)  - it  is  as  though 
he  has  killed  the  entirety  of  humanity.” 

The  penalty  for  the  latter  is  the  death  of 
the  murderer  at  the  option  of  the  victim’s 
next  of  kin,  as  in  (5  17:33:  “Nor  take 
life  which  God  has  made  sacred  ex- 
cept for  just  cause.  And  if  anyone  is  mur- 


459 


MURDER 


dered,  we  have  given  his  heir  authority  [to 
demand  qisds  or  to  forgive].”  If  they 
choose  not  to  exercise  this  right,  they  are 
entitled  to  compensation,  diva,  as  in 
q 2:178,  “If  any  remission  is  by  the  de- 
ceased’s heir  [lit.  “brother”;  see  inherit- 
ance] , then  reasonable  demands  are 
granted  and  generous  compensation  is  his 
due”  (see  bloodshed;  blood  money; 
kinship;  boundaries  and  precepts). 

According  to  the  Qur’an,  intentional 
murder  is  second  only  to  associating  other 
deities  with  God  in  terms  of  its  sinfulness 
(see  sin,  major  and  minor;  idolatry  and 
idolaters).  Indeed,  it  is  the  only  sin  other 
than  polytheism  (see  polytheism  and 
atheism)  for  which  the  Qur’an  explicitly 
threatens  eternal  damnation  (see  eter- 
nity; eschatology),  at  least  in  cases 
where  the  victim  is  a believer  in  God,  as  in 
Q 4:93,  “Whosever  intentionally  kills  a 
believer  is  punished  in  hell  (see  hell  and 
hellfire),  to  dwell  therein  forever,  with 
the  anger  of  God  and  his  curse  (q.v.);  and 
God  prepares  for  him  an  awful  punish- 
ment” (see  reward  and  punishment). 

The  best  reading  of  the  Qur’an,  however, 
would  also  extend  this  threat  to  include  the 
intentional  murder  of  any  person,  simply 
by  virtue  of  the  victim’s  humanity.  This 
non-sectarian  reading  of  the  absolute 
immorality  of  murder  (see  ethics  and  the 
qur’an)  is  based  on  the  general  language 
of  q 5:32,  which  states  in  full:  “Whosoever 
kills  another  unless  for  murder  or  high- 
way robbery  (fasad fi  l-ard)  it  is  as  though 

he  has  killed  the  whole  of  humanity.  And, 
whosoever  saves  a life  (q.v.),  it  is  as  though 
he  has  saved  the  whole  of  humanity.” 

This  verse  appears  at  the  end  of  the  story 
of  Cain  and  Abel  (q.v.),  and  the  Qur’an 
describes  this  rule  as  having  been  decreed 
for  the  Children  of  Israel  (q.v.).  None  of 
the  commentators  (see  exegesis  of  the 
qur’an:  classical  and  medieval),  how- 
ever, suggest  it  is  limited  to  that  group  but, 


instead,  assume  that  its  significance  also 
extends  to  Muslims.  One  report  attributed 
to  al-Hasan  al-Basrl  (d.  110/728)  explains 
this  extension  as  follows:  “Why  should  the 
blood  of  Jews  (see  jews  and  Judaism)  be 
more  precious  to  God  than  our  blood?” 
(Tabari,  TafsTr,  x,  239,  ad  q 5:32).  Accord- 
ing to  the  Qur’an,  Cain  killed  Abel  be- 
cause he  was  jealous  when  his  sacrifice  to 
God  was  rejected  but  Abel’s  was  not. 

When  Cain  resolved  to  kill  Abel  and 
informed  him  of  that  intention,  Abel 
appears  in  the  Qur’an  to  accept  calmly  his 
brother’s  decision,  announcing  that  he 
would  rather  die  than  kill  his  own  brother 
unlawfully  (see  lawful  and  unlawful; 
BROTHER  AND  BROTHERHOOD).  Indeed, 
Abel’s  apparent  willingness  to  submit  to  his 
brother’s  plan  gave  pause  to  interpreters  of 
the  Qur’an  who  argued  that  Abel  must 
have  defended  himself.  Accordingly,  they 
agreed  that  he  only  meant  that  he  would 
not  kill  his  brother  in  self-defense  for  fear 
of  killing  him  unlawfully.  Alternatively, 
some  argued  that  self-defense  might  not 
have  been  allowed  at  that  time. 

The  classical  commentators  do  not  give 
an  explicit  answer  about  the  relationship  of 
Q 4:93,  where  the  threat  of  eternal  punish- 
ment for  murder  is  expressly  associated 
with  the  murder  of  a believer  (see  belief 
and  unbelief;  community  and  society 
in  the  qur’an),  to  the  more  general  lan- 
guage of  q 5:32,  except  by  explaining  how 
it  is  possible  to  equate  the  murder  of  one 
person  with  the  murder  of  all  humankind. 
Indeed,  this  latter  problem  occupies  most 
of  the  attention  of  the  commentators. 
Al-Tabari  (d.  310/923;  Tafsu,  ad  Q5:32) 
reports  several  different  opinions  on  the 
meaning  of  this  seemingly  problematic 
analogy,  beginning  with  an  opinion  attrib- 
uted to  Ibn  ‘Abbas  (d.  69/688).  According 
to  this  report,  nafs,  “person,”  as  used  in 
Q 5:32,  does  not  mean  a generic  person, 
but  rather  connotes  either  a prophet  (see 
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prophets  and  prophethood)  or  a reli- 
gious leader  (imam,  q.v.).  Most  opinions  al- 
Tabarl  reports,  however,  suggest  that  the 
analogy  is  conceptual,  viz.  the  sin  of  inten- 
tional murder  should  be  deemed  as  mon- 
strous as  killing  the  whole  of  humanity. 
Al-Tabari  accepts  this  position  mainly  on 
the  corroborating  evidence  of  Q 4:93, 
which  conclusively  establishes  the  mon- 
strosity of  even  one  intentional  murder. 
Al-RazI  (d.  606/1209;  Tafsir,  ad  0.5:32)  fur- 
ther develops  this  argument,  saying  that 
the  analogy  has  three  plausible  interpreta- 
tions. The  first  is  that  humans  should  deem 
the  intentional  killing  of  even  one  of  them 
as  heinous  as  killing  all  of  them;  the  second 
is  that  humans  should  act  just  as  urgently 
to  prevent  the  murder  of  one  person  as 
they  would  to  prevent  the  murder  of  their 
species;  and  the  third  is  that  someone  who 
is  prepared  to  kill  another  intentionally  for 
worldly  gain,  is  prepared  to  kill  again,  and 
thus  represents  a threat  to  all  humanity. 

The  question  unanswered  by  al-RazI  and 
al-Taban,  however,  is  why  the  sin  of  mur- 
dering one  person  is  morally  comparable 
to  killing  all  humanity.  Al-Zamakhsharl 
(d.  538/1144;  Kashshaf  ad  0.5:32)  tries  to 
explain  why  this  is  so.  He  argues  that  all 
human  beings  share  certain  common 
attributes,  namely  dignity  (karama)  and  a 
personal  right  to  life  (hurma).  An  inten- 
tional murder  does  more  than  kill  a single 
life;  it  also  destroys  a being  whom  God  has 
honored  and  to  whom  God  has  granted 
this  right  to  bodily  integrity,  thereby  insult- 
ing something  that  God  has  honored. 

Thus,  the  relevant  aspect  of  the  analogy 
comes  from  the  spiritual  dignity  humans 
enjoy  as  God’s  privileged  act  of  creation 
(q.v.).  Intentional  murder,  then,  is  not  sim- 
ply a despicable  act  for  a fleeting  gain;  it  is 
also  a direct  assault  on  God’s  creative  plan 
(see  also  cosmology). 

This  last  notion,  while  only  implied  by 
al-Zamakhsharl,  is  made  explicit  by  al- 


Tabataba’l  (d.  1982).  He  argues  that 
humanity,  although  characterized  by  plu- 
rality, is  united  by  a common  essence  that 
each  member  of  the  group  enjoys.  It  is  this 
trait  of  humanity  that  God  wants  to  pre- 
serve throughout  time.  Intentional  murder 
is  then  a direct  interference  with  God’s 
plan  to  preserve  the  human  race  (see  also 
war;  jihad;  hostages;  death  and  the 
dead). 

Mohammad  Fadel 
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Musa  see  moses 
Musaylima 

Musaylima  b.  Thumama  b.  Kablr  b. 

Habib  b.  al-Harith  b.  ‘Abd  al-Harith,  a 
leader  of  the  Banu  Hanlfa  and  rival  of 
the  Prophet.  Muslim  sources  derisively 
nickname  him  “Musaylima  the  liar”  [al- 
kadhdhab,  see  lie).  Musaylima  is  a diminu- 
tive form  of  Maslama;  this  can  be  deduced 
from  a verse  of  ‘Umara  b.  ‘Ukayl  (Mubar- 
rad,  Kamil,  iii,  26). 

The  basis  of  the  rivalry  between  Mu- 
hammad and  Musaylima  was  the  latter’s 
claim  to  prophethood  (see  prophets  and 
prophethood).  Musaylima  made  his  peo- 
ple believe  that  he  was  receiving  revelation 
from  God  the  Merciful  ( al-Rahman , see  god 
and  his  attributes)  through  the  angel 
Gabriel  (q.v.).  It  is  essential  to  stress  that 
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Musaylima  never  denied  the  prophethood 
of  Muhammad;  he  rather  claimed  that  he 
was  destined  to  share  this  mission  with 
him.  In  all  their  encounters,  Muhammad 
categorically  rejected  the  quest  of  Musay- 
lima to  share  his  mission  or  be  appointed 
Muhammad’s  successor  after  his  death  (see 
caliph;  politics  and  the  qur’an; 
COMMUNITY  AND  SOCIETY  IN  THE  QUr’an). 
The  letters  exchanged  between  them  bear 
clear  evidence  of  their  contrasting  atti- 
tudes. Musaylima  wrote  to  Muhammad  us- 
ing the  title  “Messenger  (q.v.)  of  Allah” 
and  claimed  that  God  bestowed  on  him 
partnership  in  prophethood  (fa-inni  gad 
ushriktu fi l-amri  ma’aka) . “Half  of  the  earth 
(q.v.)  was  given  to  Quraysh  (q.v.)  and  the 
other  half  was  allotted  to  us  (i.e.  to  Banu 
Hanlfa),  but  Quraysh  are  people  who  ex- 
ceed their  bounds.”  In  his  response,  the 
Prophet  addresses  Musaylima  as  “the  liar,” 
asserts  that  the  earth  (in  its  entirety)  be- 
longs to  God  who  gives  it  “as  heritage  to 
whomever  he  pleases  of  his  servants” 
(BayhaqI,  Mahasin,  i,  49;  see  geography; 
cosmology). 

Early  traditions  (see  hadith  and  the 
qur’an)  may  help  establish  the  period  of 
Musaylima’s  activity  and  his  connections 
with  Mecca  (q.v).  According  to  reliable 
sources,  he  married  Kayyisa  bint  al-Harith 
of  the  Meccan  aristocratic  clan  of  cAbd 
Shams  (see  tribes  and  clans).  Musaylima 
was  her  second  husband.  The  Prophet  met 
Musaylima  in  Medina  (q.v.)  several  times 
(it  is  reported  that  when  Musaylima  ar- 
rived in  Medina  for  the  first  time  accompa- 
nied by  a unit  of  Banu  Hanlfa  warriors,  he 
stayed  in  Kayyisa’s  grove).  In  reference  to 
the  impertinent  demands  of  Musaylima, 
Muhammad  refused  to  give  him  “even  a 
splinter  of  a palm  branch”  which  he  held 
in  his  hand.  At  a later  meeting  with  a dele- 
gation of  Banu  Hanlfa,  the  members  of 
the  delegation  decided  to  embrace  Islam, 
but  changed  their  minds  after  returning  to 


Yamama,  and  aligned  themselves  with 
Musaylima  instead.  Musaylima  was  held  in 
high  esteem:  his  companions  called  him 
“the  merciful  one  of  Yamama”  (rahman  al- 
Tamama).  Also,  as  befitted  the  usual  manner 
in  which  holy  persons,  soothsayers  (q.v.) 
and  prophets  appeared,  he  was  veiled  and 
disguised.  There  are  many  common  fea- 
tures and  methods  in  the  prophetic  careers 
of  Musaylima  and  Muhammad.  Like 
Muhammad,  Musaylima  claimed  to  be  the 
recipient  of  divine  revelation  (see  reve- 
lation and  inspiration).  Further,  he 
claimed  to  heal  the  sick  (see  illness  and 
health)  and  work  miracles  (see  miracle). 
Naturally  enough,  Muslim  tradition  de- 
scribes his  claims  to  such  powers  as  totally 
baseless. 

In  Yamama,  Musaylima  succeeded  in 
gaining  the  support  of  many  tribal  groups 
who  came  under  his  control  after  the  death 
of  Hawdha,  the  former  chief  of  the  area 
in  the  service  of  Persia.  In  the  last  years 
before  the  Prophet’s  death,  he  attempted  to 
establish  a social  order  based  on  an  alli- 
ance (see  contracts  and  alliances)  be- 
tween the  people  of  Yamama  and  tribal 
groups  which  moved  to  Yamama  and  set- 
tled there.  Musaylima  erected  a safe  area 
(haram)  in  which  certain  places  inhabited 
by  his  allies  (qura  al-ahalif)  were  included. 
According  to  Muslim  sources,  the  haram 
was  managed  in  a corrupt  way  and  the 
BanU  Usayyid,  who  served  as  its  guardians 
mistreated  other  groups.  When  these 
groups  complained,  Musaylima  did  not  re- 
dress the  injustice.  Instead,  he  read  to  them 
“the  answer  he  got  from  heaven,”  meaning 
a verse  from  his  Qur’an:  “(I  swear)  by  the 
darkness  of  the  night  and  by  the  black 
wolf,  the  Usayyid  did  not  violate  [the  sanc- 
tity] of  the  haram ” (see  sanctity  and  the 
sacred;  justice  and  injustice).  When 
the  Usayyid  continued  their  transgressions, 
another  verse  was  released:  “[I  swear]  by 
the  dark  night  and  by  the  softly  treading 
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lion,  the  Usayyid  cut  neither  fresh  nor 
dry.” 

The  death  of  the  prophet  Muhammad 
raised  the  hopes  of  the  community  of  Mu- 
saylima.  In  one  of  the  speeches  said  to 
have  been  delivered  in  that  period  and 
which  was  directed  to  the  Banu  Hanlfa, 
Musaylima  stressed  the  qualities  of  his 
people  and  his  land  in  comparison  with 
Quraysh  and  Mecca:  “What  made  Qu- 
raysh  more  deserving  of  prophethood  than 
yourselves?  They  are  not  greater  in  num- 
ber than  you;  your  land  is  wider  than  their 
land.  Gabriel  ( Jibril)  descends  from  heaven 
like  he  used  to  descend  to  Muhammad.” 
Musaylima  claimed  that  the  revelation 
transmitted  to  Muhammad  had  ceased 
with  his  death  and  henceforth  it  would  be 
transmitted  to  him  alone.  The  feeling  that 
he  was  now  the  sole  prophet  is  expressed  in 
a verse  attributed  to  Musaylima: 

O you,  woman,  take  the  tambourine  and 
play, 

and  disseminate  the  virtues  of  this  prophet! 
Passed  away  the  prophet  of  Banu  Hashim, 
and  rose  up  the  prophet  of  Banu  Ya'rub 
(Ibn  Kathlr,  Bidaya,  vi,  341). 

Musaylima’s  adherents  grew  in  number 
and  prestige.  The  situation  in  Yamama  in- 
spired a feeling  of  security  and  peace  (q.v.). 
This  feeling  was,  however,  shaken  by  the 
unexpected  arrival  of  a former  soothsayer 
(see  divination;  foretelling),  who 
claimed  that  she  had  been  granted  revela- 
tions from  heaven.  Her  name  was  Sajah  bt. 
al-Harith.  She  was  a Christian  of  the  tribe 
of  Tamlm  but  lived  among  the  Christian 
Arabs  of  Taghlib  (see  Christians  and 
Christianity;  Arabs).  According  to  some 
sources,  the  forces  led  by  Sajah  intended  to 
attack  the  troops  of  Abu  Bakr  under  the 
command  of  Khalid  b.  al-W alld  who  set 
out  to  crush  the  apostasy  (q.v.;  ridda ) of  the 
tribes  after  the  Prophet’s  death.  In  her 


forces  were  warriors  from  her  people  and 
others  who  joined  them.  After  some  skir- 
mishes, she  decided  to  fight  Musaylima 
and  conquer  Yamama.  Musaylima  invited 
her  to  meet  him  in  order  to  negotiate  a 
peaceful  solution.  He  recognized  Sajah  as 
his  partner  in  prophethood  and  declared 
that  the  land  allotted  by  God  to  Quraysh 
would  be  transferred  to  Sajah  and  her 
people.  The  other  half  would  belong  to 
Musaylima.  Moreover,  Musaylima 
granted  Sajah  the  crops  Yamama  had 
produced  that  year  and  promised  her  the 
crops  of  the  next  year.  Sajah  returned  to 
the  Jazlra  after  a few  days.  (Some  reports 
maintain  that  Musaylima  married  Sajah, 
but  differ  as  to  whether  she  remained 
with  him  until  his  death,  or  if  he  cast  her 
off  soon  after  their  marriage;  cf.  Vacca, 
Sadjah.) 

Abu  Bakr  became  aware  of  the  rising 
authority  of  Musaylima  and  decided  to 
send  Khalid  b.  al-Walld  at  the  head  of  the 
Muslim  army  to  fight  Musaylima  and  his 
forces.  He  wrote  a letter  to  Khalid  b.  al- 
Walld,  stressing  the  power  of  the  BanO 
Hanlfa  and  their  courage.  The  bravery  of 
Banu  Hanlfa  is  said  to  have  been  men- 
tioned in  Q 48:16.  On  his  way  to  fight 
Musaylima,  Khalid  b.  al-Walld  informed 
his  army  of  Abu  Bakr’s  letter  concerning 
BanU  Hanlfa.  In  the  clashes  with  the  BanU 
Hanlfa,  a division  of  the  army  that  came 
from  those  Medinans  who  had  assisted 
Muhammad  in  his  emigration  (q.v.)  from 
Mecca  (the  Ansar,  see  emigrants  and 
helpers)  attacked  Yamama  and  fought 
bravely  together  with  the  Meccans  who 
had  fled  with  Muhammad  (the  Muhaji- 
run).  They  were  summoned  to  help  out  in 
dangerous  situations  in  the  bloody  battle  of 
‘Aqraba’.  At  the  outset,  the  Band  Hanlfa 
succeeded  in  repulsing  the  bedouin  (q.v.) 
attacks.  The  solution  of  Khalid  was  to  put 
the  bedouin  fighters  of  the  army  behind 
the  lines  of  the  well  motivated  and  stead- 
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fast  warriors  of  the  Emigrants  (Muhajirun) 
and  Helpers  (Ansar).  Cases  of  exemplary 
bravery  on  the  part  of  these  groups  are  re- 
corded in  the  sources.  Eventually,  Wahshl 
killed  Musaylima  with  his  javelin  in  a place 
dubbed  in  the  Muslim  sources  as  “the  Gar- 
den of  Death.”  According  to  some  far- 
fetched traditions,  Musaylima  was  140  or 
150  years  old  when  he  died  in  11/632. 

The  intense  loyalty  of  Musaylima’s  fol- 
lowers can  be  gauged  from  the  various  sto- 
ries that  have  been  passed  down.  A woman 
who  heard  about  his  death  exclaimed, 
“Alas,  prince  of  the  believers!”  (wd  amir  al- 
mu'minmah).  A wounded  warrior  of  the 
Banu  Hanlfa,  in  his  agony,  asked  a Muslim 
warrior  to  kill  him  in  order  to  put  him  out 
of  his  misery.  Upon  hearing  of  Musay- 
lima’s death,  he  remarked:  “A  prophet 
whom  his  people  caused  to  perish”  (nabiy- 
yun  dayya'ahu  qawmuhu).  The  Muslim  war- 
rior, enraged  by  these  words,  gave  him  the 
coup  de  grace. 

The  belief  in  the  prophethood  of  Musay- 
lima survived  among  his  believers  in  the 
first  decades  of  Islam.  His  adherents  used 
to  gather  in  the  mosque  of  the  Banu 
Hanlfa  in  Kufa  and  the  call  la  ilaha  ilia 
llah  wa-Musaylima  rasulu  llah  was  heard 
from  the  minaret.  ‘Abdallah  b.  Mascud 
ordered  the  detention  of  the  followers  of 
Musaylima.  Some  repented  and  were 
released.  Those  who  clung  to  their  faith 
were  executed. 

M.J.  Kister 
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Mushaf 

A non-qur’anic  term  (pi.  masahif ) denoting 
the  written  corpus  of  the  Qur’an;  in  both 
classical  and  modern  contexts  this  term 
creates  a theological  distinction  between 
the  individual’s  copy  of  the  Qur’an  and  the 
hypostatized  notion  of  God’s  speech  (q.v.; 
see  also  heavenly  book;  preserved 
tablet;  word  of  god;  book).  The  term 
stems  from  the  same  root  as  the  word  suhuf, 
“pages,  books,”  which  the  Qur’an  some- 
times uses  for  documents  of  superhuman 
origin  (for  lexicographical  details  see  Bur- 
ton, Mushaf,  668-9;  see  also  instruments; 
WRITING  AND  WRITING  MATERIALS).  Sev- 
eral issues  are  connected  with  the  written 
corpus  of  the  Qur’an:  its  origin;  the  history 
and  art  of  writing  down  the  Qur’an  (see 

COLLECTION  OF  THE  QUR’AN;  CODICES  OF 
THE  Qur’an;  CALLIGRAPHY;  ARABIC 
script;  art  and  architecture  and  the 
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qur’an;  ornamentation  and  illumina- 
tion); its  orthography  (q.v.)  and  reading 
signs;  and  the  etiquette  of  using  the  mushaf 
(see  manuscripts  of  the  qur’an; 

EVERYDAY  LIFE,  QUR’AN  IN;  RITUAL  AND 

the  qur’an).  The  following  will  treat  only 
the  first  issue;  for  the  other  aspects  see  the 
respective  entries  (see  also  textual 
history  of  the  qur’an). 

The  question  of  how  the  written  corpus 
of  the  Qur’an  came  into  being  is  disputed 
among  Muslim  and  Western  scholars  (see 
post-enlightenment  academic  study 
of  the  qur’an).  The  dispute  results  from  a 
difference  in  opinion  concerning  the  reli- 
ability of  the  sources  that  can  be  used  to 
answer  the  question  (see  contemporary 
CRITICAL  PRACTICES  AND  THE  QUR’An).  No 
text  or  partial  text  of  the  Qur’an  can  be  re- 
liably dated  to  the  lifetime  of  Muhammad: 
to  date,  there  is  no  textual  evidence  that 
the  Prophet  himself  or  scribes  whom  he 
may  have  used  penned  any  of  the  oldest 
surviving  qur’anic  manuscripts  (see  illi- 
teracy). Early  manuscripts  of  the  Qur’an 
are  rare  and  their  dating  is  controversial 
(see  chronology  and  the  qur’an).  The 
text  itself  does  not  contain  clear  indica- 
tions as  to  its  compiler.  The  view  that  the 
written  corpus  of  the  Qur’an  is  a reliable 
collection  of  revelations  received  by 
Muhammad  is,  therefore,  essentially  based 
on  the  Islamic  tradition  (see  inimit ability; 

REVELATION  AND  INSPIRATION;  EXEGESIS 
OF  THE  QUR’AN:  CLASSICAL  AND  MEDIE- 
VAL). Many  Western  scholars  doubt  the  re- 
liability of  this  tradition,  at  least  as  far  as 
the  first  Islamic  century  is  concerned  (see 
informants).  Nevertheless,  most  of  them 
accept  the  gist  of  the  reports  on  the  collec- 
tion and  edition  of  the  Qur’an  as  historic- 
ally true. 

According  to  current  Muslim  opinion, 
the  written  corpus  of  the  Qur’an  as  it 
exists  now  - and  as  it  is  also  attested  in 
manuscripts  dating  at  least  from  the  third/ 


ninth  century,  possibly  even  from  earlier 
times  — came  into  being  as  follows:  When 
the  Prophet  died,  there  was  no  complete 
and  definitive  collection  of  the  revelations 
that  had  been  authorized  by  him.  More  or 
less  extensive  pieces  of  qur’anic  revelation 
had  been  committed  to  memory  by  his  fol- 
lowers (see  orality;  memory);  and  several 
individuals  had  written  some  of  the  revela- 
tion down  on  various  materials.  Shortly 
after  his  death,  the  first  collection  of  these 
written  and  memorized  records  of  the  rev- 
elation was  made  by  order  of  the  first 
caliph  (q.v.),  Abu  Bakr  (r.  11-13/632-4)  and 
it  was  written  on  leaves  (suhuf).  The  reason 
given  for  this  collection  and  compilation 
was  the  death  of  several  Companions  (see 
companions  of  the  prophet).  These 
men,  who  were  famous  for  their  knowledge 
of  the  Qur’an,  had  died  during  the  wars  of 
apostasy  (q.v.;  ridda)  and  people  were  afraid 
that  with  further  deaths  parts  of  the 
Qur’an  might  become  lost.  Abu  Bakr  gave 
Zayd  b.  Thabit,  a former  scribe  of  the 
Prophet,  the  task  of  collecting  all  of  the 
Qur’an  that  was  available.  When  Abu  Bakr 
died,  the  leaves  on  which  Zayd  had  written 
the  Qur’an  passed  to  the  caliph’s  successor, 
‘Umar  (r.  13-23/634-44);  and,  after  his 
death,  to  his  daughter,  Hafsa  (q.v.),  who 
was  also  one  of  the  widows  of  Muhammad 
(see  wives  of  the  prophet).  Some  twenty 
years  after  Abu  Bakr’s  collection,  during 
the  caliphate  of  ‘Uthrnan  (r.  23-35/644-56), 
dissension  between  followers  of  other  col- 
lections of  the  Qur’an  induced  the  caliph 
to  issue  an  official  collection  of  the  Qur’an, 
to  deposit  a copy  in  the  most  important 
administrative  centers  of  the  empire  and 
to  suppress  other  existing  collections.  This 
canonical  version  was  again  edited  by  the 
Medinan  Zayd  b.  Thabit,  helped  by  three 
men  from  Quraysh  (q.v.),  on  the  basis  of 
the  collection  he  had  already  made  at  Abu 
Bakr’s  request,  and  which  Hafsa  put  at  the 
disposal  of  the  committee.  This  caliphal 
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edition  of  the  Qur’an,  al-mushaf  al-'uthmdm, 
quickly  achieved  universal  acceptance,  be- 
coming the  textus  receptus  among  Muslims. 
Such,  in  summary,  is  the  traditionally  ac- 
cepted Muslim  view  of  the  origin  of  the 
written  corpus  of  the  Qur’an.  It  is  based 
on  two  reports  that  are  transmitted  in  a 
large  number  of  sources.  Alternative  ac- 
counts, which  are  also  found  in  Islamic 
sources  (see  Schwally,  Sammlung,  15-8, 
50-4;  Burton,  Collection,  120-8;  138-59), 
found  no  permanent  recognition. 

Some  Western  scholars  have  challenged 
the  Muslim  view  about  the  history  of  the 
mushqf.  F.  Schwally  rejected  the  historicity 
of  the  first  collection,  that  made  at  the  be- 
hest of  Abu  Bakr.  Others  considered  the 
Islamic  narrative  on  this  double  collection 
completely  fictitious  and  provide  various 
suggestions  for  the  date  of  origin  of  the 
written  corpus:  the  time  of  the  caliph  ‘Abd 
al-Malik  (r.  65-86/685-705,  Casanova, 
Muhammad;  Mingana,  Transmission  of  the 
Kur’an;  Crone  and  Cook,  Hagarism ),  or 
the  third/ninth  century  ( J.  Wansbrough, 
qs),  or  the  time  of  the  Prophet  himself 
(Burton,  Collection).  According  to  most  of 
these  scholars,  the  traditional  reports  con- 
cerning the  collection  and  edition  of  the 
Qur’an  were  fabricated  during  the 
third/ninth  century.  A recent  study 
(Motzki,  Collection)  shows,  however,  that 
the  two  traditions  upon  which  the  current 
Muslim  understanding  of  the  history  of 
the  mushqf  is  based  have  Ibn  Shihab  al- 
Zuhrl  (d.  124/742)  as  an  undeniable  com- 
mon link  (see  hadith  and  the  qur’an), 
and  both  were  already  in  circulation  by  the 
first  quarter  of  the  second/eighth  century. 
The  content  of  these  traditions  probably 
goes  back  to  the  last  decades  of  the  first/ 
seventh  century.  Accordingly,  an  official 
written  corpus  must  have  already  existed  in 
the  second  half  of  the  first/ seventh  cen- 
tury. This  suggests  that  the  time  of  'Uth- 
man  may  indeed  be  a reasonable  date  of 


origin  for  the  textus  receptus  of  the  Qur’an,  a 
conclusion  that  is  corroborated  by  several 
reports  about  ‘Uthman,  which  seem  to  be 
independent  of  each  other.  Yet,  what  the 
early  dating  of  these  traditions  means  for 
the  reliability  of  the  details  they  report  still 
needs  to  be  investigated. 

The  above-mentioned  traditions  suggest 
that  before  the  official  edition  of  the 
Qur’an  was  promulgated,  several  written 
compilations  of  codices  of  the  Qur’an 
existed,  which  were  made  or  owned  by  dif- 
ferent Companions.  Although  they  became 
obsolete  after  the  emergence  of  the  official 
version  and  allegedly  were  suppressed, 
there  are  reports  of  scholars  who,  as  late  as 
the  fourth/tenth  century,  claim  to  have 
seen  manuscripts  based  on  Companion 
codices  (Ibn  al-Nadlm,  Fihrist,  29).  Variants 
of  these  masdhif  irons  the  textus  receptus  were 
collected  and  discussed  as  early  as  the  be- 
ginning of  the  second/eighth  century  (see 
Motzki,  Origins,  110-11),  a practice  continued 
in  subsequent  centuries  (see  readings  of 
the  qur’an).  The  reliability  of  the  alleged 
variants  is  difficult  to  ascertain.  According 
to  Burton  ( Collection , 211)  they  are  fictitious 
and  contribute  nothing  to  the  understand- 
ing of  the  history  of  the  written  corpus.  In 
view  of  the  early  date  of  some  reports  con- 
cerning the  Companion  codices,  however, 
the  issue  requires  further  study. 

According  to  Islamic  tradition  and  as  evi- 
denced in  the  earliest  extant  manuscripts  of 
the  Qur’an,  the  first  copies  of  the  mushqf 
were  devoid  of  diacritical  points,  vowel 
signs,  markers  to  indicate  the  end  of  the 
verses  and  of  the  suras  (q.v.),  and  the 
names  of  the  suras  (see  recitation  of 
the  qur’an;  form  and  structure  of 
THE  qur’an;  ARABIC  LANGUAGE;  ARABIC 
script).  Although  these  devices  to  make 
the  reading  of  a text  unambiguous  (see 
ambiguous;  difficult  passages)  and  to 
facilitate  its  use  developed  only  in  the 
course  of  the  first  Islamic  centuries  (see 
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grammar  and  the  qur’an),  the  question 
of  the  permissibility  of  adding  diacritical 
points  (naqata)  and  vowels  (shakala)  to  the 
mushaf  was  already  being  discussed  by 
scholars  during  the  first  half  of  the 
second/ eighth  century  (see  Ibn  Wahb, 
Jami' \ 26). 

Harald  Motzki 
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M utaxila 

A religious  movement  in  early  Islam,  the 
Mu'tazila  became  the  dominant  theologi- 
cal school  in  the  third/ninth  and  fourth/ 
tenth  century  (see  theology  and  the 
qur’an).  The  movement  was  allegedly 
founded  by  Wasil  b.  ‘Ata’  (d.  131/728-9) 
who  was  towards  the  end  of  his  life  joined 
by  ‘Amr  b.  ‘Ubayd  (d.  143/760  or  144/761), 
a prominent  disciple  of  al-Hasan  al-Basrl 
(d.  110/728).  Most  issues  related  to  the 
incubation  phase  of  the  movement  as  well 
as  the  original  meaning  of  the  term  Mu'ta- 
zila - which  has  the  sense  of  “those  who 
dissociate  themselves,  who  keep  themselves 
apart”  — remain  enigmatic.  Later  sources 
offer  a number  of  different  explanations, 
sometimes  blatantly  tendentious.  It  was 
apparently  Abu  1-Hudhayl  (d.  ca.  227/841) 
who  first  defined  the  five  principles  of  the 
Mu'tazila  the  principle  of  God’s  unity 
(1 tawhid \ see  god  and  his  attributes), 
of  God’s  justice  (W/,  see  justice  and 
injustice),  of  the  promise  and  the  threat 
(i al-wa‘d  wa-l-wa‘Td,  see  reward  and 
punishment),  of  the  intermediate  state 
of  the  Muslim  sinner  ( al-manzila  bayn  al- 
manzilatayn,  see  sin,  major  and  minor) 
and  the  principle  of  enjoining  what  is 
good  and  forbidding  what  is  evil  ( al-amr 
bi-l-ma‘ruf  wa-l-nahy  ' an  al-munkar,  see  good 
and  evil;  virtues  and  vices,  command- 
ing and  forbidding)  — as  indispensable 
to  Mu'tazill  identity.  Later  authors  differ- 
entiate between  two  periods  of  Mu'tazil- 
ism  following  the  incubation  phase.  In  the 
early  phase  (ca.  200-35/815-50),  when 
Mu'tazilism  was  at  the  height  of  its  politi- 
cal influence  and  public  prestige,  the  repre- 
sentatives of  the  movement  displayed  great 
diversity  on  the  doctrinal  level.  In  the  sec- 
ond, scholastic  phase  Mu'tazill  thought 
was  systematized.  Coherent  theological 
frameworks  were  formulated  by  Abu 
1-Qasim  al-Ka'bl  al-Balkhl  (d.  319/913), 
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who  was  identified  with  Baghdad,  and  by 
Abu  ‘All  al-Jubba’l  (d.  303/915),  who  was 
identified  with  Basra;  the  latter  was  fol- 
lowed by  his  son  Abu  Hashim  (d.  321/933), 
the  founder  of  the  so-called  Bahshamiyya 
or  Bahashima.  The  last  innovative  school 
within  Mu'tazilism  originated  with  Abu 
1-Husayn  al-Basrl  (d.  436/1044),  who  devel- 
oped independent  theological  views  that 
set  him  apart  from  the  school  of  Abu 
Hashim.  Despite  much  criticism  by  the 
Bahshamiyya  and  later  heresiographers 
that  he  introduced  philosophy  (see 
philosophy  and  the  qur’an)  under  the 
cover  of  theology,  Abu  1-Husayn’s  views 
were  successful  to  the  extent  that  his 
school  established  itself  side  by  side  with 
the  Bahshamiyya.  In  some  areas  the 
Mu'tazila  persisted  until  the  Mongol  inva- 
sion at  the  beginning  of  the  seventh/ 
thirteenth  century.  Mu'tazilism  was  also 
adopted  by  the  Zaydiyya  and  the  Twelver 
Shi' a (see  shi'ism  and  the  qur’an)  and 
determined  their  respective  theological 
outlooks  for  centuries  to  come. 

The  nature  of  the  Qur’an 
Because  of  their  uncompromising  inter- 
pretation of  God’s  unity  (tawhid.)  as 
expressed  in  q 27:26,  q 112,  etc.,  the 
Mu'tazills  were  strictly  opposed  to  the 
admission  of  anything  co-eternal  with  God 
(see  eternity).  This  applied  first  and 
foremost  to  God’s  essential  attributes, 
which  must  be  identical  with  him  and  not 
different  eternal  attributes  or  entitative 
determinants.  This  also  applied  in  their 
view  to  the  Qur’an  - the  speech  of 
God  [kalam.  Allah,  see  word  of  god; 
speech)  — that  cannot  possibly  be  co- 
eternal with  God  but  was  necessarily 
created  in  time  (see  createdness  of  the 
qur’an).  Thus  they  accused  those  denying 
that  the  Qur’an  had  been  created  of 
asserting  its  eternity  and  of  destroying 
God’s  unity  by  claiming  that  something 


was  co-eternal  with  him.  Among  the 
standard  Mu'tazill  arguments  was  Q 2:106, 
which  was  also  the  qur’anic  basis  for  the 
doctrine  of  abrogation  (q.v.).  The 
centrality  of  this  doctrine  for  the  Mu'tazills 
can  be  seen  from  the  numerous  titles  of 
works  on  khalq  al- Qur’an  listed  by  Ibn  al- 
Nadlm  (fl.  fourth/tenth  cent.)  in  the  section 
of  his  Fihrist  devoted  to  the  Mu' tazila  (Ibn 
al-Nadlm-Dodge,  i,  388-9,  391,  393,  395, 
396-7,  401,  412,  414-6,  418,  425,  429-30).  It 
was  basically  this  insistence  of  the  Mu'ta- 
zills on  the  createdness  of  the  Qur’an, 
in  the  sense  of  its  temporality,  and  their 
accusation  that  the  opponents,  in  fact,  held 
to  the  eternity  of  the  Qur’an  - which 
provoked  the  traditionists  to  combine  their 
denial  of  the  createdness  of  the  Qur’an 
with  the  affirmation  of  its  eternity  or  pre- 
existence. This  line  of  argumentation  was 
first  formulated  by  Ahmad  b.  Hanbal 
(d.  241/855).  In  the  pr e-mihna  period  (see 
inquisition),  by  contrast,  the  conflict  over 
the  nature  of  the  Qur’an  was  not  con- 
cerned with  the  question  of  its  temporality 
versus  its  eternity.  Rather,  the  discussion 
was  whether  God  speaks  in  a literal  sense, 
i.e.  whether  the  Qur’an  is  the  speech  of 
God,  as  the  upholders  of  an  anthropo- 
morphic concept  of  God  held  (see 
anthropomorphism),  or  whether  God 
does  not  speak  in  a literal  sense  but  rather 
creates  the  sound  of  speech  which  can  be 
heard,  as  was  the  view  attributed  to  Jahm 
b.  Safwan  (d.  128/745).  Both  positions 
implied  the  temporality  of  the  Qur’an. 
Another  discussion  on  the  nature  of  the 
Qur’an  in  the  pr  e-mihna  phase  associated 
with  AbU  Hanlfa  (d.  150/767)  and  Imam 
Ja'far  al-Sadiq  (d.  148/765)  revolved 
around  the  issue  of  whether  the  Qur’an,  in 
accordance  with  the  commonly  accepted 
dogma  that  everything  besides  God  is  cre- 
ated, is  also  created  (see  creation). 
Whereas  Imam  al-Sadiq  reportedly 
rejected  this  conclusion,  arguing  that  the 
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Qur’an  is  neither  creator  nor  created,  but 
rather  the  speech  of  God,  Abu  Hanlfa 
apparently  accepted  the  argument  and 
held  that  the  Qur’an  indeed  is  created. 
Again,  those  who  denied  the  createdness 
of  the  Qur’an  in  this  second  discussion 
refrained  from  combining  their  view  with 
the  notion  of  the  uncreatedness  or  even 
eternity  of  the  Qur’an.  It  was  therefore 
only  after  the  mihna  and  as  an  immediate 
result  of  the  Mu'tazill  argumentation  on 
this  issue  that  the  conflict  turned  on  the 
question  of  the  createdness  of  the  Qur’an, 
in  the  sense  of  its  temporality,  versus  its 
uncreatedness  in  the  sense  of  its  eternity.  A 
further  difference  to  the  pre-mihna  period 
was  that,  unlike  the  Jahmiyya,  the  Mu'ta- 
zills  did  not  deny  that  God  really  speaks, 
and  they  affirmed  that  the  Qur’an  is  in- 
deed the  speech  of  God.  The  difference 
between  human  and  divine  speech  is  that 
God,  because  of  his  omnipotence  (see 
power  and  impotence),  does  not  need 
instruments  when  he  produces  speech.  It 
was  only  Mu'ammar  (d.  215/830)  among 
the  Mu'tazills  who  deviated  from  this  view. 
According  to  him,  God  does  not  actually 
speak  nor  does  he  have  actual  speech.  He 
also  maintained  that  the  Qur’an  is  brought 
forth  (muhdath)  — not  truly  created  by 
the  substratum  in  which  it  inheres.  For  the 
Qur’an  is  an  accident  and  God  does  not 
create  accidents. 

The  majority  of  the  Mu'tazills,  like  al- 
most all  theological  schools,  considered  the 
Qur’an  as  the  principal  miracle  confirming 
Muhammad’s  prophethood  (see  prophets 
and  prophethood;  miracle).  The  proof 
of  its  miraculous  character  was  human 
inability  to  match  the  Qur’an  despite  the 
challenge  to  do  so  (e.g.  (4  10:38;  11:13; 
52:33-4;  also  q 2:23-4;  17:88;  see  inimit- 
ability).  They  differed  among  themselves, 
however,  on  the  question  of  why  those  who 
were  challenged  were  unable  to  match  it. 
While  some  Mu'tazills  maintained  that  the 


miraculous  inimitability  of  the  Qur’an 
arises  from  its  intrinsic  quality,  others 
denied  this  and  argued  that  it  is  due  to 
God’s  preventing  humankind  from  match- 
ing it.  The  latter  position  was  known  as  the 
doctrine  of  prevention  (sarfa).  The  view 
that  God  deprived  the  people  of  the  power 
to  match  the  Qur’an  is  usually  ascribed  to 
Abu  Ishaq  al-Nazzam  (d.  around  221/836), 
who  was  apparently  the  first  to  consider 
the  Qur’an  a miracle.  Another  early  repre- 
sentative of  the  sarfa  doctrine  was  al-Jahiz 
(d.  255/869),  who  also  composed  a book  on 
the  choice  and  arrangement  of  words  in 
the  Qur’an  (Kitab  fi  l-ihtijaj  li-naim  al- 
Qur’an),  as  did  Ibn  al-Ikhshld  (d.  326/937; 
Kitab  Nazm  al-Qur’an,  see  form  and  struc- 
ture OF  THE  QUR’AN;  LITERARY  STRUC- 
TURES OF  THE  QUR’AN;  LANGUAGE  AND 

style  or  the  qur’an).  Al-Jahiz’  contem- 
porary ‘Abbad  b.  Sulayman  (d.  ca.  250/ 
864)  and  the  latter’s  teacher  Hisham  al- 
Fuwatl  (d.  ca.  218/832)  are  reported  to 
have  still  denied  that  the  Qur’an  is  to  be 
considered  as  a miracle  proving  Muham- 
mad’s prophetic  mission,  although  both 
subscribed  to  the  doctrine  of  sarfa  (van  Ess, 
tg,  iv,  7,  41,  609).  The  w/a-doctrine  was 
held  by  most  of  the  representatives  of  the 
school  of  Baghdad.  The  majority  of  the 
later  Basran  Mu'tazills  rejected  the  doc- 
trine of  prevention,  arguing  that  the  ini- 
mitability of  the  Qur’an  was  based  on  the 
rhetorical  uniqueness  of  the  book  (q.v.)  and 
the  excellence  of  its  style  (see  rhetoric  of 
the  qujr’an).  ‘Abd  al-Jabbar  (d.  415/1025), 
for  example,  who  devotes  an  entire  volume 
of  his  AlughnT  to  the  issue  of  i jdz,  explains 
the  miraculous  inimitability  of  the  Qur’an 
with  its  intrinsic  stylistic  excellence  and  its 
eloquence  (fasciha)  and  argues  against  the 
doctrine  of  prevention.  The  earliest  Mu'ta- 
zill treatises  on  the  issue  of  the  miraculous 
inimitability  of  the  Qur’an  were  composed 
as  early  as  the  second  half  of  the  second/ 
eighth  century  by  two  students  of  al- 
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Jubba’l:  Muhammad  ‘Umar  al-Bahill 
(d.  300/913)  wrote  a treatise  entitled  Kitab 
I'jaz  al-Qur’dn ; and  Muhammad  b.  Zayd  al- 
Wasiti  (d.  306/918)  wrote  Kitab  I'jaz  al- 
Qur’dn  finazmihi  wa-ta’lifihi.  Neither  of 
these  is  preserved.  The  earliest  extant  inde- 
pendent Mu'tazill  treatise  on  this  issue  car- 
rying the  word  i'jaz  in  its  title  was  written 
by  ‘All  b.  ‘Isa  al-Rummanl  (d.  384/994; 
al-Nukatji  i'jaz  al- Qur’an,  in  Rumman! 
et  al.,  Rasa’il). 

Qur’anic  exegesis 

Among  the  extant  Mu'tazill  commentaries 
on  the  Qur’an,  al-Zamakhsharl’s  (d.  538/ 
1144)  al-Kashshaf  'an  haqa’iq  al-tanzil  is  the 
most  renowned.  Its  popularity  was 
grounded  in  its  mostly  philological  char- 
acter; by  contrast,  it  rarely  provides  theo- 
logical argumentation,  although 
al-Zamakhsharl  was  familiar  with  the  last 
two  school  traditions  within  Mu'tazilism, 
the  followers  of  Abu  Hashim  al-Jubba’l 
and  those  of  Abu  1-Husayn  al-Basrl.  Most 
of  the  earlier  Mu'tazill  commentaries, 
which  were  apparendy  much  more  repre- 
sentative of  the  Mu'tazill  tendency,  are 
lost.  In  some  cases,  only  titles  of  works  are 
preserved;  for  other  commentaries,  sub- 
stantial portions  are  preserved  in  the  writ- 
ings of  later  authors.  According  to  Ibn 
al-Nadlm,  Dirar  b.  ‘Amr  (d.  180/796?) 
composed  two  exegetical  works,  a com- 
mentary (tafsir)  and  an  interpretation 
(ta’uoTl)  of  the  Qur’an  (Ibn  al-Nadlm- 
Dodge,  i,  416-7).  It  is  not  clear  whether 
these  two  titles  refer  to  two  different  works 
or  to  one  and  the  same,  nor  whether  the(se) 
work(s)  constituted  complete  Qur’an  com- 
mentaries or  only  dealt  with  selected  pas- 
sages. Among  the  Mu'tazills  of  the  early 
third/ninth  century,  Ibn  al-Nadlm  reports 
that  Bishr  b.  al-Mu‘tamir  (d.  210/825-6) 
composed  a Kitab  Ta’wil  mutashabih  al- 
Qur’dn,  and  Ja'far  b.  Harb  (d.  236/850) 
authored  a Kitab  Mutashabih  al-Qur’dn,  both 


of  which  are  lost  (Ibn  al-Nadim-Dodge,  i, 
80,  391,  411).  The  latter-mentioned  work 
was  consulted  by  the  Mu'tazill  Ibn  al- 
Khallal  when  he  composed  his  Radd  ‘ala 
l-jabriyya  al-qadariyyafi  ma  ta  'allaqu  bihi  min 
mutashabih  al-Qur’dn  al-kanm  during  the 
fourth/tenth  century  (van  Ess,  to,  vi,  288, 
no.  3).  Ibn  al-Nadlm  further  reports  that 
Abu  1-Hudhayl  composed  a book  on 
Alutashabih  al-Qur’dn  (Ibn  al-Nadim-Dodge, 
i,  80;  cf.  also  van  Ess,  to,  iii,  265  f.;  v, 

367-9,  no.  55),  traces  of  which  are  appar- 
ently preserved  in  ‘Abd  al-Jabbar’s  Muta- 
shabih  al- Qur’an,  in  al-Fadl  b.  al-Hasan 
al-Tabarsl’s  (d.  548/1153 ) Alajma' al-bayan  Ji 
tafsir  al- Qur’an  and  Muhammad  b.  al- 
Husayn  al-Sharlf  al-Radl’s  (d.  406/1015) 
Haqa’iq  al- ta’wil.  Abu  1-Hudhayl  apparently 
defined  in  this  work  the  criteria  that  need 
to  be  applied  in  Qur’an  exegesis.  On  the 
issue  of  how  knowledge  can  be  gained 
from  the  Qur’an,  he  addressed  the  ques- 
tion whether  passages  of  the  Qur’an  that 
are  formulated  in  a general  manner  may 
be  restricted  to  a particular  group  of  peo- 
ple. The  issue  was  raised  by  the  Murji’ls, 
who  denied  that  qur’anic  verses  that  speak 
about  the  fate  of  the  unbelievers  (see 
belief  and  unbelief)  and  the  eternal 
punishment  in  hell  (see  hell  and  hell- 
fire)  in  a general  manner  are  to  be  applied 
to  Muslims  also.  As  a Mu'tazill,  Abu 
1-Hudhayl  believed  in  eternal  punishment 
for  grave  sinners  and  therefore  argued  that 
general  qur’anic  statements  are  to  be 
understood  in  a general  manner  as  long  as 
there  is  no  indication  to  the  contrary.  Abu 
‘All  al-Jubba’l  later  on  adopted  and  further 
elaborated  Abu  1-Hudhayl’s  view,  whereas 
his  son  Abu  Hashim  took  the  opposite 
view.  During  the  second  quarter  of  the 
third/ninth  century,  Qasim  b.  Khalil  al- 
Dimashql  (al-Dimishql),  who,  according  to 
al-Ka‘bl,  was  a student  of  Abu  1-Hudhayl, 
wrote  a commentary  of  which  no  traces 
are  preserved  (Ibn  al-Nadim-Dodge,  i,  393; 
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van  Ess,  tg,  iv,  236-7).  Extensive  systematic 
commentaries  on  the  Qur’an  were  com- 
posed by  Abu  Bakr  al-Asamm  (d.  201/816), 
Abu  ‘All  al-Jubba’i  (d.  303/915),  Abu 
1-Qasim  al-Ka‘bl  al-Balkhl  (d.  319/931) 
and  by  Abu  Muslim  Muhammad  b.  Bahr 
al-Isfahanl  (d.  322/934;  cf.  Ibn  al-Nadlm- 
Dodge,  i,  76),  whos e Jami‘  al-ta’wil  li- 
muhkam  al-tanzil  (or  Jami‘  ‘ ilm  al-Qur’an)  is 
reported  to  have  consisted  of  14  or  20  vol- 
umes, or  even  more  (Sezgin,  gas,  i,  42-3; 
Kohlberg,  Medieval  Muslim,  203-4,  no.  231). 
Although,  again,  none  of  these  tafsir  works 
is  preserved,  ample  quotations  from  them 
survive  in  the  extant  works  of  later  au- 
thors, such  as  al-Tafsir  al-kabir  of  Fakhr 
al-Dln  al-RazI  (d.  606/1210),  the  ImamI 
exegetical  works  of  Abu  Ja'far  al-TusI 
(d.  459/1067;  al-Tibyan  ji  tafsir  al-Qur’an) 
and  of  al-TabrisI  (Majma‘ al-bayan)  and, 
most  importantly,  al-Hakim  al-Jushaml’s 
(d.  494/1101)  al-Tahdhib.  Al-Asamm  appar- 
ently dealt  in  his  commentary  on  the 
Qur’an  with  historical  and  philological 
issues  as  well  as  with  doctrinal  matters  (van 
Ess,  tg,  ii,  403-7;  v,  198-202  [texts  nos. 
15-21]).  The  work  was  consulted  by  Abu 
‘All  al-Jubba’i  and  fragments  of  it  are  pre- 
served in  AbU  MansUr  al-Maturldl’s 
(d.  333/944)  Ta’wildt  ahl  al-sunna,  in  Ahmad 
b.  Muhammad  al-Tha‘labl’s  (d.  427/ 

1 035-6)  al-Kashf  wa-l-baydn  Ji  tafsir  al- 
Qur’an  and  particularly  in  al-Tahdhib fi 
l-tafsir  of  al-Hakim  al-Jushaml  (d.  484/ 
1091);  the  latter  usually  gives  al-Asamm’s 
view  together  with  those  of  Abu  ‘All  al- 
Jubba’l  and  Abu  Muslim  al-Isfahanl.  Al- 
Asamm’s  commentary  is  also  often  quoted 
by  Abu  1-FutUh  al-RazI  (first  half  sixth/ 
twelfth  century),  by  his  contemporary  al- 
T abarsl  and  later  on  by  Fakhr  al-Dln  al- 
RazI,  although  it  may  be  assumed  that 
those  later  authors  received  al-Asamm’s 
commentary  through  intermediary 
sources.  No  mention  of  al-Asamm’s  Tafsir 
is  to  be  found,  by  contrast,  in  al-Tabari’s 


(d.  310/923 )Jami‘  al-bayan  ‘an  ta’wil  ay  al- 
Qur’an,  although  the  possibility  that  the  lat- 
ter was  familiar  with  the  work  cannot  be 
excluded,  nor  is  there  any  mention  of  his 
commentary  in  ‘Abd  al-Jabbar’s  Kitdb 
Mutashabih  al-Qur’an  or  in  Abu  Ja'far  al- 
Tusl’s  al-Tibyan.  To  judge  from  the  pre- 
served fragments,  al-Asamm  endeavored  to 
develop  a comprehensive  qur’anic  theol- 
ogy, dealt  with  the  issue  of  abrogation,  and 
formulated  an  original  view  on  the  distinc- 
tion of  clear  (muhkamdt)  and  ambiguous 
(q.v.)  verses  (mutashhbihat),  both  of  which 
can  be  grasped  rationally;  the  only  differ- 
ence is  that  in  the  latter  case  deeper  reflec- 
tion is  called  for.  Quotations  from  the 
multi-volume  commentary  of  al-Ka'bl  are 
preserved  in  the  Amali  of  al-Sharlf  al- 
Murtada  (d.  436/1044)  and  possibly  in  the 
Kitdb  al-Tawhid  of  al-Maturldl  (d.  333/944/ 
In  particular,  later  commentaries  preserve 
ample  quotations  and  paraphrases  of  AbU 
All  al-Jubba’l’s  exegesis;  this  is  especially 
true  of  al-Tibyan  of  Abu  Ja'far  al-TusI  and 
Majma’ al-bayan  of  Abu  ‘All  al-TabrisI 
among  the  Imamls,  of  al-Tafsir  al-kabir  of 
Fakhr  al-Dln  al-RazI  and,  most  signifi- 
cantly, of  al-Tahdhib  Ji  l-tafsir  of  the 
Mu'tazill,  later  Zaydl,  scholar  al-Hakim 
al-Jushami,  which  still  awaits  critical 
editing.  On  the  basis  of  this  material, 
Daniel  Gimaret  (Jubba’i)  and  Rosalind 
W.  Gwynne  (The  “Tafsir”)  have  tried  to 
reconstruct  AbU  ‘All’s  commentary. 

Against  the  exegeses  of  Abu  ‘All  al-Jubba’i 
and  Abu  1-Qasim  al-Ka‘bl,  Abu  1-Hasan 
al-Ash'arl  (d.  324/935)  wrote  his  Tafsir  al- 
Qur’an  wa-l-radd  ‘ala  man  khalafa  l-bayan  min 
ahl  al-ifk  wa-l-buhtdn  wa-naqd  mb  harrafahu 
l-Jubbai wa-l-Balkhi fi ta’lifihima  (Sezgin, 
gas,  i,  604  no.  10),  of  which  only  the 
introduction  (muqaddima)  and  fragments 
are  preserved. 

Of  the  apparently  very  large  commen- 
tary, al-Jami'fi  ‘ ilm  (or  tafsir)  al- Qur’an,  of 
All  b.  ‘Isa  al-Rummanl  (d.  384/994),  a fol- 
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lower  of  the  school  of  Ibn  Ikhshld,  who 
himself  had  abridged  the  commentary  of 
al-Tabari  (Ibn  al-Nadlm-Dodge,  i,  76), 
only  a small  portion  is  extant  in  manu- 
script (Sezgin,  gas,  viii,  112-3).  It  was 
highly  regarded  by  later  authors  and  has 
been  used  extensively  by  al-TusI  in  his 
Tibyan,  the  latter  being,  according  to 
Daniel  Gimaret,  “un  plagiat  pur  et  simple 
de  celui  de  'All  b.  Tsa  ar-Rummanl” 
(Gimaret,  Jubba  % 23).  A contemporary  of 
al-Rummanl,  Abu  cAll  al-FarisI  (d.  377/ 
987),  composed  a work  entitled  Kitab  al- 
Tatabbu c li-kalam  Abl  All  al-Jubba  1 fl  l-tafslr, 
which  is  lost  (Sezgin,  gas,  viii,  no).  Also 
lost  is  a work  of  Ahmad  b.  Muhammad 
al-Khallal  al-Basrl  (alive  in  377/987)  enti- 
tled Mutashabih  al- Qur'an,  excerpts  of  which 
are  preserved  in  writings  of  Ibn  Tawus 
(d.  664/1266)  (Kohlberg,  Medieval  Muslim, 
292-3,  no.  457).  Various  exegetical  works 
authored  by  representatives  of  the  Bah- 
shamiyya,  notably  of  Abd  al-Jabbar,  are 
extant;  to  these  belong  his  Tanzlh  al- Qur'an 
can  al-matacin,  which  was  published  twice 
before  the  discovery  of  its  author’s  summa 
theologica  during  the  1950s  in  Yemen  (Cairo 
1326,  1329)  and  his  Mutashabih  al-Qur'an 
which  is  concerned  with  the  ambiguous 
verses,  i.e.,  those  that  apparently  convey 
meanings  incongruent  with  Mu'tazill  posi- 
tions. By  contrast,  Abd  al-Jabbar ’s  most 
extensive  commentary,  apparently  entitled 
al-Muhlt,  seems  to  be  lost.  The  most  signifi- 
cant Miftazill  work  of  exegesis  after  Abd 
al-Jabbar  was  al-Tahdhib  ft  l-tafslr  of  al- 
Hakim  al-Jushaml,  a student  of  Abu 
Hamid  Ahmad  b.  Muhammad  b.  Ishaq 
al-Najjar  (d.  433/1041),  who  in  turn  was  a 
student  of  Abd  al-Jabbar. 

Sabine  Schmidtke 
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Mysterious  Letters 

The  alphabetic  characters  of  the  Arabic 
language  (q.v.)  that  appear  in  non-verbal 
combinations  at  the  beginning  of  certain 
suras  (q.v.)  of  the  Qur’an,  just  after  the 
basmala  (q.v.).  The  gift  of  “letters”  came  to 
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the  Arabian  peninsula  by  way  of  a slow 
evolution  of  orthographies  (see  Arabic 
script;  calligraphy;  orality  and 
writing  in  Arabia).  While  the  whole 
story  is  quite  complex,  the  cursive  conso- 
nantal alphabet  of  twenty-eight  letters  in 
which  the  Qur’an  was  recorded  was  de- 
rived from  a form  of  the  Nabatean  script, 
which  in  turn  had  descended  from  Syriac/ 
Aramaic  forms  (see  syriac  and  the 
qur’an).  It  ultimately  sprang  from  the 
same  common  ancestor  whose  innovation 
around  1500  b.c.e.  gave  rise  to  the  Hebrew 
alphabet  and  the  south  Arabian  alphabets 
that  first  recorded  the  exploits  of  the  kings 
of  Saba’  (see  sheba)  and  Hadramawt  (see 

PRE-ISLAMIC  ARABIA  AND  THE  QUR’AN; 

kings  and  rulers).  Indeed,  with  the 
exception  of  the  far-eastern  symbols  and 
syllabaries  still  in  use  in  China  and  Japan, 
every  language  on  the  earth  is  written 
today  with  forms  that  are  related  in  some 
way  to  this  alphabetic  family. 

One  could  hardly  say  too  much  regarding 
the  impact  of  the  Qur’an  culturally  and  lit- 
erarily  on  the  Arab  peoples  (see  arabs; 

LANGUAGE  AND  STYLE  OF  THE  QUr’an). 

The  Qur’an  is  considered  the  epitome  of 
the  Arabic  language,  and  the  works  of  the 
classical  grammarians  and  exegetes  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval)  who  examined  the  inimitability 
(q.v.;  i’jaz)  of  the  Qur’an  laid  the  ground- 
work for  the  rules  of  Arabic  grammar  (see 
grammar  and  the  qur’an).  Eventually 
the  Qur’an  was  credited  with  a stabiliza- 
tion of  speech  (q.v.)  and  orthography  (q.v.) 
that  enabled  increased  expression,  and  a 
consequent  advancement  of  learning  (see 
KNOWLEDGE  AND  LEARNING).  But  it  must 
be  remembered  that  a substantial  portion 
of  the  works  of  the  early  grammarians  was 
devoted  to  attempting  to  explain  those 
qur’anic  passages  that  fall  outside  of  the 
purview  of  the  normative  “rules”  of  Ara- 
bic grammar.  At  an  even  more  basic  level, 


qur’anic  orthography  is  itself  archaic  (cf. 
Noldeke,  gq,  iii,  26  f.),  and,  in  fact,  can  not 
be  said  to  have  become  “standard.”  One 
mystery  in  the  Qur’an  that  endures  is  the 
existence  of  seemingly  inexplicable  combi- 
nations of  letters  that  appear  at  the  begin- 
ning of  twenty-nine  of  the  suras.  They  are 
referred  to  as  “the  isolated/disconnected 
letters”  (al-huruf  al-muqatta’a)  or  “the  open- 
ing letters”  (huruf  al-fawatih).  These  “mys- 
tery letters”  themselves  and  the  suras  they 
precede  are  given  here  for  reference:  air, 

Q,  10,  n,  12,  14,  15;  aim,  q.  2,  3,  29,  30,  31, 
32;  almr,  q 13;  alms,  q 7;  hm,  q 40,  41,  43,  44, 
45,  46;  hm’sq,  q 42;  s,  q 38;  is,  0 27;  tsm, 
q 26,  28;  th,  q 20;  q,  q 50;  khy's,  q 19;  n, 

Q 68; ys,  £36. 

Before  presenting  contemporary  and  tra- 
ditional explanations  of  these  letters,  men- 
tion must  be  made  of  the  orthography  of 
the  mysterious  letters  in  the  context  of  the 
Arabic  script,  particularly  that  of  the  sev- 
enth century.  There  are  eighteen  Arabic 
graphemes  (alif,  bd)jlm,  dal,  ra)  sin,  sad,  ta \ 

‘ ayn,fa\  qaf  keif,  lam,  mlm,  nun,  ha\  wduo,yd), 
fifteen  in  the  non-final  position  (identical 
bd’/nun/ya’  and  fa' /qaf),  expressing  a total 
of  twenty-eight  sounds  (for  further  details, 
see  Arabic  script).  In  the  earliest  Arabic 
script,  there  were  no  dots  to  indicate  the 
difference  between  letters  that  were  repre- 
sented by  the  same  grapheme,  but  had  dif- 
ferent sounds:  a ba ’ (“b”)  and  a ta ’ (“t”), 
without  the  presence  of,  respectively,  the 
single  dot  below  or  the  double  dots  above 
the  hooked  form  of  the  letter,  become  in- 
distinguishable. The  fourteen  letters  that 
compose  the  mysterious  letters  represent 
every  consonantal  form  in  Arabic  as  exem- 
plified in  this  early  script  (in  which  waw,fa ’ 
and  qaf  were  the  same  grapheme,  as  were 
dal,  dhal  and  kaf).  Thus,  the  mysterious  let- 
ters comprise  — comprehensively  - - the 
graphemes  of  the  Arabic  script  of  the  sev- 
enth century:  the  five  that  represent  only 
one  letter  (alif,  lam,  mlm,  nun , ha),  as  well  as 
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the  other  nine  (ya\  hd\  ra\  sin,  sad,  td\  ‘ayn, 
qaf  kaf).  It  is  not  unreasonable  to  assume, 
therefore,  that  these  mysterious  letters  were 
intended  to  represent  the  Arabic  alphabet 
(see  Welch,  al-Kur’an,  414),  shedding  new 
light  on  passages  such  as  (4  16:  103,  which 
state  that  the  revelation  of  the  Qur’an  is 
“clear  Arabic  tongue/speech”  (lisanun 
‘arabiyyun  mubinun).  But  this  theory  does  lit- 
tle to  explain  the  reason  for  the  placement 
of  the  letters  at  the  head  of  their  respective 
suras  (see  also  unity  of  the  text  of  the 
qur’an).  While  Muslim  scholars  have  de- 
veloped a variety  of  explanations  for  these 
letters,  a number  of  Western  scholars  have 
also  set  themselves  the  task  of  explaining 
both  the  meaning  of  the  letters  themselves, 
as  well  as  the  reason  for  their  placement  at 
the  beginnings  of  these  particular  suras. 

Traditional  explanations 
To  the  faithful  Muslim,  these  letters  are 
part  of  the  divine  revelation  of  the  Qur’an 
itself  (see  revelation  and  inspiration). 
In  the  recitation  of  the  Qur’an  (q.v.),  these 
“openers”  or  “beginnings”  of  the  sUras 
(fawatih  al-suwar;  awa'il  al-suwar)  are  recited 
as  letters  of  the  alphabet  (i.e.  q 2:1  is  read 
“alif  lam  mim”).  A variety  of  explanations 
for  the  letters  has  been  proffered  in  the 
classical  commentaries:  these  letters  are 
the  names  of  the  sUras  or  markers  for  the 
separation  of  the  sUras,  names  of  God  or 
abbreviations  of  his  names  (i.e.  air  standing 
for  al-rahmdn,  aim  for  al-rahim  or  Allah  latif 
majid  [“God,  gentle,  glorious],  etc.;  cf. 
Welch,  al-Kur’an,  412;  Robinson,  Discov- 
ering, 320  n.  10;  see  god  and  his  attrib- 
utes), oaths  (q.v.)  by  which  God  pro- 
claimed. Traditional  sources  also  suggest 
that  the  letters  are  mystical  signs  with 
symbolic  meaning  (see  sufism  and  the 
qur’an)  based  upon  the  numerical  values 
assigned  to  the  letters  (see  numbers  and 
enumeration;  numerology),  or,  alterna- 
tively, suggest  that  the  letters  were  a means 


of  attracting  the  attention  of  the  Prophet 
or  his  audience  (cf.  SuyUtI,  Itqan,  iii,  21-30). 

One  theory  that  has  gained  interest  and 
adherents  among  Muslims  in  more  recent 
times  concerns  the  claimed  existence  of 
multiple  patterns  of  the  number  “nine- 
teen” hidden  in  the  text  of  the  Qur’an  (cf. 
Khalifa,  Qurari).  This  is  said  to  be  an  expe- 
rientially  provable  sign  of  the  inimitability 
of  the  Qur’an,  the  inexpressible  and  unre- 
peatable quality  of  the  Qur’an’s  style. 

Some  of  these  findings,  while  interesting, 
seem  somewhat  contrived,  e.g.  the  asser- 
tion that  “nineteen”  can  be  found  in  the 
mysterious  letters  because  twenty-nine 
sUras  (by  one  calculation)  in  the  Qur’an 
begin  with  them,  fourteen  different  letters 
from  the  alphabet  are  used  (again,  depend- 
ing on  whether  one  counts  the  single  letters 
sad,  qaf  and  nun  which  occur  before  three 
sUras)  and  there  are  fourteen  different 
combinations  of  these  disconnected  letters 
in  the  beginning  of  the  sUras.  The  sum  of 
these  numbers  is  fifty-seven  (29  + 14  + 14  = 
57).  Fifty-seven  is  a multiple  of  nineteen 

(3  X 19  = 57)- 

Although,  as  can  be  seen  from  the  pre- 
ceding paragraphs,  Qur’an  commentators 
have  put  forth  many  explanations  for  these 
mysterious  letters  (one  of  the  most  popular 
and  enduring  — although  lacking  any 
consensus  — being  that  these  mysterious 
letters  are  contractions  of  words  or 
phrases;  see  Watt-Bell,  Introduction,  64), 
most  classical  and  contemporary  Muslim 
scholars  maintain  that  the  full  signification 
of  these  letters  is  known  only  to  God 
(Welch,  al-Kur’an,  412). 

Contemporary  theories  in  western  scholarship 
Non-Muslim  theories  have  varied  widely, 
but  tend  to  fall  in  two  categories:  abbrevia- 
tionist  and  redactional.  (Other  recent,  but 
less  tenable,  proposals  include  the  theories 
that  they  are  mystical  symbols  used  as  bat- 
tle cries,  or  that  they  are  mnemonic  devices 
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which  summarize  the  contents  of  the  suras; 
Robinson,  Discovering,  320  n.  10;  Watt-Bell, 
Introduction,  64).  Proponents  of  abbrevia- 
tionist  positions  have  tended  to  view  the 
mysterious  letters  as  independent  of  the 
original  qur’anic  text.  In  this  category  may 
be  listed  Hans  Bauer  (Anordnung),  who 
proposed  that  the  letters  stood  for  various 
catchwords,  and  Eduard  Goosens,  who  has 
argued  that  the  letters  are  contractions  of 
earlier,  now  defunct,  titles  of  the  suras. 
James  Bellamy  (Mysterious  letters)  pro- 
posed an  abbreviation  theory  that  is  less 
arbitrary  than  the  others:  following  the 
suggestions  of  classical  qur’anic  commen- 
tators that  the  majority  of  the  mysterious 
letters  are  abbreviations  for  al-rahman 
and/or  al-rahim,  Bellamy  posits  that  most 
of  the  mysterious  letters  stand  for  these 
names  of  God  in  the  basmala  and  that  all  of 
the  other  mysterious  letters  (with  some 
emendations,  which  he  elaborates  upon  in 
a later  article;  see  his  Proposed  emenda- 
tions, 572-3)  are  abbreviations  for  the 
basmala.  In  his  view,  these  abbreviations 
were  introduced  (in  the  Meccan  period,  by 
the  Prophet’s  scribes)  at  the  beginning  of 
29  suras  instead  of  the  basmala,  and  that 
later  scribes  did  not  understand  the  abbre- 
viation and  inserted  the  basmala  in  addition 
to  the  mysterious  letters.  Welch  (al-Kur’an, 
413),  however,  argues  that  Bellamy’s  theory 
is  not  entirely  consistent  with  the  textual 
evidence  concerning  the  chronology  of 
the  Qur’an  which  would  suggest  that  the 
letters  are  more  likely  from  the  Medinan 
period  (see  chronology  and  the 
qur’an),  and  does  not  explain  the  relation- 
ship of  the  letters  to  their  immediate  con- 
texts (i.e.  why  are  they  placed  at  these 
twenty  nine  suras,  and  not  others?). 

The  other  category  of  theories,  the  re- 
dactional,  examines  the  mysterious  letters 
as  a means  for  ordering  the  qur’anic  text 
(see  form  and  structure  of  the 
qur’an),  and  tends  to  see  these  opening 


letters  as  part  of  the  original  corpus  (see 
mushaf).  Although,  as  mentioned  above, 
Bauer  (Anordnung)  believed  the  letters  to 
be  abbreviations  of  catchwords,  he  pro- 
vided statistical  support  for  the  theory  that 
the  letters  influenced  the  final  arrange- 
ment of  the  Qur’an  (cf.  Welch,  413-4  for  a 
discussion  of  Loth  and  Schwally’s  contri- 
bution to  the  development  of  this  theory). 
Bell  saw  both  the  mysterious  letters  and  the 
basmala  as  part  of  the  original  corpus,  al- 
beit revised:  he  argued  that  they  were  early 
Medinan  revisions  adapting  the  sUras  for 
inclusion  in  the  written  scripture  (Welch, 
al-Kur’an,  414;  Watt-Bell,  Introduction,  63-4, 
138,  143)-  The  current  form  of  this  redac- 
tional  theory  centers  on  the  observation 
that  the  qur’anic  sUras  are  not  strictly  ar- 
ranged from  longest  to  shortest,  even  with 
the  exclusion  of  the  opening  stira  (Surat  al- 
Fatiha;  see  fatiha)  and  the  two  concluding 
sUras.  It  has  been  proposed  that  exceptions 
were  made  to  the  “decreasing-length” 
ordering  for  groups  of  sUras  beginning 
with  the  same  mysterious  letters.  In  a 
recent  study,  however,  Neal  Robinson 
( Discovering,  260-70)  has  clearly  demon- 
strated some  problems  with  this  theory: 

1)  there  are  some  exceptions  to  the 
“decreasing-length”  rule  that  cannot  be 
accounted  for  even  by  the  intervening 
sUras  that  begin  with  the  mysterious  letters 
and  2)  not  all  the  sUras  that  begin  with  the 
same  letters  are  arranged  together.  While 
not  entirely  discounting  the  value  of  the 
sUra  length  and  the  presence  of  the  letters 
in  ordering  the  sUras,  Robinson  suggests 
that  other  factors  (such  as  the  repetition  of 
key  words  or  phrases  in  consecutive  sUras) 
were  taken  into  account  by  the  redactors  of 
the  qur’anic  corpus. 

But  proponents  of  this  theory  have  not 
only  attempted  to  explain  the  discrepancies 
of  the  “decreasing-length”  ordering  of  the 
sUras.  They  have  also  tried  to  explain  what 
the  individual  letters  stand  for.  In  his 
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ground-breaking  study,  Theodor  Noldeke 
(gq,  215  f.)  argued  that  the  letters  were 
abbreviations  standing  for  the  names  of 
people  whom  Zayd  b.  Thabit  had  con- 
sulted for  the  readings  of  the  suras  (see 

READINGS  OF  THE  QUR’AN;  RECITERS  OF 

the  qur’an).  He  later  believed  that  they 
were  merely  mystical  and  meaningless 
symbols  attempting  to  imitate  the  heavenly 
book  (q.v.;  see  also  book)  the  Prophet 
would  have  beheld  (for  further  discussion 
of  this  change  in  Noldeke’s  thinking,  which 
was  effected  by  Loth’s  argument  of  a Jew- 
ish Kabbalistic  influence  on  Muhammad 
in  the  late  Meccan  and  early  Medinan 
periods,  see  Welch,  al-Kur’an,  412;  see  also 
jews  and  Judaism).  Hartwig  Hirschfeld 
expanded  on  Noldeke’s  initial  theory  and 
attempted  to  identify  the  sources  them- 
selves, suggesting  that  the  letters  stood  for 
the  following  individuals:  m — Mughlra; 
s — Hafsa;  r[z]  — al-Zubayr;  k = Abu 
Bakr;  h = Abu  Hurayra;  n = ‘Uthman; 
t = Talha;  s = Sa‘d  (b.  Abl  Waqqas]; 
h = Hudhayfa;  '=  ‘Umar/‘All/Ibn 
‘ Abbas/' A’isha;  q = al-Qasim  b.  Rabl'a. 
The  principal  weakness  of  the  Noldeke/ 
Hirschfeld  theory,  as  with  all  the  theories 
put  forth  on  the  issue,  is  that  it  does 
not  indeed,  cannot  — prove  its  case. 

The  ability  to  produce  identifications  of 
the  letters,  whether  they  are  names  or 
whole  words,  does  not  prove  that  the  iden- 
tifications are  correct.  The  catalogue  of 
various  identifications  stands  as  a tribute 
to  the  imagination  of  the  researchers 
rather  than  as  a secure  solution. 

My  own  work  on  this  issue  has  surfaced 
a previously  undetected  and  potentially 
important  detail  about  the  mysterious  let- 
ters. I observed  that  the  patterns  them- 
selves produce  a set  ranking  within  the 
letters.  Comparing  the  eleven  different 
multiple-letter  combinations  in  which  thir- 
teen different  letters  appear  reveals  that  the 
order  of  the  letters  is  not  random  or  arbi- 


trary. One  would  not  expect  this  to  happen 
if  the  letters  stood  for  sentences  or  words; 
such  a system  would  not  have  been  likely 
able  to  prevent  violations  in  a ranking. 
Thus,  for  example,  the  mim  never  appears 
before  the  sin,  which  in  turn  never  ap- 
pears before  the  'ayn;  the  lam  never  appears 
before  the  alif,  etc.  (for  a more  detailed  dis- 
cussion of  this  “ranking”  of  the  letters,  see 
Massey,  New  investigation,  498-9).  For  this 
observation  to  hold  true,  however,  some 
explanation  is  needed  in  the  matter  of 
Q 42,  which  begins  with  the  pattern  hm’sq. 
At  first  glance,  it  seems  that  this  violates 
the  order  (insofar  as  the  mim  appears  be- 
fore the  sin).  But  the  verse  divisions  have 
generally  separated  this  cluster  into  hm 
and  then  ‘sq.  In  this  case  there  are  actually 
two  separate  patterns  here.  Another  possi- 
bility is  that,  given  the  location  of  the  sUra 
in  the  middle  of  six  other  sUras  with  the  hm 
pattern,  the  hm  has  been  added  later  by 
analogy. 

Quite  significantly,  the  set  ranking  I have 
observed  goes  well  beyond  the  statistical 
possibility  of  a random  production.  Calcu- 
lating the  odds  for  such  patterns  if  only 
two  letters  are  used  shows  that  there  are 
about  even  odds  of  a random  selection 
succeeding  in  having  an  inviolate  pattern 
(156  possible  patterns  with  seventy-eight 
[1/2]  of  them  not  violating  any  given  pat- 
tern). When  the  pattern  length  is  extended 
to  three,  however,  the  chance  of  random- 
ness quickly  diminishes  (1716  possible  pat- 
terns with  only  286  of  them  [1/6]  not 
violating  any  given  pattern).  In  the  case  of 
the  mysterious  letters  there  are  four  cases 
of  two  letter  patterns,  four  cases  of  three, 
four  cases  of  four  and  one  case  of  five.  In 
this  particular  case,  statistical  analysis 
argues  strongly  against  randomness.  If  the 
letters  are  not  random,  one  can  rule  out 
the  possibility  that  they  are  words  or  sen- 
tences. While  such  structures  would  have 
semantic  intentionality,  they  would  not 
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prevent  the  violation  of  an  ordered  list  of 
letters.  Also  ruled  out  is  the  theory  that  the 
letters  are  nothing  other  than  the  imitation 
of  celestial  characters  or  nonsense  letters. 
This  observation,  I would  argue,  lends 
strong  support  to  the  Noldeke/Hirschfeld 
theory.  If  the  letters  are  an  ordered  list,  the 
best  candidate  for  referents  is  the  names  of 
people  who,  for  some  reason,  are  being 
ranked  by  the  person  who  has  put  down 
the  letters. 

The  letters,  then,  constitute  a form  of 
critical  textual  apparatus  (see  textual 
criticism  of  the  qur’an).  According  to 
reliable  accounts  from  the  early  history  of 
Islam,  when  Zayd  b.  Thabit,  at  the  order 
of  ‘Uthman  (q.v.),  compiled  the  Qur’an 
(see  mushaf;  collection  of  the  qur’an; 
codification  of  the  qur’an;),  he  used 
several  sources.  For  those  suras  that  had 
either  more  than  one  source  (or  perhaps 
whose  reading  is  supported  by  more  than 
one  source  over  and  against  other  variant 
readings  which  he  chose  to  reject),  he 
acknowledged  those  sources  by  listing  one- 
letter  abbreviations  of  them,  in  his  own 
perceived  rank  of  importance  and  reliabil- 
ity. He  was  never  inconsistent  in  his  own 
ranking  of  the  sources,  hence  the  order  we 
can  now  find  among  the  mysterious  letters 
was  produced.  Whether  or  not  Hirschfeld 
has  correctly  identified  the  letters  with  the 
names  for  which  they  stand  can  simply 
never  be  known.  He  has  astutely  produced 
parallels  for  the  letters  from  strong  candi- 
dates of  the  period,  but  he  may  or  may  not 
be  right.  The  names  may  all  be  scribes  who 
never  showed  up  in  the  tradition  or  any 
early  literature.  But  the  discovery  of  the 
ranking  of  these  letters  tips  the  scales  in 
the  direction  of  an  ordered  list  of  names. 

If  this  is  a catalogue  of  sources  the 
‘Uthmanic  Qur’an  has  carefully  built  into 
it  an  early  attempt  to  assure  the  readers  of 
the  credibility  of  the  text  from  which  they 
were  reading.  It  is  possible,  as  some  have 


suggested,  that  the  letters  that  appear 
alone  (sad,  qaf,  nun)  may  not  have  the  same 
purpose  as  the  collections  themselves.  Nun 
in  particular  has  the  story  of  Jonah  (q.v.) 
and  the  great  fish  (nun)  as  a cogent  expla- 
nation of  this  letter. 

Conclusion 

Adequate  explanation  both  for  the  mean- 
ing of  the  “mysterious  letters”  and  why 
they  occur  before  the  29  suras  in  which 
they  appear  has  yet  to  appear.  Although  a 
number  of  reasonable  theories  of  the  sig- 
nificance of  these  mysterious  collections  of 
letters  has  been  proposed  abbreviations 
for  the  basmala,  or  for  some  of  the  divine 
names,  or  for  various  individuals  (possibly 
reciters  of  the  Qur’an)  - none  is  defini- 
tive. The  inconsistencies  with  the  observa- 
tion that  they  appear  largely  before  suras 
that  interfere  with  the  “decreasing  sura- 
length”  organization  of  the  Qur’an  have 
yet  to  be  explained  satisfactorily.  Finally, 
further  study  is  needed  about  the  fact  that 
they  represent,  comprehensively,  the 
graphemes  of  the  earliest  Arabic  script. 

Keith  Massey 
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Myths  and  Legends  in  the  Qur’an 

Myths  are  narratives  that  serve  to  explain 
and  describe  the  experienced  world  by 
laying  bare  its  archetypal  patterns  (see 
cosmology);  they  are  often  staged  in  a 
cosmic  or  supernatural  framework  so  as  to 
manifest  binding  truths,  to  generate  mean- 
ing and  provide  guidance.  Legends,  raising 
no  such  universal  claim,  may  be  under- 
stood as  narratives  of  pious  imagination 
celebrating  an  exemplary  figure. 

Are  there  myths  and  legends  in  the 
Qur’an?  Even  today,  this  is  a controversial 
question,  since  the  term  “myth,”  in  partic- 
ular, is  sometimes  thought  to  be  irreconcil- 
able with  the  concept  of  revelation  (see 
revelation  and  inspiration).  The  rea- 
sons for  such  hyper-sensitivity  are  histori- 
cal; to  quote  Jaroslav  Stetkevych  ( Golden 
bough,  ix): 

Within  the  premises  of  (the)  Arabian 
stance  — begun  with  the  Qur’an’s  instant, 
and  almost  total,  doctrinal  impact  - - Ara- 
bic cultural  history  with  all  its  anthropolog- 
ical constructs,  was  supposed  to  have  be- 
gun and  thereafter  forever  to  unfold  in  the 
clarity  of  broad  daylight,  as  it  were.  All 
“falsehood”  and  all  “truth”  were  forever 
absolutely  differentiated  into  some  timeless 
pre-revelation  (the  age  of  the  Jahillyah) 
that  was  followed  by  an  equally  timeless 
revelation  (the  Qur’an),  that  is,  into  that 
which  exists  not  and  that  which  exists: 
al-batil  and  al-haqq. 

The  two  terms,  myth/legend  and  revela- 
tion, once  taken  as  indicators  of  different 
degrees  of  truth  (q.v.),  emanating  from 
sources  of  unequal  credibility,  become 


mutually  exclusive:  Myths  under  such  a 
perspective  cannot  be  easily  accepted  as 
powerful  expressions  of  significant  human 
experience  deemed  worthy  of  transmittal 
to  later  generations  because  of  their  arche- 
typal evidence  and  universal  validity,  but 
are,  rather,  suspected  of  representing  devi- 
ance and  willful  ignorance  (jahiliyva).  Their 
re-use  as  a prop  for  scriptural  events  — a 
common  practice  in  Christian  icono- 
graphy — - occurred,  although  to  a lesser 
degree,  in  the  later  haggadic  elaboration  of 
qur’anic  narrations  (see  exegesis  of  the 
qur’an:  classical  and  medieval).  Events 
related  in  the  Qur’an  itself,  are,  however, 
considered  “true”  and  sufficient  to  rep- 
resent the  past  (see  history  and  the 
qur’an).  Non-qur’anic  pre-Islamic  narra- 
tives are  held  to  be  devoid  of  meaning,  as 
they  were  superseded  by  the  only  meaning- 
ful revelation  (see  south  Arabia,  religion 
in  pre-islamic). 

But  the  concepts  of  “myths  and  legends” 
cover  not  only  ancient  “pagan”  narrative 
but  have  been  redirected  as  terms  to 
denote  narratives  informed  with  a particu- 
lar hermeneutic  code.  It  is  their  intrinsic 
ability  to  recall  archetypal  patterns  of 
interaction  that  invites  the  listener  to 
identify  with  or  find  guidance  through 
particular  figures.  “Myth”  and  “legend,” 
understood  as  hermeneutically  distin- 
guished genres  of  narrative,  are  to  be 
found  in  all  kinds  of  literature,  irrespective 
of  their  profane  or  sacred  character  (see 
literature  and  the  qur’an).  As  diverse 
studies  in  the  Hebrew  Bible  and  the  New 
Testament  alike  have  shown  (Alter  and 
Kermode,  Literary  guide;  Alter,  Biblical  narra- 
tive; Frye,  The  great  code),  mythic  and  legend- 
ary narratives  figure  amply  in  the  two  older 
monotheistic  scriptures.  The  dynamics  of 
their  immanent  mythopoiesis  provides  nar- 
rative texts  with  significant  subtexts  add- 
ing surplus  meaning  to  the  plot,  thus  prov- 
ing not  only  effective  with  pre-revelation 
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audiences,  but  also  particularly  fit  to  serve 
the  aims  of  revelation  itself. 

Although  this  article  focuses  on  the 
Qur’an,  it  will  be  necessary  to  survey  par- 
ticular aspects  of  the  problematic  in  the 
broader  framework  of  scripture  in  general 

(see  LITERARY  STRUCTURES  OF  THE 

qur’an).  Not  only  does  the  Qur’an  typo- 
logically  represent  a manifestation  of 
monotheistic  scripture  and  thus  partake  in 
the  hermeneutical  characteristics  of  a 
sacred  canon,  the  Qur’an  also  displays, 
even  more  perspicuously  than  the  two 
other  scriptures,  the  process  of  the  emer- 
gence of  a scripture.  If  this  is  true,  a com- 
parison between  the  treatment  of  myth(s) 
and  legends  in  the  Qur’an  on  the  one 
hand,  and  in  the  two  other  monotheistic 
scriptures  on  the  other,  promises  to  throw 
important  light  on  the  particular  develop- 
ments of  the  Qur’an.  Subsequently,  an 
attempt  at  a typology  of  myths  and  legends 
in  the  Qur’an  will  be  undertaken  through 
consideration  of  a selection  of  significant 
cases.  Since  the  qur’anic  narrative  is  often 
inconsistent,  i.e.  sophisticated  structures 
appearing  alongside  fragmented  panels  of 
mythic  images,  it  is  important  to  discuss 
not  only  complete  narrative  units  but  also 
overall  mythical  visions  looming  under 
dispersed  single  elements.  As  against  the 
positive  evidence  of  mythopoiesis  in  the 
Qur’an,  the  anti-mythic  tendencies,  which 
likewise  exist,  will  also  be  considered. 

Scripture  and  myth 

Scripture  as  a medium  of  the  demythification 

of  the  world 

Myth,  in  the  narrow  sense  of  a narrative 
about  personified  or  demonized  supernatu- 
ral powers  working  in  individual  or  collec- 
tive human  life,  is  of  course  incompatible 
with  the  scriptural  concept  of  one  exclu- 
sive divine  agent  in  nature  and  history.  In 
fact,  scripture  as  such  has  been  credited  as 


the  medium  of  demythification  par  excel- 
lence. It  has  been  noted  of  the  three 
monotheistic  religions  that  their  scriptures 
do  not,  in  the  way  mythic  thinking  does, 
refer  back  to  an  archaic  sacred  order, 
anchored  in  a primordial  beginning  that 
needs  to  be  restored,  but  refer  to  events 
that  themselves  are  part  of  an  extended 
continuous  nexus  of  happenings.  This  is 
particularly  true  for  Christianity  and  Islam, 
two  religions  that  are  based  on  events  that 
are  understandable  only  in  view  of  what 
preceded:  neither  initiates  traditions  but 
rather  presupposes  them.  It  is  noticeable 
that  in  both  religions  human  history 
receives  a new  evaluation  through  the  cen- 
tral event  that  necessarily  judges  the  pre- 
ceding era  to  be  of  inferior  quality  and 
that  promises  to  have  an  imprint  on  all 
further  history.  The  basic  structure  of  past, 
present  and  future  thus  cannot  be  viewed 
in  a symmetrical  way  since  the  theological 
evaluations  are  unequal  (Zirker,  Christentum, 
see  time). 

The  fact  that  scripture  dissolves  pre- 
monotheistic,  iterative  or  circular  patterns 
of  memory  (q.v.),  that  it  tends  to  “histori- 
cize”  memory,  becomes  most  evident  from 
its  re-interpretation  of  the  myth-imprinted 
“pagan”  world  submitted  to  ever  repeat- 
ing cyclical  processes  of  seasonal  change 
(see  fate;  destiny;  generations;  geo- 
graphy). In  contrast,  the  scriptural  world- 
view reflects  the  process  of  an  evolution  in 
linear  time.  Monotheistic  scripture  margin- 
alizes cosmic  experience,  the  impact  of  the 
powers  of  nature  as  manifest  in  the  sea- 
sonal cycle,  in  favor  of  historical  experi- 
ence, presenting  decisive  communal  events 
as  unique  manifestations  of  divine  power 
(see  power  and  impotence;  freedom 
and  predestination).  Scripturally  insti- 
tutionalized feasts  (see  festivals  and 
commemorative  days)  thus  no  longer 
serve  to  mark  the  yearly  changes  of  seasons 
(q.v.)  but  commemorate  outstanding  events 
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worked  by  the  divine  agent  in  the  commu- 
nity in  the  past.  Scriptural  demythification 
thereby  touches  a realm  of  human  life  that 
is  vital  for  the  coherence  of  a society:  i.e. 
rituals  and  feasts  (see  ritual  and  the 
qur’an).  Once  having  placed  a taboo  upon 
viewing  spirits  and  demons  (see  jinn; 
devil)  as  potent  agents  in  the  drama  of 
the  seasonal  cycles,  scripture  has  to  provide 
etiological  substitutes  to  give  meaning  to 
the  feasts  as  well  as  to  inspire  the  elferves- 
cence  and  the  perception  of  renewal  that 
make  up  the  festal  atmosphere  (Assmann, 
Fest).  This  reconstruction  has  been,  in  the 
Islamic  context,  carried  out  in  a particu- 
larly rigorous  way.  Whereas  the  two  other 
monotheistic  religions  kept  the  time  frame 
of  older  seasonal  feasts  and  co-opted  their 
essential  symbols,  enriching  and  reshaping 
them  according  to  the  new  salvation- 
historical  meaning  of  the  individual 
feast  - thus  preserving  a mythic  subtext  to 
be  reclaimed  whenever  desired,  Islamic 
festivals  have  fared  differently.  Though 
strikingly  conservative  in  terms  of  ritual 
procedure,  i.e.  continuing  many  of  the  an- 
cient pre-Islamic  ritual  performances 
clearly  informed  by  the  symbolism  of 
changing  seasons  (Wellhausen,  Reste),  Islam 
has  strictly  dissociated  them  from  their  an- 
cient Arabian  precedents  through  a new 
calendar  (q.v.)  which  bears  no  relation  to 
the  seasonal  cycle,  thus  dismissing  any 
mythic  association  emanating  from  that 
source  (Neuwirth,  Three  religious  feasts). 
Moreover,  the  Islamic  rites  were  given  new 
meanings  commemorating  historical 
events  crucial  to  the  community’s  identity, 
or  were  reinterpreted  as  mere  acts  of  wor- 
ship (q.v.)  divinely  imposed  through  the 
words  of  earlier  prophets  (see  prophets 

AND  PROPHETHOOD). 

But  myth  is  not  exclusively  about  super- 
natural powers  working  in  nature  (see 
miracle);  it  is  also  about  extraordinary 
human  figures,  excelling  in  strength,  cour- 


age (q.v.),  shrewdness,  endurance  and 
other  heroic  faculties.  In  the  Hebrew  Bible 
not  a few  characters  of  heroic  standing 
have  survived  scripturalization,  i.e.  integra- 
tion into  a vision  dominated  by  divine  will: 
they  appear  to  act  autonomously  rather 
than  being  directed  by  a divine  force 
behind  them.  Although  not  consistently 
designated  as  heroic  but  responding  to 
diverse  challenges  of  human  acting  and 
suffering,  and  never  totally  severed  from 
divine  will  or  providence,  major  biblical 
figures,  primarily  Moses  (q.v.)  and  David 
(q.v.),  and  to  a lesser  degree  also  Abraham 
(q.v),  Jacob  (q.v.),  Joseph  (q.v.)  and  Solo- 
mon (q.v.)  as  well  as  more  episodic  figures 
like  Samson,  Ehud  and  Judith  have  re- 
tained a heroic  image.  As  against  that, 
few  heroic  figures  would  be  found  in  the 
Qur’an.  Not  only  are  the  protagonists  of 
narratives  from  the  ancient  Arabian  lore 
absent,  but  also  most  of  the  biblical  figures 
that  do  play  a role  in  the  Qur’an  are  not 
represented  as  heroes  either.  Their  appear- 
ance has  been  changed:  as  they  do  not  re- 
ceive a consistent  portrayal,  nor  are  their 
stories  continuously  followed  over  a span  of 
time  long  enough  to  display  character 
development,  but  are,  rather,  presented 
episodically  in  very  diverse  contexts,  these 
figures  are  not  developed  enough  to 
impress  as  heroes  (see  the  discussion  of 
Solomon  and  David  below).  Others,  like 
the  Arabian  Hud  (q.v.),  Salih  (q.v.)  and 
Shu'ayb  (q.v.),  do  not  act  autonomously 
but  remain  throughout  performants  of  the 
divine  will,  so  that  their  actions  seem  to 
lack  momentum,  making  it  difficult  for  the 
reader  to  associate  them  with  those  key  fig- 
ures contained  “in  kindred  structures  and 
symbolic  systems  that  range  from  Gil- 
gamesh  and  the  Hebrew  Bible  to  Homer 
and  Vergil”  (Stetkevych,  Golden  bough,  ix). 
Still,  in  the  Qur’an  some  figures  do  acquire 
heroic  dimensions  such  as  Noah  (q.v.; 

Nuh),  Abraham  (Ibrahim),  Joseph 
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(Yusuf)  and,  most  especially,  Moses 
(Musa). 

Qur’anic  scripture  and  story-telling 
Scriptural  demythification,  which  is  partic- 
ularly strong  in  the  Qur’an,  also  touches 
upon  another  vital  need:  the  transmission 
of  knowledge,  particularly  the  practice  of 
story-telling.  Qur’anic  narrative  has 
hitherto  usually  been  considered  as  a con- 
tinuum. Its  continuous  treatment  of 
prophetic  episodes  with  similar,  sometimes 
identical,  messages  led  scholars  to  the  con- 
clusion that  there  is  something  like  “the 
qur’anic  narrative,”  attesting  a cyclical 
concept  of  revelation  (Paret,  Geschichts- 
bild).  Although  Horovitz,  in  his  ground- 
breaking study  on  qur’anic  narrative, 
strictly  committed  himself  to  Noldeke’s 
periodization,  scholars  after  him  have 
ordinarily  failed  to  acknowledge,  or  even 
rejected,  any  substantial  development  in 
the  qur’anic  representation  of  prophets 
and  messengers  (see  messenger)  except  in 
terms  of  increasing  detail.  In  general  the 
Qur’an  has  been  judged  to  evidence  no 
serious  interest  in  history.  Fred  Donner 
(. Narratives  of  origin,  84)  states: 

The  purpose  of  stories  in  the  Qur’an,  then, 
is  profoundly  different  from  their  purpose 
in  the  Old  Testament;  the  latter  uses  stories 
to  explain  particular  chapters  in  Israel’s 
history,  the  former  to  illustrate  — again 
and  again  how  the  true  Believer  acts  in 
certain  situations.  In  line  with  this  purpose, 
qur’anic  characters  are  portrayed  as  moral 
paradigms,  emblematic  of  all  who  are 

good  or  evil [The  Qur’an]  is  simply  not 

concerned  with  history  in  the  sense  of 
development  and  change,  either  of  the 
prophets  or  peoples  before  Muhammad, 
or  of  Muhammad  himself,  because  in  the 
qur’anic  view  the  identity  of  the  com- 
munity to  which  Muhammad  was  sent  is 


not  historically  determined,  but  morally 
determined. 

This  view,  which  relies  on  a macro- 
structural  reading  of  the  Qur’an,  not  sur- 
prisingly conforms  with  the  image  of  the 
Qur’an  that  became  dominant  in  Islam 
itself  after  the  official  canonization  of  the 
corpus  by  ‘Uthman  b.  ‘Affan  (see  collec- 
tion OF  THE  Qur’an;  CODICES  OF  THE 
qur’an;  ‘uthman):  the  Qur’an  was  no  lon- 
ger perceived  as  a communicational  pro- 
cess but  as  the  tinre-transcending  divine 
word  (see  word  of  god)  transmitted  by 
the  prophet  Muhammad,  the  final  figure  in 
a series  of  impeccable  (see  impeccability) 
superhuman  messengers  bearing  an  identi- 
cal message.  This  a-historical  perception 
has  recently  been  adopted  by  a number  of 
modern  scholars,  inspired  by  postmodern 
methodological  approaches  no  longer 
concerned  with  philological-historical 
problems  (see  contemporary  critical 
practices  and  the  qur’an;  post- 
enlightenment academic  study  of  the 
qur’an).  To  view  the  Qur’an  in  such  a 
“holistic”  way  - in  accordance  with  its 
later  Islamic  reading  — is,  however,  only 
one  possible  way  of  reading  it,  since  the 
a-historical  image  of  the  Qur’an  covers 
another,  more  complex,  layer  of  under- 
standing that  can  be  laid  bare  only  through 
an  acute  micro-structural  reading  (see 
FORM  AND  STRUCTURE  OF  THE  QUR’an). 

To  do  justice  to  qur’anic  narrative,  one 
has  to  look  for  earlier  narrative  traditions 
familiar  to  the  community  that  may  have 
influenced  the  qur’anic  narrative  style  (see 

LANGUAGE  AND  STYLE  OF  THE  QUr’An; 
ORALITY  AND  WRITING  IN  ARABIA;  NAR- 
RATIVES; SCRIPTURE  AND  THE  QUr’An). 
Given  the  fact  that  the  early  suras  (q.v.)  dis- 
play a linguistic  and  stylistic  character  very 
close  to  the  enunciations  of  pre-Islamic 
soothsayers  (q.v.;  kahin,  pi.  kahana)  whereas 


481 


MYTHS  AND  LEGENDS 


later  suras  come  close  to  monotheistic  lit- 
urgies with  pericopes  of  scriptural  readings 
in  their  central  part  (for  further  discussion, 
See  FORM  AND  STRUCTURE  OF  THE  QUr’an), 

one  arrives  at  the  conclusion  that  qur’anic 
narratives  partake  in  diverse  discourses 
and  thus  constitute  at  least  two  distinct 
groups:  texts  that  still  mirror  the  principle 
of  a highly  emphatic,  succinct  and  some- 
times enigmatic  presentation  current  in  saj( 
al-kahana  (see  rhymed  prose)  on  the  one 
hand,  and  texts  more  inclined  towards  a 
lively  episodic  presentation  displaying 
sophisticated  narrative  strategies,  on  the 
other.  The  former  genre  is  more  formal- 
ized and  thus  limited  in  its  narrative  range, 
relying  strongly  on  repetition,  parallelism 
and  anaphors,  etc.;  the  latter  is  flexible, 
tending  towards  detail  and  diversity. 
Whereas  the  former  drives  home  one 
particular  message,  there  are  far  more 
complex  intentions  behind  the  second. 

Due  to  the  new  qur’anic  worldview, 
which  staged  past  and  present  events  as 
part  of  the  drama  of  a series  of  divine 
interventions  in  human  interactions,  the 
orally  transmitted  scenarios  of  Arabian 
memory  (see  orality;  arabs),  whose  pro- 
tagonists were  committed  to  worldly,  often 
heroic,  aims  were  widely  marginalized  if 
not  dismissed  as  a whole  — or  re-inter- 
preted to  fit  the  new  paradigm.  In  the 
words  of  Stetkevych  ( Golden  bough,  10): 

The  knowledge  of  the  communal  Arabian 
past  and  its  inheritors’  creative  and  re- 
creative self-knowledge  within  it  were 
definitely  not  furthered  by  the  concrete, 
a-historical  and  anti-mythical  doctrinal 
stance  that  relegated  mythic  materials  to 

anecdotal  and  “catechistic”  functions 

The  problem  with  a number  of  (these) 
nuclei  of  myth  was  that  in  their  survival 
in  the  new  code,  that  is,  through  their  co- 
optation by  the  Qur’an  (and  the  subse- 


quent dogmatizing  tradition),  they  were 
put  to  the  service  of  a rhetoric  that  was  al- 
most inimical  to  “narrative”  itself  this 
despite  the  qur’anic  claim  that  there  they 
are  being  told  in  the  best  of  narrative 
ways.  That  is,  in  the  Qur’an,  narrative  and 
indeed  everything  else  is  subordinated  to 
the  overarching  rhetoric  of  salvation  [q.v.] 

and  damnation [see  reward  and 

punishment]  Rarely  do  we  sense  in  the 
Qur’an  a self-sufficient  and  self-justifying 
joy  in  storytelling,  indeed,  rarely,  if  at  all, 
does  the  Qur’an  allow  for  the  formation  of 
“themes”  in  the  literary  terminological 
understanding,  that  is,  of  descriptive  (of 
imagist)  units  that  possess  their  own  formal 
and  thematic  circumscription  and  “suffi- 
ciency” and  are  not  intruded  upon  by  a 
stylistically  disruptive  rhetoric.  Rather  than 
themes  in  the  literary  sense,  the  Qur’an, 
therefore,  knows  primarily  rhetorically 
subordinated  motifs. 

What  Stetkevych  has  labeled  “rhetorics”  is, 
however,  deeply  rooted  in  the  qur’anic 
message  as  such  and  thus  from  a different 
perspective  should  be  viewed  as  comple- 
mentary. It  is  true  that  qur’anic  storytelling 
does  not  express  an  authorial  stance  such 
as  is  that  which  Alter  finds  realizable  in 
biblical  narrating  ( Biblical  narrative,  184): 

Perhaps  the  most  distinctive  feature  of  the 
role  played  by  the  narrator  in  the  biblical 
tales  is  the  way  in  which  omniscience  and 

inobtrusiveness  are  combined In  the 

Bible . . . the  narrator’s  work  is  almost  all 
recit,  straight  narration  of  actions  and 
speech,  and  only  exceptionally  and  very 
briefly  discourse,  disquisition  on  and 
around  the  narrated  facts  and  their  impli- 
cations. The  assurance  of  comprehensive 
knowledge  is  thus  implicit  in  the  narratives, 
but  it  is  shared  with  the  reader  only  inter- 
mittently and  at  that  quite  partially.  In  this 
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way,  the  very  mode  of  narration  conveys  a 
double  sense  of  a total  coherent  knowledge 
available  to  God  (and  by  implication,  to 
His  surrogate,  the  anonymous  authorita- 
tive narrator)  and  the  necessary  incom- 
pleteness of  human  knowledge,  for  which 
much  about  character,  motive,  and  moral 
status  will  remain  shrouded  in  ambiguity. 

As  against  the  meticulous  shaping  of  per- 
sonages and  the  sophisticated  coding  and 
de-coding  of  their  motives,  which  charac- 
terize biblical  narrative,  qur’anic  narrating 
pursues  complex  “para-narrative”  aims. 
Narratives,  at  least  insofar  as  they  are 
unfolded  to  some  extent  and  recall  plots 
already  known  from  biblical  literature,  are 
presented  as  excerpts  or  messages  from  the 
book  (q.v.;  al-kitab ),  which  is  clearly  taken 
to  be  a corpus  of  literature  apart  from  the 
rest  of  the  known  stories  that  are  currently 
available  through  oral  tradition.  This 
remoteness  of  “teai-generated”  narrative 
certainly  has  a strong  bearing  on  the  style 
of  the  stories  presented  as  kitab  readings.  It 
forces  on  them  a distinct  linguistic  code 
that,  on  the  one  hand,  confers  on  the  dic- 
tion a highly  stylized  form  (rhymed  prose 
resulting  in  somewhat  forced  syntactic 
structures;  see  grammar  and  the  qur’an), 
serving  to  distinguish  it  from  profane  nar- 
rative. On  the  other  hand,  it  implants  these 
narratives  with  the  new  message  of  the 
imminent  eschatological  catastrophe  (see 
eschatology;  catastrophe),  which 
brings  the  narrative  close  to  an  exhortative 
appeal  (see  exhortations)  or,  later,  a ser- 
mon. It  is  exactly  the  discursive  elements 
so  marginal  in  biblical  narrative  that  mat- 
ter primarily  in  the  qur’anic  narrative:  the 
explicit  presentation  of  the  moral  or  theo- 
logical implications  for  the  community  that 
can  be  deduced  from  the  narrated  facts  or 
speeches  (see  ethics  and  the  qur’an; 
theology  and  the  qur’an).  To  fulfill  this 
purpose,  a stylistic  device  unknown  to  the 


Bible  has  been  created  to  accommodate 
the  particular  moral  or  theological  deduc- 
tions from  the  qur’anic  discourse,  the  clau- 
sula (see  Neuwirth,  Studieri).  This  stylistic 
device  consists  in  a particular  closure  of 
the  long  verses  of  late  Meccan  and  Medi- 
nan  times  (see  chronology  and  the 
qur’an):  the  last  sentence  of  a verse  does 
not  partake  in  the  main  strand  of  commu- 
nication, but  presents  a comment  on  its 
contents  indicating  divine  approval  or  dis- 
regard of  the  fact  reported,  e.g.  “Truly  you 
are  of  the  faulty”  ( innaki  kunti  min  al-khdti  in, 
q 12:29;  see  sin,  MAJOR  and  minor; 

VIRTUES  AND  VICES,  COMMANDING  AND 

forbidding).  It  may  also  refer  to  one  of 
God’s  attributes  (see  god  and  his  attrib- 
utes), e.g.  “Truly  he  is  the  hearer,  the  seer” 
(■ innahu  huwa  1-saml‘u  l-basn,  q 17:1;  see 
seeing  and  hearing),  which,  in  the  later 
stages  of  qur’anic  development,  have  be- 
come parameters  of  ideal  human  behavior. 
This  comment  is  clad  in  a widely  formal- 
ized shape  and  is  thus  easily  identifiable. 

Qur’an  and  history 

How  does  the  Qur’an  view  prior  history? 
Keeping  the  canonical  process  in  mind,  we 
have  to  ask  the  question  on  two  different 
levels,  distinguishing  between  two  subse- 
quent paradigms.  The  Qur’an,  in  the 
beginning  of  its  development,  encodes  his- 
tory in  the  discourse  of  the  umam  khaliya, 
the  accounts  about  the  dispatchment  of 
messengers  to  previous  communities  who 
called  their  people  to  worship  and  obey 
one  God  but  who  failed  to  convert  their 
communities  (see  obedience;  punishment 
stories).  Here,  the  Qur’an  “pans  over  a 
landscape  where  time  is  less  a chronology 
than  a continuum”  (Khalidi,  Arabic  historical 
thought,  8).  The  scenarios  are  mostly, 
though  not  exclusively,  Arabian  (see  pre- 
ISLAMIC  ARABIA  AND  THE  QUr’an).  The 
early  qur’anic  messenger  stories  have 
replaced  a previously  existing  culture- 
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specific,  coherent  pre-Islamic  Arabian 
myth.  In  Stetkevych’s  words  ( Golden 
bough,  3): 

Arabia  and  the  Arabia-nurtured  and 
Arabic-speaking  world  [see  Arabic  lan- 
guage] has  most  stubbornly  denied  itself 
the  acknowledgment  of  a “mythological 
conditioning.”  An  earnestness,  and  even 
somberness,  of  rigorous  theological  dogma 
came  to  reign  with  an  almost  puzzling. . . 
march  through  more  than  a millennium  of 
history.  It  succeeded  from  the  first  qur’anic 
moment  in  almost  suppressing  or  ban- 
ishing into  unusually  reclusive  layers  of 
subconsciousness  that  part  of  the  counter- 
dogmatic  Arabian  cultural  “self”  which, 
under  conditions  of  a less  stable  doctrinal 
rigor,  would  have  had  the  strength  to  lead 
that  culture  to  its  remythologizing,  or  to  an 
awareness  of  its  “mythological  condition- 
ing.” In  this  respect  even  more  inhibiting 
than  the  suppressions  and  condemnations 
that  came  forth  from  the  doctrinal  appara- 
tus which  had  formed  itself  around  the 
newly-arrived  Arabian  sacred  text  and 
which  soon  succeeded  in  forming  its  own 
cultural  code  was  the  co-optation  by  that 
new  code  of  much  of  the  most  centrally 
autochthony-determining  materials  of  the 
old  code. 

The  significance  of  the  stories  about  the 
Arabian  messengers  lies  in  their  endurance 
(sabr)  and  obedience  in  calling  humans  to 
accept  divine  guidance:  every  community 
should  have  been  warned  through  a revela- 
tion in  order  to  be  spared  temporary  or  es- 
chatological punishment  (see  trust  and 
patience;  warner).  It  is  noteworthy  that 
the  qur’anic  virtue  is  no  mere  endurance, 
but 

presupposes  triumph.  It  is  an  outiasting  of 
evil,  rather  than  its  transmuting.  Its  task  is 
to  outstay  all  opposition  so  that  the  good  of 


prophecy  is  not  overcome  by  the  enmity  of 
unbelief  [see  belief  and  unbelief]  . Its 
endurance  keeps  the  cause  from  capitula- 
tion, so  that  it  may  anticipate  the  victory 
other  factors  will  achieve.  It  is  not,  broadly, 
a suffering  which  in  itself  and  of  itself 
makes  the  fabric  of  the  triumph  that  is  to 
be.  This  calls  for  other  forces  whose  oppor- 
tunity tenacity  ensures  (Cragg,  Event,  158). 

It  is  sober,  pragmatic  thinking  and  act- 
ing, hi/m,  self-denying  dedication  to  the 
divine  message,  islam,  that  is  portrayed 
here  - the  reversal  of  jahl,  heroic  unre- 
straint (see  islam;  faith;  ignorance).  In 
fact  Jahl  in  the  Qur’an  itself  was  to  become 
the  label  of  the  pre-Islamic  epoch  that  was 
termed  jdhiliyya  (see  age  of  ignorance). 

Thus  jahl/ jahiliy  a had  to  have  been  a singu- 
larly important  concept  (or  state)  in  archaic 
Bedouinity  [see  bedouins]  to  have  de- 
served such  a stupendous  “transfer”  into  its 
new  terminological  prominence  — and 
into  its  paradoxical  semiotic  self-denial.  We 
must,  therefore,  entertain  the  strong  notion 
that  its  denial  by  the  new  Arabia  that 
emerged  with  Islam  also  meant  Arabia’s 
denial  of  myth  as  its  cultural,  autochthony- 
defining  ingredient.  For  myth,  all  myth,  is 
hardly  conceivable  without  the  presence  of 
jahl  somewhere  near  its  very  core.  This  jahl, 
however,  also  in  its  archaic  Arabic  under- 
standing, is  above  all  that  kind  of  heroism 
that  also  contains  its  own  tragic  flaw  (Stet- 
kevych,  Golden  bough,  10). 

The  predicament  of  the  ancient  messen- 
gers whose  message  is  rejected  is  shared  by 
the  Prophet  himself  (see  opposition  to 
muhammad).  The  contents  of  revelation  in 
the  umam  khaliya  discourse  (i.e.  the  stories  of 
earlier  nations  destroyed  because  of  their 
unbelief)  thus  does  not  have  a history;  the 
bearers  of  the  revelation  and  their  ad- 
dressees do  not  form  a chain  of  succession. 
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History  and  revelation  repeat  each  other 
following  the  same  pattern. 

This  discourse  has,  however,  to  be  differ- 
entiated from  a grand  narrative  that 
emerges  at  a later  stage  in  the  Qur’an. 

What  is  usually  upheld  to  apply  to  the 
Qur’an  as  such:  the  renunciation  of  a 
chronological  frame  for  the  events  of  pre- 
qur’anic  history,  the  repetitiveness  of  the 
qur’anic  narrative  — “events  are  arranged 
in  clusters,  repetitive  in  form”  (Khalidi, 

Arab  historical  thought,  8)  — as  a sign  of  the 
insistence  of  an  identical  message,  the  total 
disregard  for  mythic  primacy,  etc.,  on 
closer  gaze,  does  not  hold  true  except  for 
the  first  paradigm.  Here,  “the  whole  his- 
tory is  present  at  once  to  God.”  But  the  sit- 
uation successively  changes  substantially 
when  a new  paradigm  is  adopted,  switch- 
ing the  focus  from  the  deserted  sites  of  the 
real  homeland  to  the  orbit  of  the  messen- 
gers of  the  People  of  the  Book  (q.v.;  ahl  al- 
kitab ),  the  prophets  (anbiya’),  whose  dis- 
course as  intermediaries  between  God  and 
man  is  much  more  sophisticated.  Overtly, 
they  form  a prophetical  succession  and 
their  activities  taken  together  not  only  con- 
stitute a scenario  of  historical  episodes, 
but,  more  and  more,  betray  a tendency  to 
chronology.  Their  communications  and 
actions  prove  rich  in  experiences  and  fit  to 
exert  a mythopoeic  impact  on  the  self- 
understanding of  the  emerging  community 
itself;  indeed,  these  activities  not  seldom 
provide  the  matrix  for  the  prophet’s  and 
his  community’s  behavior  in  certain  situa- 
tions of  crisis,  and  more  often  the  matrix  of 
their  understanding  of  their  own  predica- 
ment (Neuwirth,  Erzahlen).  It  is  no  longer 
the  projection  of  present  experience  onto 
the  image  of  the  past  that  was  representa- 
tive for  the  earlier  discourse,  but  the  con- 
verse: experiences  of  the  past  provide  a 
model  for  the  understanding  of  the  pres- 
ent. The  entrance  of  the  qur’anic  commu- 
nity into  the  orbit  of  those  earlier  societies 


endowed  with  a scripture  is  presented  as  an 
event  of  seismic  proportions:  “If  we  sent 
down  this  Qur’an  upon  a mountain,  you 
would  see  it  humbled,  shattered  by  the  fear 
of  God”  (£59:21;  Khalidi,  Arab  historical 
thought,  7).  This  degree  of  self-confidence 
would  not  have  been  feasible  in  the  earlier 
stages;  it  marks  a caesura  in  arranging  his- 
tory that  should  not  be  ignored. 

The  wide  canvas  from  Adam  [see  adam 
and  eve]  to  Jesus  [q.v.]  depicts  for 
Muhammad’s  people  the  meaning  and 
destiny  of  their  own  cause.  Biblical  mate- 
rial, in  independent  shape,  is  rehearsed  in 
lively  corroboration  of  qur’anic  authority. 
All  prophecy  accumulates  towards  it,  so 
that  revelation  may  culminate.  Other 
Scriptures  are  mentors,  not  masters.  It  is 
the  ruling  theme  of  prophecy  as  crisis 
which  they  consistently  serve.  The  patriar- 
chal retrospect  witnesses  to  a continuity  of 
truth  and  multiplies  the  signs  by  which  the 
Meccan/Medinan  situation  must  be  read 
both  in  conflict  and  prosperity  (Cragg, 
Event,  171). 

Consequently,  it  is  little  surprising  to  find  a 
particular  hermeneutic  trait  familiar  from 
the  Hebrew  Bible  (see  torah)  and  espe- 
cially the  Gospels  (q.v.)  prominent  again  in 
qur’anic  narrative:  typology  (Busse,  Herr- 
schertypen).  “Types”  are  exemplary  rep- 
resentations in  scripture  of  still  more 
momentous  events  or  more  significant  fig- 
ures yet  to  come.  Thus  the  divine  trials  (see 
trial)  of  the  past  are  to  be  considered 
“types”  of  the  last  judgment  (q.v.)  that  will 
supersede  everything  preceding  it,  the  dis- 
patch of  earlier  prophets  in  a way  “prefig- 
ures” Muhammad’s  activities.  This  device 
is  crucial  for  the  qur’anic  image  of  history: 

It  is  this  historical  review  of  the  past  in  the 
present  which  gives  to  the  Qur’an  and 
Islam  the  characteristic  quality  of  Jihad 
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[q.v.],  or  struggle,  in  the  deepest  and  non- 
technical sense  of  that  term.  The  very 
sequence  of  the  prophets  is  a sequence  of 
law  and  claim,  of  insubordination  and 
nemesis.  The  logic  within  it  is  the  unremit- 
ting necessity  of  struggle  and  the  necessary 
sinews  of  strength.  To  bring  a divine  mes- 
sage is  to  incur  a human  enmity  and  so,  in 
turn,  to  enter  a trial  of  stamina  and  re- 
solve, of  the  will  and  the  means  to  outstay 

the  opposition In  this  logic,  suffering  is 

present  as  a preliminary  to  its  redress.  It  is 
that  which  has  to  be  endured  before  it  can 
be  terminated.  It  bears  the  odds  until  they 
can  be  evened  and  reversed.  The  successful 
eventuality  is  held  open  by  the  refusal  to  be 
denied  it,  and  this  demands  persistence 

and  non-compromise Existence  is 

poised,  so  to  speak,  between  prophecy  and 
eschatology,  in  that  the  prophetic  address 
to  humanity  must  have,  in  token  and  in 
fact,  that  writ  of  success  which  eschatology 
brings  to  final  authenticity  in  the  last  judg- 
ment. The  utter  unambiguity  of  the  escha- 
tological must  belong  suitably  and  surely 
with  the  interim  evidence  of  prophetic 
standing  in  time  and  in  power  (Cragg, 

Event,  171-2). 

Reflexions  of  myth  and  mythopoiesis  in  the  Qur’an 

Virtual  myths  of  history 
In  the  following  an  attempt  will  be  under- 
taken to  classify  myths  and  legends  in  the 
Qur’an  as  to  their  cultural  contexts.  (Myths 
and  legends  are  not  taken  to  be  mutually 
exclusive:  viewing  the  stories  about  earlier 
prophets  as  legends  does  not  preclude 
taking  note  of  their  mythical  elements.)  A 
historical  classification  following  the  bibli- 
cal succession  of  “scripturalized  myths” 
does  not  appear  too  promising  in  view  of 
the  non-historical  disposition  of  the 
Qur’an  and  the  absence  of  the  notion  of  a 
linear  historical  process  leading  up  to  the 
present  of  the  listeners.  The  “atomism  of 


time”  that  underlies  the  qur’anic  vision  of 
history,  “which  is  typological  in  nature  and 
focused  on  the  history  of  the  prophets,” 
has  been  noted  (for  more,  see  Bowering, 
Chronology,  3ig  f.).  The  myth  of  man’s 
first  transgression,  the  story  of  Adam  ( Gen 
1:3),  in  the  Qur’an  does  not  serve  to  initiate 
history  as  an  unpredictable  and  ambiguous 
process  of  divine-human  interaction,  but 
rather  constitutes  one  exemplary  episode 
of  the  “anthropological  constant”  of 
human  vulnerability  to  being  seduced. 
Except  for  the  expulsion  from  the  garden, 
however,  this  does  not  bear  grave  conse- 
quences for  the  fate  of  humankind  (see 
fall  of  man).  The  myth,  which  is  intro- 
duced at  a rather  late  stage  of  qur’anic 
development  and  is  presented  in  diverse 
contexts,  serves  to  demonstrate  changing 
insights  into  the  nature  of  evil:  it  is  less  a 
myth  of  beginning  than  a debate  about 
evil  (see  good  and  evil).  The  account 
will  therefore  be  treated  in  its  typological 
context  (see  “Transgressions”  below). 

Noah 

Similarly,  the  biblically  prominent  myth  of 
the  renewal  of  the  world  after  the  flood 
{Gen  6:5-8)  in  the  Qur’an  does  not  appear 
in  its  mythical-historical  setting  as  the  clos- 
ure of  a period  of  immediate  divine  inter- 
ventions into  creation  (q.v.)  as  a whole. 

This  story  is  related  (or  alluded  to)  within 
the  two  discourses  of  the  destroyed  peoples 
(umam  khaliya)  and  of  the  prophets  (anbiya). 
First  conveyed  as  the  initial  account  of  a 
chain  of  punishment  legends  in  q 54:9-17 
(followed  by  stories  about  ‘Ad  [q.v.], 
Tharnud  [q.v.],  Lot  [q.v.],  and  the  people  of 
Pharaoh  [q.v.;  Fir'awn])  and,  subsequently 
as  a story  filling  a complete  sura,  q 71 
(Surat  Nuh,  “Noah”;  q 71:1-28),  the  legend 
of  Noah  is  introduced  in  isolation  from  a 
particular  salvation-historical  beginning, 
although  the  event  is  obviously  imagined  as 
preceding  all  the  other  stories  in  time.  It  is 
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shaped  after  the  pattern  of  the  punishment 
stories  that  emerge  during  the  first  Meccan 
period.  Accordingly,  both  the  Hood  and  the 
ark  (q.v.)  are  devoid  of  mythical  dimen- 
sions, being  reduced  to  mere  instruments 
of  individual  punishment  and  salvation 
respectively.  The  story  continues  to  be 
remembered  through  the  entire  Meccan 
period,  not  only  in  extended  lists  of  pun- 
ishment stories  (q  7:69;  11:89;  !4:9i  38:12; 
50:12;  51:46),  but  also  in  narrative  form.  In 
Q.  37:75‘9  ^ is  followed  by  a story  about 
Abraham’s  confronting  his  unbelieving 
community  and  other  episodes  of  the  his- 
tory of  the  Children  of  Israel  (q.v.;  BanO 
Isra’ll);  in  q 26:105-22  it  is  followed  by  sto- 
ries about  ‘Ad,  Thamud,  the  people  of 
Lot,  the  “People  of  the  Thicket”  (q.v.; 
ashab  al-ayka ),  always  presenting  Noah  as  a 
member  of  his  people  ( akh , q 26:106)  who 
tries  to  convert  them.  None  of  these 
reports,  however,  dwell  on  the  mythical 
dimension  of  the  story  as  the  first  major 
caesura  in  history. 

Noah  receives  new  momentum  after  the 
change  of  paradigm  and  the  new  orienta- 
tion to  the  kitab  tradition  of  the  Children  of 
Israel.  The  viewing  of  the  prophets  as  a 
chain  of  succession  within  the  orbit  of 
scripture  gives  each  one  an  individual  sig- 
nificance. This  change  is  reflected  in  a par- 
ticularly extensive  version  of  Noah’s  story 
in  q 11:25-49,  followed  by  kindred  stories  of 
‘Ad  and  others.  Here,  both  the  preparation 
of  the  ark  (fulk)  and  the  selection  of  the 
animal  species  are  mentioned  (see  animal 
life).  The  cosmic  dimension  of  the  flood  is 
alluded  to,  the  final  blessing  on  Noah 
sounding  as  if  the  event  was  meant  as  a 
caesura  in  salvation  history  (an  echo  of  this 
version  appears  in  q 10:71-4).  At  this  later 
stage  of  the  canonical  process,  when  the 
world  of  the  book  has  replaced  the  sce- 
nario around  the  sanctuary  of  Mecca  (q.v.), 
Noah  ascends  from  his  stance  as  a mere 
warner  (rasul)  to  become  a prophet  (nabi) 


in  the  line  of  Adam  — (Noah)  — Abra- 
ham — Jesus.  In  this  context,  the  longevity 
(Noah  remained  among  his  people  950 
years;  q 29:14)  and  genealogical  relations  in 
general  occasionally  gain  momentum:  thus 
the  Children  of  Israel  are  presented  as  the 
“seed  of  those  whom  we  carried  with 
Noah”  ( dhurriyyata  man  hamalna  ma’a  nuh, 
q 17:3;  cf.  19:58).  In  still  later,  Medinan 
suras,  like  q 33:7,  when  the  Prophet  him- 
self has  entered  the  rank  of  the  prophets 
(anbiyd)  and  prophets  are  viewed  as  part- 
ners in  a covenant  (q.v.),  Noah  appears 
here  as  the  first:  (wa-idh  akhadhna  mina 
l-nabiyyna  mithaqahum  wa-minka  wa-min  nuh). 
A structuring  of  prophetical  history  is  in 
the  making  and  it  is  this  period  of  time 
into  which  q 19:58  fits:  “These  are  those 
whom  God  blessed  from  the  prophets  from 
the  seed  of  Adam  and  of  those  we  carried 
with  Noah  [on  the  ark]”  (uld’ika  lladhina 
an  ’ama  llahu  ‘ alayhim  min  al-nabiyyina  min 
dhurriyyati  adama  wa-mimman  hamalna  ma  i a 
nuh...).  This  development  reaches  its  cli- 
max in  q 3:33:  “Truly  God  preferred  Adam 
and  Noah  and  the  family  of  Abraham  and 
the  family  of  ‘Imran  above  all  the  crea- 
tures” (inna  llaha  stafa  adama  wa-nuhan  wa- 
ala  ibrahima  wa-ala  mrana  ’ala  l-’alamina). 
Accordingly,  the  divine  commandments 
(q.v.)  have  been  transmitted  through  that 
line  of  succession:  q 42:13,  “He  ordained 
for  you  the  religion  (q.v.)  that  he  com- 
mended to  Noah  and  which  we  inspire  in 
you”  (shara’a  lakum  mina  1-dTni  ma  wassa  bihi 
nuhan  wa-lladhi  awhayna  ilayka). 

Still,  Noah  remains  part  of  two  tradi- 
tions, that  of  an  episodic  warner  (in 
Medinan  suras;  q 9:70;  22:42)  — one  of 
many  — whose  people  (qawm)  vanishes 
and  who  thus  would  have  no  spiritual  sur- 
vival and  that  of  a prophet  (nabi)  whose 
reception  is  secured  through  his  participa- 
tion in  a succession  of  prophets  who 
belong  to  the  scriptural,  i.e.  biblical, 
tradition.  What  is  most  striking  in  the 
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Noah-legend  is  the  lack,  or  at  least  the  fad- 
ing appearance,  of  the  essentially  mythical 
characteristics  of  the  story.  Thus,  the  cata- 
strophic uniqueness  of  the  event,  the 
vehemence  of  the  divine  wrath  (see  anger) 
inducing  the  creator  to  annihilate  human- 
kind, the  universality  of  the  catastrophe, 
are  nowhere  expressed.  The  historical 
dimension,  the  total  renewal  after  the 
drowning  (q.v.)  of  humankind  is  not  dra- 
matized, the  divine  re-acceptance  of 
humankind  being  only  partial  (q  11:48;  to 
say  nothing  of  the  conclusion  of  a new 
covenant  between  God  and  man).  Not  sur- 
prisingly, the  age  before  the  diluvium  is  not 
marked  as  it  is  in  the  Bible  and  in  later 
Islamic  historiography  (al-Azmeh,  Ibn 
Khaldun ) by  particular  physical  anomalies, 
such  as  the  existence  of  fabulous  creatures 
and  miraculous  qualities  in  humans,  thus 
appearing  as  an  epoch  which  does  not  yet 
partake  of  the  historical  period  proper,  but 
demands  a new,  a second  beginning.  In  the 
Qur’an  the  flood  has  no  such  function. 

David  and  Solomon  virtual  cultural 

heroes? 

Nor  does  the  “Solomonic  mythic  florile- 
gium”  (see  david;  solomon),  which  in  the 
Qur’an  reflects  post-biblical  rather  than 
biblical  knowledge,  constitute  a consistent 
story.  It  focuses  on  the  two  heroes’  power 
over  the  animal  and  spirit  world,  as  well  as 
natural  phenomena:  David  is  lord  of  the 
birds  Q 38:17-9),  he  commands  the  moun- 
tains Q 38:18;  34:10);  Solomon  understands 
the  language  of  the  birds  Q 27:16)  and  of 
the  ants  (q  27:18-9),  he  commands  the  wind 
[q  21:81;  34:12;  38:36;  see  air  and  wind), 
and  is  in  control  over  the  demons  (shayatin) 
and  jinn  (q.  21:82).  At  the  same  time,  both 
are  in  the  rank  of  prophets  (anbiya),  a 
merit  that  in  David’s  case  is  underlined  by 
his  receiving  the  psalms  (q.v.;  zubur, 

Q.  i7:55)>  his  competent  judgment  (q.v.; 
q 38:21-6;  cf.  2 Sam  2:1-15)  and  his  just 


government  (see  justice  and  injustice; 
authority),  which  qualifies  him  to  be 
called  a khalifa  on  earth  Q 38:26;  see 
caliph).  In  Solomon’s  case  this  rank  is  evi- 
denced by  his  being  granted  command 
over  nature  and  demons.  Yet,  both  remain 
symbolic  figures  (see  symbolic  imagery), 
Solomon’s  essential  fame  being  due  to  his 
miraculous  relationship  with  animals  and 
demons  with  particular  supernatural 
faculties  — a privilege  that,  however,  does 
not  distract  him  from  his  devotion  to  the 
one  God.  His  faithfulness  is  particularly 
manifest  in  the  episode  with  the  Queen  of 
Sheba  (see  bilqjs).  When  her  throne  is 
transferred  to  his  palace  by  the  ‘ifrit  (q.v.), 
he  understands  the  miraculous  act  not  as 
his  personal  triumph  but  as  a trial  (fitna) 
to  prove  his  gratefulness  (q.  27:40;  see 
gratitude  and  ingratitude).  His  aes- 
thetically stunning  palace  (sarh)  with  fit- 
tings so  fine  that  they  produce  a “trompe 
d’oeil”  — the  Queen  takes  the  brilliant 
floor  to  be  a water  pool  becomes  the 
reason  for  the  conversion  of  the  Queen  to 
the  worship  of  the  one  God,  thus  constitut- 
ing an  “antitype”  to  the  building  erected 
by  Pharaoh  (also  sarh)  with  the  blasphe- 
mous intent  to  have  a view  on  the  God  of 
Moses  (see  blasphemy).  There  are  some 
hints  at  the  conception  of  both  figures  as 
innovators;  David  is  instructed  to  make 
coats  of  mail  Q 21:80;  34:10-11),  and  Solo- 
mon is  knowledgeable  about  a source  of 
metal  (q  34:12);  yet  their  story  is  hardly 
apt  to  serve  as  an  etiology  for  the  human 
attainment  of  control  over  material  re- 
sources and  individual  technical  inven- 
tions; nor  do  the  related  facts  mark  initial 
achievements  sufficient  to  portray  the 
protagonists  as  cultural  heroes. 

Moses’  exodus  (ism) 

The  only  qur’anic  narrative  that  could  be 
viewed  as  a myth  of  history  is  the  report  of 
the  exodus  of  Moses,  which,  in  Jewish 
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tradition,  signifies  the  deliverance  of  the 
Israelites  from  slavery;  for  the  Muslim 
community,  this  exodus  becomes  a proto- 
type for  the  believers’  taking  refuge  from 
oppressive  unbelieving  rulers  (see  oppres- 
sion; OPPRESSED  ON  EARTH,  THE).  The 
event  of  the  exodus  (isra)  has  certainly 
effected  a strong  influence  on  the  Prophet’s 
own  experience  of  his  emigration  (q.v.; 
hijra :);  moreover,  before  that  event,  it  served 
as  a pattern  of  finding  spiritual  relief  (isra’) 
in  a situation  of  social  suppression  in 
Mecca  that  had  become  unbearable  to  the 
believers  (Neuwirth,  Remote  temple).  Still, 
the  story  is  not  reflected  through  a full- 
fledged  narrative  but  is  only  briefly  evoked 
(i.e.  q 20:77;  26:15-7;  37:115-6).  It  does  not, 
moreover,  represent  the  decisive  turn  in  the 
history  of  Moses’  people.  It  is  worth  noting 
that  in  the  qur’anic  story  of  Moses,  the 
exodus  is  rivaled  by  another  solution  for 
the  oppressed  Children  of  Israel  since  the 
salvation  of  Moses’  people  is  also  por- 
trayed in  terms  of  a typological  reprise  of 
the  flood  story  (Busse,  Herrschertypen,  75). 
Thus,  the  invitation  to  Noah  and  his  family 
to  settle  after  the  flood  (q  23:29)  finds  its 
analogy  in  q 17:104,  where  the  Children  of 
Israel  are  given  (cf.  also  q 7:137;  26:59)  the 
land  of  Egypt  (q.v.)  with  all  its  gardens  (see 
garden),  springs  (see  springs  and  foun- 
tains), fields  and  treasures  (q  26:57-8; 
44:25-8;  see  blessing;  grace;  wealth).  It 
is  perhaps  not  the  change  of  real  place  (as 
in  the  exodus)  that  matters.  In  the  qur’anic 
view  the  promised  land  may  be  anywhere 
that  it  is  possible  for  the  believers  to  live 
uncompronrised  — whether  the  place  is 
purged  of  unbelievers  through  a divine 
trial,  or  whether  the  unbelievers  have  no 
further  access  to  the  believers  after  the  lat- 
ter have  found  refuge  by  an  emigration 
(hijra).  Indeed,  an  “exodus,”  an  isra)  may 
even  be  performed  spiritually,  as  shown  in 
the  example  of  the  Prophet’s  night  journey 


(see  ascension)  — his  nocturnal  transla- 
tion to  thejerusalem  (q.v.)  temple  (q  17:1; 
see  AqsA  MosquE). 

Power  and  violence 

Local  history  inscribed  with  God’s  terror: 

al-umam  al-khaliya 

There  appears  to  be  one  single  - though 
variegated  - archetypal  paradigm  in  the 
Qur’an  that  has  retained  its  cathartic 
power  throughout  the  development  of 
the  corpus:  the  story  of  the  annihilated 
nations,  al-umam  al-khaliya  (see  punishment 
stories).  This  archetypal  topic,  which  in 
the  Qur’an  has  taken  the  place  of  the 
biblical  myth  of  the  destruction  of  the 
Babylonian  tower,  is  about  human  hubris 
resulting  in  a divine  retaliation  that  annihi- 
lates the  community  and  destroys  their 
ambitious  project  of  self-sufficient  exist- 
ence. In  the  Qur’an  it  is  not  one  event  but 
a cycle  of  similar  happenings  that  demon- 
strates this  pattern.  Repeatedly,  ancient 
communities  have  waxed  proud  in  view  of 
their  social  success,  their  wealth,  some- 
times their  luxuriously  built  residences, 
their  security  and  fame  (see  pride;  arro- 
gance). Being  reminded  by  a divine  mes- 
senger (see  shu'ayb,  salih,  hud)  of  God’s 
claim  to  worship  and  thanksgiving  they 
defy  and  mock  the  warning  (see  mockery). 
They  are  then  overtaken  by  God’s  punish- 
ment and  destroyed.  The  enigma  of  the 
still  visible  ruins  and  the  vague  memory  of 
formerly  flourishing  communities  in  the 
broader  neighborhood  of  the  listeners  have 
thus  been  given  an  explanation:  Not  unfa- 
vorable social  conditions  (as  presupposed 
for  the  deserted  living  spaces  recalled  in 
the  amatory  introduction  of  the  pre- 
Islamic  qasida)  or  changes  in  the  area’s  bal- 
ance of  power,  but  a dramatic  divine  inter- 
vention, an  outburst  of  divine  wrath, 
caused  the  disappearance  of  the  once  glo- 
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rious  cities  (see  city).  The  two  most  ex- 
pressively presented  concepts  in  these 
punishment  stories  are  human  hubris  on 
the  one  hand,  unfolded  in  “quotations”  of 
the  unbelievers’  words  of  rejection,  and 
divine  wrath  on  the  other,  manifest  in  the 
rapidity,  the  suddenness  of  destruction 
often  initiated  by  a divine  sign,  a seismic 
scream,  or  brought  about  by  a vehement 
storm,  an  earthquake  and  the  like. 

Horovitz  (ku),  who  first  examined  the 
punishment  stories,  classified  them  as 
“legends.”  They  deserve,  however,  to  be 
considered  as  archetypes:  human  hubris, 
entailing  blasphemy,  leads  to  divine  retalia- 
tion. What  is  missing  from  the  stories  is  the 
expression  of  a fatal  human  intent  to  rival 
God  - as  is  characteristic  of  the  biblical 
tower-builders.  The  qur’anic  city-dwellers 
do  not  seek  a confrontation  with  God:  not 
being  monotheistic  believers  they  treat  the 
divine  warning  rather  indifferently,  react- 
ing (if  at  all)  with  arrogance  and  annoy- 
ance. The  qur’anic  narrative,  thus,  as  far 
as  the  contest  between  the  peoples  and 
their  messengers  is  concerned,  remains 
largely  devoid  of  dramatic  effects.  The 
ever-recurrent  typological  pattern  is  over- 
whelming; it  is  due  to  an  interpretation  of 
history  informed  by  the  experience  of  the 
Prophet  and  his  community  (see  occa- 
sions of  revelation):  “Just  as  the 
qur’anic  emphasis  on  the  atomism  of  time 
had  frozen  the  flux  of  time  into  that  of 
reiterated  instants  of  God’s  action,  so  its 
typology  of  history  had  collapsed  the  rich 
variety  of  past  events  into  a regularly 
recurring  pattern”  (see  Bowering,  Chron- 
ology,  319).  This  certain  loss  in  terms  of 
quantitative  knowledge  of  historical  facts 
may  be  viewed,  however,  as  a gain  in 
expressiveness  in  the  process  of  conveying 
the  message.  It  is  God’s  role  that  retains 
highly  dramatic  traits;  the  divine  figure 
appears  sometimes  strikingly  close  to  that 


of  a mythic  agent:  “And  their  [i.e.  the 
Thamud’s]  lord  doomed  them  for  their  sin 
and  razed  [their  dwellings]”  ( fa-damclama 
' alayhim  rabbuhum  bi-dhanbihim  fa-sawwaha, 

Q 91:14),  “and  your  lord  poured  on  them 
the  disaster”  ( fa-sabba  1 alayhim  rabbuka  sawta 
’adhab,  (4  89:13).  This  highly  metaphoric 
speech  (see  metaphor)  is  made  possible  by 
the  linguistic  medium  of  saj‘,  which  would 
be  ill-suited  to  accommodate  complex  nar- 
ratives. One  has  to  keep  in  mind  that  the 
historical  and  temporal  scope  of  the 
Qur’an  cannot  be  viewed  in  isolation  from 
the  Qur’an’s  rhetorical  tradition,  whose 
kahin- speech  models  are  undeniable  (see 
rhetoric  of  the  qur’an).  Kahin  speech  is 
shrouded  in  mystery;  rather  than  revealing 
facts,  it  encodes  them.  Since  the  situation 
in  antiquity  is  typologically  close  to  that  of 
the  believing  group  around  the  Prophet, 
the  vacuum  is  filled  with  rejoinders  from 
their  experience.  Thus  the  current  situa- 
tion acquires  surplus  meaning  by  being 
underscored  with  an  archetypal  dimension 
whose  pattern  even  appears  inscribed  into 
the  landscape  of  the  broader  homeland. 

Although  the  stories  about  the  flood,  on 
the  one  hand,  and  the  destruction  of 
Sodom  and  Gomorrah  (see  lot)  and  the 
punishment  of  Pharaoh,  on  the  other,  are 
not  geographically  associated  with  the 
Arabian  peninsula  (belonging,  rather,  to 
the  cycle  of  biblical  stories  situated  in  the 
Holy  Land  or  its  surroundings,  a cycle 
which  at  a later  stage  of  the  qur’anic  devel- 
opment becomes  dissociated  from  the  pun- 
ishment stories),  they  reveal  in  the  early 
suras  the  pattern  of  the  Arabian  retaliation 
(q.v.)  legends.  In  summary,  one  may  note 
that  the  punishment  stories  provide  a pat- 
tern for  the  initial  lack  of  success  experi- 
enced by  the  Prophet  and  his  community 
in  Mecca.  Worldly  values  held  by  the  un- 
believing elites  and  an  endangered  and  iso- 
lated stance  on  the  part  of  the  messenger, 
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make  up  the  ever-repeated  pattern  without 
generating  a linear  relation  between  them 
(for  a reconstruction  of  the  pre-Islamic 
myth  wrought  about  the  ancient  people  of 
Thamud,  see  Stetkevych,  Golden  bough). 

Trangressions  of  boundaries 

The  first  act  of  disobedience  as  a double  eti- 
ology: Man’s  exile  from  paradise,  Satan’s 

representation  of  evil 

An  explicit  divine  interdiction  was  violated 
by  the  first  man,  Adam,  and  his  unnamed 
wife:  despite  a divine  injunction  not  to 
approach  a particular  tree  in  paradise 
(q.v.),  they  both  tasted  the  forbidden  (q.v.) 
fruit  (see  agriculture  and  vegetation). 
Through  this  act  they  became  aware  of 
their  nakedness  (see  nudity).  Shocked  by 
this  new  awareness  that  is  felt  as  shameful 
exposure,  they  feel  the  need  to  cover  them- 
selves (see  modesty).  Soon  afterwards,  they 
are  called  on  by  God  to  render  account  for 
their  transgression  (see  boundaries  and 
precepts).  Instead  of  being  cursed  and 
condemned  to  hard  work  and  painful 
childbearing  as  in  the  biblical  precedent, 
they  are  treated  rather  gently.  They  are 
sent  “down”  from  paradise  (ihbitu)  to  settle 
on  earth  (q.v.)  - not,  however,  to  their 
fatal  detriment,  since  this  punishment  is 
immediately  followed  by  a new  offer  of 
divine  guidance  (Neuwirth,  Negotiating 
justice;  see  also  astray).  Nor  is  the  news  of 
their  mortality,  which  is  disclosed  to  them 
together  with  the  news  of  their  exile 
(q.  20:117),  momentous  since  it  is  alleviated 
by  the  simultaneous  assurance  of  their 
ultimate  resurrection  (q.v.). 

It  is  true  that  the  story  serves  inter  alia  to 
explain  the  existence  of  humankind  on 
earth;  this  is  not,  however,  in  any  striking 
contrast  to  their  sojourn  in  paradise  since, 
in  the  qur’anic  understanding,  their  ter- 
restrial habitat  is  decent  if  not  luxurious. 
More  often,  the  story  is  adduced  to  dem- 
onstrate the  dangerous  nature  of 


Satan  — his  obsequiousness  exposing 
man’s  nakedness  (q  7:27),  his  insincerity  in 
promising  benefits  he  will  not  deliver 
(q  7:22).  Satan,  who  from  the  beginning  of 
the  qur’anic  reception  of  the  story  (q  20)  is 
instrumental  in  the  couple’s  transgression, 
is  only  in  the  last  report  (q  7)  ultimately  to 
blame.  It  is  obviously  not  the  etiological 
dimension  that  caused  the  story  to  be 
repeatedly  presented  in  the  Qur’an,  since  a 
few  virtual  etiologies  (which,  in  the  biblical 
report  support  the  significance  of  the  nar- 
rative as  a cultural  myth)  remain  undevel- 
oped in  the  Qur’an,  such  as  the  fact  of  the 
first  couple’s  achieving  a mature  percep- 
tion of  themselves,  their  learning  about 
their  sexuality  (see  sex  and  sexuality) 
and  their  inventing  the  custom  of  clothing 
(q.v.).  The  telos  of  the  story,  rather,  points 
to  theodicy.  It  is  true,  the  first  couple  were 
not  substantially  blamed  and  punished  for 
their  disobedience  (q.v.),  yet  the  pattern 
of  “transgression  followed  by  rendering 
account”  — a particularly  effective  arche- 
type — has  been  established  as  the  primor- 
dial pattern  of  human-divine  interaction 
(see  record  of  human  actions).  In  the 
qur’anic  understanding  the  regret  of  the 
perpetrator  saves  him  from  a hard  punish- 
ment (see  REPENTANCE  AND  PENANCE). 

Satan,  under  the  name  of  Iblls,  was 
viewed  in  the  beginning  as  the  tester,  the 
agent  of  legitimate  challenge  to  humans. 
He  was  delegated  to  perform  this  task  dur- 
ing a debate  with  God  that  arose  after  he 
had  shown  his  defiance  of  blind  obed- 
ience (q.v.),  refusing  to  bow  down  before  a 
being  namely  Adam  (q  15:33)  — other 
than  his  divine  lord  (q.v).  Indeed,  the  tran- 
sition of  created  beings  from  submissive 
creatures  to  autonomous  agents  in  the 
interaction  with  the  Divine,  belonging  to 
Adam  in  biblical  tradition,  in  the  Qur’an  is 
Iblls’  achievement  whose  tragic  conse- 
quences he  takes  upon  himself.  It  is  only 
through  his  work  that  the  elect  community, 
who  is  not  liable  to  fall  victim  to  his  seduc- 
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tion,  becomes  distinguishable  from  the 
unbelievers.  Whereas  God  himself  in  the 
first  debate  scene  agreed  to  the  project  pro- 
posed by  Iblls  (q  15:41),  in  the  further 
development  of  the  community  Iblls’ 
image  - - once  his  persona  has  merged 
with  that  of  Satan  (al-shaytan)  — darkens 
considerably:  in  the  end  he  appears  as  the 
enemy  of  humans,  the  personification  of 
evil  par  excellence.  He  and  his  escorts  will 
therefore  be  annihilated  in  hellfire  so  as  to 
re-establish  justice  at  the  end  of  times  (see 
hell  and  hellfire).  Iblls  is,  however, 
rehabilitated  in  later  Islamic  tradition. 
Although  the  qur’anic  account  of  creation 
does  not  culminate  in  human  acquisition  of 
knowledge  (see  knowledge  and  learn- 
ing) as  a fruit  picked  from  the  forbidden 
tree  at  Iblls’  instigation,  still  Iblls  is 
raised  - in  the  profane  tradition  - to  the 
rank  of  the  seducer,  the  permanent  agent 
of  provocation  through  whom  a substantial 
broadening  of  horizons  of  experience  be- 
comes possible.  He  enjoys  an  equally 
unique  position  in  at  least  one  branch  of 
Sufi  tradition  (see  sufism  and  the  qur’an) 
that  has  strongly  influenced  literature, 
where  Iblls  is  acknowledged  as  the  sole  fig- 
ure possessing  knowledge  about  the  true 
will  of  God.  His  ongoing  influence  — not 
only  as  an  ambivalent,  but  as  a tragic  fig- 
ure as  well  - continues  to  manifest  itself 
in  diverse  forms  (Awn,  Satan’s  tragedy; 
Shaikh,  Der  Teufel). 

The  elect  space:  From  Mecca  to  Jerusalem 
The  mythical  notion  of  a space  that  excels 
over  all  other  space  is  traceable  in  the 
Qur’an,  though  it  is  widely  modified  to  suit 
the  framework  of  a religion  of  revelation. 
While  there  is  a strong  notion  of  Mecca’s 
excellence  in  the  early  sUras  (q  90:1;  95:3; 
105;  106),  the  focus  during  the  Meccan  era 
switches  to  Jerusalem,  which  first  enjoys 
the  unique  rank  of  being  the  point  of  ori- 
entation in  the  prayer  (q.v.)  of  the  early 
Muslim  worshippers  (see  qibla).  Although 


the  Qur’an  itself  does  not  explicitly  men- 
tion Jerusalem  by  name,  the  adoption  of 
the  rite  to  pray  towards  it  clearly  presup- 
poses its  high  rank  in  the  community.  The 
night  journey  (isra)  of  the  Prophet  in  a 
miraculous  way  transferred  him  temporar- 
ily to  the  “remote  temple”  (q  17:1,  al-masjid 
al-aqsa),  the  destination  of  the  prayers  of 
the  community.  During  the  later  Meccan 
activities  of  the  Prophet,  Jerusalem  with  its 
temple  becomes  the  prototype  of  a holy 
city.  In  Medina  (q.v.)  it  served  as  the  model 
for  the  perception  of  a religious  center, 
after  which  the  new  Islamic  holy  city  was 
shaped.  Mecca,  which  takes  over  as  the 
space  of  origin  for  Islam,  is  thus  not  only  a 
place  from  which  the  Islamic  ritual  origi- 
nated, but  also  - in  analogy  to  Jerusalem 
(cf.  Isa  2:3:  For  out  of  Zion  shall  go  forth 
the  Torah  and  the  word  of  the  Lord  from 
Jerusalem)  — the  birthplace  of  Islamic  ver- 
bal worship,  as  indicated  in  Q 2:129:  “Our 
lord!  And  raise  up  among  them  a messen- 
ger from  them  who  will  recite  to  them  your 
signs  and  teach  them  the  book  and  the  wis- 
dom and  enrich  them.  Truly  you  are  the 
mighty,  the  wise”  ( rabbana  wa-b  lath  jihim 
rasulan  minhumyatlu  ‘ alayhim  ayatika  wa- 
yu  \ allimuhumu  l-kitdba  wa-l-hikmata  wa- 
yuzakkihim  innaka  anta  l-’azizu  l-hakmi;  see 
Neuwirth,  Spiritual  meaning).  As  the  place 
at  which  all  Muslim  prayers  converge, 
Mecca  is  the  center  of  the  earth,  the 
omphalos  mundi. 

Love  and  sexuality 

Joseph  and  Zulaykha 
The  myth  of  the  woman  who,  through  her 
seduction  of  the  man,  brought  mischief 
into  the  world  does  not  exist  in  the  Qur’an 
(see  gender;  women  and  the  qur’an). 
Eve  was  not  instrumental  in  Adams’s  trans- 
gression and  is  thus  not  considered  respon- 
sible for  Adam’s  predicament.  Still  the 
notion  of  a devious  behavior  innate  in 
women  is  confirmed  in  the  Qur’an,  labeled 
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kayd  al-nisa \ which  is  explicitly  and  par 
excellence  attributed  to  the  unnamed  wife  of 
Potiphar,  the  Egyptian  official  in  whose 
house  Joseph  (q.v.)  was  lodged.  Although 
she  does  not  succeed  in  seducingjoseph 
and  leading  him  astray  from  his  way  as  a 
chosen  one  of  God  (see  election),  she 
does  exercise  some  power  over  him.  Being 
sexually  attracted  to  her  and  thus  dis- 
tracted from  his  exclusive  devotion  to  God, 
he  finds  the  strength  to  resist  her  only 
through  divine  intervention  (q  12:24).  Still, 
she  is  not  categorically  derogated  in  the 
Qur’an;  rather,  unlike  the  situation  in  the 
biblical  story,  she  is  given  the  opportunity 
to  repent  and  acknowledge  her  moral  fail- 
ure. This  opens  the  way  for  her  post- 
qur’anic  rehabilitation  and  elevation  to  the 
rank  of  Joseph’s  beloved  and,  later,  wife.  It 
is  worth  noting  that  though  her  behavior  in 
the  Qur’an  appears  to  be  an  attempted  act 
of  zina  (see  adultery  and  fornication), 
she  is  not  actually  accused  of  such  a trans- 
gression of  the  limits  set  to  female  freedom 
(see  boundaries  and  precepts).  In  view 
of  her  positive  image  in  the  Qur’an,  it  is 
not  surprising  that  she  could  be  accepted 
in  Sufism  as  a female  icon. 

The  virgin  mother:  Mary 
A reverse  projection  of  the  seductress  is  the 
virgin  mother,  Mary  (q.v.;  Maryam).  She, 
again  viewed  from  the  outward  appear- 
ance of  her  fate,  manifests  a case  of  trans- 
gression of  the  limits  of  female  freedom, 
although  is  herself  innocent.  Having  borne 
a child  outside  of  marriage,  she  is  rescued 
from  the  wrath  of  her  relatives  by  a mira- 
cle: her  baby  son  is  endowed  with  the 
power  of  speech  (q.v.)  and  speaks  on  her 
behalf.  He  presents  himself  as  God’s  elect, 
a rank  also  enjoyed  by  John  (Yahya;  see 
JOHN  the  baptist),  the  son  of  Zechariah 
(q.v.;  Zakariyya),  whose  birth  was  likewise 
accompanied  by  miraculous  circumstances. 
Mary  is  the  only  female  figure  in  the 
Qur’an  presented  by  name;  she  also  has 


the  privilege  of  being  personally  addressed 
by  God’s  word  through  an  angelic  messen- 
ger (see  word  of  god;  holy  spirit; 
Gabriel).  In  the  Qur’an,  Mary  is  not  pre- 
sented as  a suffering  woman  as  she  is  in 
Christianity  (see  Christians  and  Chris- 
tianity) since  she  does  not  have  to  see  her 
son  suffer  (see  suffering;  crucifixion). 

In  Islam  the  prototype  of  the  suffering 
woman  is,  in  later  tradition,  embodied  in 
Fatima  (q.v.),  the  daughter  of  the  Prophet. 
Thus,  the  role  that,  according  to  Chris- 
tian understanding,  Mary  plays  in  the 
eschatological  realm  is,  in  Islam,  taken 
over  by  Fatima,  although  with  a marked 
difference: 

Only  Mary  has  a necessary  role  in  the 
scheme  of  redemption.  Fatima  plays  a 
more  active  role  at  the  End  of  Days  than 
does  Mary,  but  there  is  no  suggestion  in 
Islam  that  redemption  would  be  impossible 
without  her.  According  to  the  (Shi  ite) 
Islamic  view  of  redemption  as  the  fulfill- 
ment of  human  life  through  suffering, 
Fatima,  as  the  greatest  sufferer  on  earth, 
will  enjoy  the  greatest  rewards  on  the  day 
of  resurrection  (Sered,  Rachel,  Mary, 
Fatima,  136). 

Paradisiacal  distributions  of  the  genders 
What  is  not  stressed  in  the  narratives  is, 
however,  presupposed  in  the  qur’anic 
worldview:  it  is  male  dominance  that 

“informs  life  on  earth  and  life  in  heaven 

While  the  Qur’an  assures  women  of  faith 
that  they  will  go  to  heaven  [qj  4:124;  16:97] 
it  offers  them  no  insight  as  to  what  their 
place  in  heaven  will  be”  (Combs-Schilling, 
Sacred  performances,  61).  Paradisiacal 
space  — this  has  been  lamented  over  and 
over  by  Muslim  feminists  (see  feminism 
and  the  qur’an)  — seems  to  be  equipped 
solely  for  the  believer  of  the  male  sex.  It  is 
true  that  the  depictions  of  paradise,  which 
appear  in  the  early  sUras  and  portray  ban- 
quet scenes  with  the  believers  being  served 
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by  beautiful  youths  and  enjoying  the  com- 
pany of  (or  being  married  to)  beautiful 
young  girls,  labeled  hur  'in  (see  houris)  for 
the  striking  beauty  of  their  eyes,  reflect  a 
purely  male  imagination  of  ultimate  hap- 
piness (tt  55:56-8;  44:54).  These  descrip- 
tions of  the  qur’anic janna  (lit.  “garden”) 
have  been  discussed  in  detail  by  Horovitz 
(Koranische  Paradies),  who  suggests  that  they 
reflect  magnifications  of  festal  banquets 
familiar  in  the  circles  of  tribal  elites  and 
well-known  to  the  listeners  of  the  Qur’an 
from  their  representation  in  ancient  Arabic 
poetry.  They  may  thus  be  understood  as 
static  tableaux  of  both  natural  and  sensual 
consummation  and  spiritual  bliss.  Andrew 
Rippin  (Commerce  of  eschatology,  134),  in 
contrast,  has  viewed  these  images  as  a 
“fundamental  appreciation  of  ideal  human 
nature  as  the  monotheistic  tradition  con- 
ceives it.” 

The  images  of  the  garden  have  been 
interpreted  by  anthropologists,  — who 
view  them  through  their  exegetical  ampli- 
fications — however,  primarily  under 
the  aspect  of  sexual  satisfaction: 

With  the  hurt,  sexual  satisfaction  is  never 
ending,  and  not  marred  by  fear  as  it  is  on 
earth.  Men  have  nothing  to  fear  from  the 
huris,  for  they  have  no  personalities,  no 
individual  desires,  no  chance  for  roam- 
ing; the  Qur’an  guarantees  their  virginity, 
that  they  will  not  have  been  touched  by 
man  nor  jinn  when  the  believing  male 
enters  them,  and  they  will  be  perma- 
nently attached  to  the  man  to  whom 
they  are  given  (Combs-Schilling,  Sacred 
performances,  95). 

Whereas  earlier  suras  insist  on  these  pro- 
jections into  the  eternal  sphere  of  earthly 
bliss  understood  on  the  basis  of  male  expe- 
rience, later  texts  modified  the  image. 

Their  explicit  mentioning  of  female  par- 
ticipation in  paradisiacal  recompense 
(0. 43:7°'3)  reflects  a new  understanding  of 


earthly  and  heavenly  life  on  the  side  of  the 
listeners.  Meanwhile,  a community  had 
been  established,  where  women  not 
least  in  the  Prophet’s  own  household  (see 

WIVES  OF  THE  PROPHET;  FAMILY  OF  THE 

prophet)  - played  vital  roles.  The  issue 
of  transcendent  happiness  was  no  longer 
taken  as  part  of  a symbolic  realm,  but 
debated  in  its  details  and  fleshed  out  to 
form  a reference  text  for  the  believers.  The 
“impressionist,”  somewhat  enigmatic  and 
highly  symbolic  text  of  the  oXAjanna- 
descriptions  was  transformed  into  a refer- 
ence text  where,  ritually  and  legally,  in 
terms  of  justice  and  morals,  everything 
should  be  spelled  out  unambiguously. 

It  may  be  helpful  for  understanding  the 
contextuality  and  historical  conditions  for 
the  qur’anic  descriptions  of  janna,  to 
remember  that  the  Prophet  himself  may 
have  had  a more  complex  and  positive 
appreciation  of  women. 

Early  Islam  exhibits  much  the  same  trajec- 
tory in  the  definition  of  the  female  as  does 
early  Christianity...  Islam  has  its  Alisha 
[see  ‘a’isha  bint  abI  bakr]  just  as  Chris- 
tianity has  its  Mary  Magdalene.  Both 
are  highly  charged  sexual  and  sensual 
females  - the  one  suspected  of  adultery  in 
the  desert,  the  other  confirmed  of  prosti- 
tution and  yet  each  is  valued  as  some- 
how intrinsically  pure  and  good  in  the  eyes 
of  the  founder  of  the  faith,  Muhammad  or 
Jesus.  It  seems  plausible  that  these  founders 
did  not  dichotomize  sexuality  and  spiritu- 
ality in  the  ways  that  their  followers  did, 
and  in  fact  found  them  persuasively  com- 
bined in  these  women.  Yet  their  esteem  for 
that  combination  was  not  to  endure. 
Neither  A’isha  nor  Mary  Magdalene  be- 
came the  dominant  image  of  the  proper 
female  in  the  respective  cultural  traditions 
that  arose  out  of  the  two  faiths.  Muslims 
on  the  whole  find  blasphemous  the  notion 
that  it  might  have  been  good  for  A’isha. . . 
to  have  become  a public  model  for  other 


MYTHS  AND  LEGENDS 


494 


women,  while  Christians  on  the  whole  find 
blasphemous  the  notion  that  Jesus  might 
have  exchanged  sexual  tenderness  with 

Mary  Magdalene Yet  it  could  be  argued 

that  the  founders  of  the  two  faiths  were 
broader  in  their  understanding  of  the  pos- 
sible combinations  of  faith,  womanhood, 
and  sexuality  than  the  majority  of  their  fol- 
lowers, and  that  they  made  that  acceptance 
clear  - Muhammad  by  dying  in  ‘A’isha’s 
arms  and  Jesus  by  first  appearing  after  his 
crucifixion  to  Mary  Magdalene,  whom  he 
authorized  to  go  and  tell  the  male  disciples 
the  earthshaking  news  that  he  still  lived. 
These  events  are  recorded  in  the  hallowed 
texts.  Yet  the  dominant  cultural  perspec- 
tives that  have  developed  in  the  contexts  of 
these  faiths  for  the  most  part  leave  by  the 
wayside  these  two  women  as  embodiments 
of  proper  womanhood  and  instead  con- 
centrate the  collectivity’s  attention  and 
definitions  on  immaculate  conception  and 
virginal  mothers  (Combs-Schilling,  Sacred 
performances,  91-2). 

Fates  of  the  hero 

There  are  a few  figures  in  the  Qur’an  who 
acquire  heroic  dimensions,  the  most  prom- 
inent being  Abraham,  Joseph,  Moses  (see 
for  his  appearance  in  (4  18,  Jung,  Four 
archetypes),  and  Jesus  (see  Bauschke,_7«Mj). 
Their  stories  are  not  devoid  of  archetypal 
traits  as  the  following  selected  examples 
may  illustrate. 

Abraham,  destroyer  of  idols 
Abraham  is  the  protagonist  of  a most 
diversified  narrative  reported  in  several 
qur’anic  texts  (q,  6:74-84;  19:41-50;  21:51-73; 
26:69-86;  29:16-27;  37:83-98;  43:26-7;  60:4). 
The  earliest  achievement  in  his  career  is 
the  smashing  of  the  idols  (see  idols  and 
images),  i.e.  the  destruction  of  the  old 
order,  thus  making  a new  order  possible. 
The  incident,  which  is  not  biblical  but 


midrashic,  portrays  him  as  a cultural  hero. 
A debate  with  an  unbelieving  ruler  usually 
identified  with  Nimrod  (q.v.;  (4  2:258-60) 
and  the  destruction  of  the  idols  of  his 
father  fe  6:74-84;  19:41-50;  21:57-8;  26:16-27; 
37:93;  see  idolatry  and  idolaters), 
which  is  followed  by  his  being  sentenced  to 
be  burnt  alive  — a fate  from  which  he  is 
saved  by  God  (q_  21:68-9;  29:24;  37:97-8), 
leads  to  his  expulsion  from  his  homeland. 
Abraham  performs  a hijra,  a secession  from 
his  father  and  his  homeland  to  encounter 
God  in  a new  land  where  he  will  raise  his 
family  (q  19:48-9;  21:71;  29:26).  Though  a 
number  of  further  encounters  with  God 
are  recalled  in  the  Qur’an  (his  intimate  re- 
lationship with  the  divine  lord  earns  him 
the  title  of  a friend  of  God,  khalil  Allah;  see 
friends  and  friendship),  it  is  his  early 
identification  as  a monotheist  ( hanif  q.v.)  in 
a pagan  world,  that  elevates  him  to  his 
unique  rank,  in  the  Qur’an  and  later  in 
Islam,  as  the  founder  of  monotheistic 
worship.  With  his  emigration  he  sets  an 
example  for  the  believer  who,  when  living 
under  persecutors  of  religion,  chooses  emi- 
gration. Fie  becomes  the  prototype  of  the 
prophet  Muhammad  and,  as  such,  rightly 
figures  prominently  in  the  text  of  the  Mus- 
lim ritual  prayer. 

Abraham  and  sacrifice 
The  subverted  approach  to  the  problem  of 
succession:  not  by  the  son’s  replacing  the 
father,  but  the  father’s  preparedness  to 
annihilate  his  son  is  reflected  in  the  Qur’an 
in  the  episode  of  Abraham’s  sacrifice  (q.v.) 
of  his  son  (q  37:102-13).  Unlike  the  biblical 
case,  in  the  Qur’an  the  son  voluntarily  sac- 
rifices himself  Q 37:102)  but  the  father  is 
spared  the  enactment  of  the  sacrifice 
through  divine  intervention.  The  story, 
which  is  the  central  etiology  of  the  Islamic 
pilgrimage  (q.v.;  Iiajj),  a ceremony  believed 
to  have  been  initiated  by  Abraham,  has 
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been  interpreted  by  anthropologists  in 
terms  of  a corroboration  of  patriarchy 
(q.v.). 

The  Ibrahim  myth  powerfully  undergirds 
the  rightful  domination  of  father  over  son, 
of  senior  men  over  junior  men,  of  all 
males  over  females  and  children  --of 
patriarchy.  Ibrahim  (Islam’s  archetypal 
father)  submitted  to  God’s  demand  even  to 
the  point  of  trying  to  kill  his  own  son,  and 
the  son,  because  he  was  faithful  and  loyal 
(Islam’s  archetypal  son)  actively  cooperated 
with  the  father’s  attempt  at  his  own  sacri- 
fice; the  son  knowingly  submitted  to  what 

was  to  be  his  death  at  this  father’s  hands 

Islam’s  myth  both  transcends  and  rein- 
forces patrilineality,  the  inheritance  [q.v.] 
of  goods  and  position  through  the  male 
line.  Transcendence  comes  because,  as  told 
in  the  Qur’an,  the  prophet  Ibrahim  had  to 
deny  his  own  father  in  order  to  remain 
faithful  to  the  one  God  (Ibrahim’s  father 
rejected  monotheism  and  forced  the  fissure 
between  father  and  son).  Yet  the  Qur’an 
also  reinforces  patrilineality  by  portraying 
the  ultimate  sacrifice  that  God  demands  of 
humans  as  the  sacrifice  of  the  most  pre- 
cious tie  on  earth. . . the  fundamental  patri- 
lineal connection.  The  myth  of  sacrifice 
ennobles  that  bond  over  all  others.  So  at 
the  same  time  that  the  Qur’an  underlines 
the  limits  of  patrilineal  affiliation  (Muslims 
must  deny  it  if  it  threatens  the  faith),  it 
reinforces  patrilineality,  for  it  was  the 
father  in  connection  with  the  son  that 
made  for  connection  to  the  divine  and  won 
for  father  and  son  — and  by  extension  also 
humanity  long  life  on  earth  and  eternal 
life  thereafter.  According  to  tradition, 
Ibrahim  and  his  son  walked  away  from 
the  place  of  sacrifice  and  went  on  to 
establish  some  of  the  holiest  places  in 
Islam  (Combs-Schilling,  Sacred  performances, 
57  f0- 


Moses  — prophet  and  leader  of  his  people 
The  closeness  of  the  Islamic  Prophet  to 
Moses  is  attested  already  in  early  suras, 
q 52  and  q 95  start  with  an  oath  (see 
oaths)  by  Mount  Sinai  (q.v.)  and  the  sanc- 
tuary of  Mecca,  the  scene  of  Muham- 
mad’s own  activity.  Moses  is  evoked  in 
Meccan  suras  more  than  120  times,  more 
often  than  any  other  biblical  figure.  This  is 
not  surprising  since  Moses  is  the  Israelite 
prophet  par  excellence.  To  him  God  had 
spoken  with  an  intimacy  unrivaled  by  any 
other  messenger.  He  had  been  granted  the 
Torah  and,  by  leading  the  exodus  out  of 
Egypt,  had  shaped  the  destiny  of  the  Isra- 
elites in  most  significant  ways.  It  is  worth 
noting  that  Moses  is  portrayed  first  as  a 
messenger  sent  to  an  unbelieving  ruler, 
Pharaoh.  But  unlike  the  rest  of  the  early 
warners,  he  is  uniquely  equipped  for  his 
task:  he  was  called  by  God  at  a sacred 
place  ( al-wadi  l-muqaddas  tuwan,  q 20:12; 
cf.  79:16)  where  he  was  allowed  to  hear 
the  voice  of  God  himself  - a point  elab- 
orated in  later  reports  (q  20:13;  see 
anthropomorphism)  — and  was  ordered 
to  perform  (and  endorse)  the  ritual  prayer 
(q.v.;  aqimi  l-salata,  q 20:14).  It  is  this  partic- 
ular authorization  and  his  subsequent 
delivery  from  fear  (q.v.)  and  anxiety  (ishrah 
lisadn,  q 20:25)  that  give  him  the  strength 
to  speak  out  in  front  of  Pharaoh,  the  stub- 
born denier  of  the  oneness  of  God  (see 
insolence  and  obstinacy).  Moses  is  thus 
a prefiguration  of  the  Prophet  himself,  who 
also  was  granted  an  intimate  encounter 
with  God,  experiencing  a vision  — accord- 
ing to  one  interpretation  - of  God  him- 
self seated  on  his  throne  (q  53:6-7:  dhu 
mirratin  fa-stawa  wa-huwa  bi-l-ufuqi  l-a  ‘la; 
see  visions;  throne  of  god),  a supernat- 
ural experience  which,  like  Moses’,  was 
staged  in  a particularly  exalted  place, 
near  “the  garden  of  promise”  ( jannat  al- 
ma’wa,  q 53:15).  Like  Moses,  Muhammad 
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experienced  a widening  of  the  breast 
(q  94:1:  a-lam  nashrah  laka  sadraka ) during 
the  early  phase  of  his  prophetic  activity. 

Later  portrayals  of  Moses  complement 
his  fate  before  his  divine  call  to  prophet- 
hood  without  embellishing  his  ambivalent 
personality:  while  still  in  Egypt,  he  unin- 
tentionally killed  a person,  and  is  thus 
obliged  to  hide.  It  is  on  his  way  back  from 
his  refuge  in  Midian  (q.v.)  that  he  receives 
the  divine  call.  The  emphasis  remains  on 
his  debates  with  the  powerful  ruler,  Pha- 
raoh, whom  he  is  unable  to  convince,  and 
who  prevails  over  the  messenger.  Not  un- 
like other  stubborn  unbelievers,  Pharaoh  is 
punished  in  this  world  and  awaits  punish- 
ment in  the  next.  As  in  previous  retaliation 
legends,  in  this  case,  too,  the  believers  are 
saved,  with  a miraculous  passage  through 
the  sea.  The  exodus  (isra),  which  typologi- 
cally  resembles  the  hijra,  is,  however,  not 
compared  to  that  latter  event.  Moreover,  it 
serves  as  a prototype  for  the  Prophet’s  and 
the  Meccan  believers’  spiritual  exodus 
(q  17:1)  out  of  their  local  situation  of  dis- 
tress; i.e.  by  imagining  the  Holy  Land  and 
orienting  themselves  in  their  prayers  to- 
wards Jerusalem.  Moses’  role  as  a leader 
and  lawgiver  of  his  people  is  often  evoked 
but  rarely  presented  (see  law  and  the 
qur’an)  - his  trial  of  the  culprits  of  the 
blasphemous  veneration  of  the  golden  calf 
(q  2:51-4;  20:87  f-1  see  calf  of  gold)  is  the 
only  example  of  his  practicing  the  ethical 
injunction  to  command  the  good  and  for- 
bid the  wrong  ( al-amr  bi-l-ma  ’ruf  wa-l-nahy 
’an  al-munkar,  see  virtues  and  vices, 
COMMANDING  AND  FORBIDDING). 

Moses  has  also  left  traces  in  Islamic  rit- 
ual, since  his  receiving  the  tablets  of  the 
law  on  Mount  Sinai  became  significant  for 
the  Islamic  festal  calendar,  with  Ramadan 
(q.v.)  having  its  prototype  in  the  Mosaic 
Day  of  Atonement  (see  fasting; 
atonement). 

In  the  Medinan  Surat  al-Baqara  (“The 


Cow”;  Q 2),  the  sura  that  contains  the 
promulgation  of  the  fast  of  Ramadan 
(q  2:187-90),  one  of  the  main  themes  car- 
ries the  motifs  of  the  Moses  story  con- 
nected with  the  Day  of  Atonement. 

“Moses’  stay  on  Mount  Sinai,  the  sin  of 
the  golden  calf,  God’s  forgiveness  [q.v.] 
and  bestowal  of  the  book. . . are  repeated 
in  sura  2 with  much  emphasis”  (cf.  Goitein, 
Ramadan,  190).  There  is  also  a hint  as  to 
the  time  of  the  implementation  of  the 
Mosaic  rule  of  fasting:  the  mention  of  the 
bestowal  of  the  revelation  together  with 
that  of  al-furqan  (lit.  “decision,  redemp- 
tion, liberation”)  in  q 2:185  ( bayyinatin  mina 
l-huda  wa-l-furqdni;  cf.  q 44:1-4;  see  cri- 
terion) — recalls  the  text  commemorating 
the  battle  of  Badr  (q.v.;  q 8:41:  wa-ma 
anzalna  ’ala  ‘abdinayawma  TJurqaniyawma 
Itaqa  Tjam’an,  “what  we  revealed  to  our 
servant  on  the  day  of  discernment,  the  day 
the  two  groups  met”).  In  this  latter  context, 
furqdn  connotes  a decisive,  liberating  vic- 
tory over  threatening  enemies.  It  is  both 
experiences  — as  K.  Wagtendonk  (Fasting) 
has  concluded  the  decisive  military  vic- 
tory of  the  Muslim  community  and  the 
bestowal  of  the  book  upon  them,  that  have 
given  rise  to  the  institution  of  the  month  of 
fasting  in  Islam.  This  is  very  much  in 
accordance  with  the  case  of  Moses  (q  2:53: 
wa-idh  atayna  musa  l-kitaba  wa-l-furqdna, 
“when  we  gave  Moses  the  book  and  the 
criterion”),  the  central  figure  of  the  found- 
ing legend  of  Jewish  fasting  on  the  Day  of 
Atonement,  who  likewise  brought  his  peo- 
ple a twofold  blessing,  political  liberation 
and  divine  revelation  (see  politics  and 
the  qur’an). 

Angelika  Neuwirth 
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Nabl  see  PROPHETS  and  prophethood; 
MUHAMMAD 

Nadhlr  see  WARNER 

Nadir  (Banu  al-) 

One  of  several  Jewish  clans  of  Medina 
(q.v.)  in  pre-  and  early  Islamic  times  (see 

JEWS  AND  JUDAISM;  TRIBES  AND  CLANS; 
PRE-ISLAMIC  ARABIA  AND  THE  QUr'an).  In 
the  Islamic  tradition,  they  are  usually  con- 
sidered part  of  the  triad  of  important 
Medinan  Jewish  clans  that  also  includes 
the  Banu  Qaynuqa1  (see  qaynuqa')  and 
the  Banu  Qurayza,  though  often  only  the 
Nadir  and  the  Qurayza  (q.v.)  are  men- 
tioned. The  latter  two  were  sometimes 
called  al-kahinan,  “the  two  priest  clans” 
and  Arabic  sources  provide  an  Arabicized 
“Israelite”  genealogy  of  the  Nadir  reach- 
ing back  to  Aaron  (q.v.;  Harun). 

The  actual  origin  of  the  Nadir  is  obscure, 
as  is  the  derivation  of  their  name.  A num- 
ber of  persons  belonging  to  them  are 
known  by  name  from  the  Arabic  sources 
and  some  of  these  play  an  important  role 
in  Muhammad’s  Medinan  period  (see 
CHRONOLOGY  AND  THE  QUr’an).  Among 


the  latter  are  the  poet  Ka'b  b.  al-Ashraf, 
who  mocked  (see  mockery)  the  Prophet 
and  was  then  assassinated  in  a nocturnal 
raid  to  Khaybar  (see  expeditions  and 
battles);  Sallarn  b.  Abl  1-Huqayq,  likewise 
assassinated  in  Khaybar;  and  Huyayy  b. 
Akhtab,  the  father  of  Saflya,  who  eventu- 
ally was  one  of  Muhammad’s  wives  (see 
wives  of  the  prophet).  The  Nadir,  we 
are  told,  supported  the  Meccan  allies 
against  the  Muslims,  e.g.  by  sheltering  Abu 
Sufyan  and  inciting  the  Meccans  (as  well  as 
other  Jewish  clans)  to  oppose  the  Prophet 
(see  opposition  to  muhammad). 

The  story  of  the  Nadir  and  the  exact 
chronology  of  events  cannot,  from  today’s 
perspective,  be  reconstructed  with  cer- 
tainty. The  most  common  version  is  as 
follows:  After  growing  tensions,  Ka'b  b.  al- 
Ashraf  was  killed  in  3/625.  Then,  after  the 
battle  of  Uhud  (q.v),  the  Nadir  attempted 
to  assassinate  Muhammad  by  having  a 
rock  fall  upon  him.  The  plot  failed  but  the 
Muslims  laid  siege  to  their  quarter  in  late 
3 or  4/625.  After  about  two  weeks  and  pos- 
sibly without  any  serious  fighting  (q.v.),  the 
Nadir  capitulated;  they  had  lost  their  spirit 
when  Muhammad  ordered  their  palms  (see 
date  palm)  to  be  destroyed,  reference  to 
which  is  found  in  <4  59:5,  according  to 
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Muslim  exegetes  (see  exegesis  of  the 
qur’an:  classical  and  medieval).  The 
Nadir  agreed  to  leave  Medina  for  Khaybar 
on  the  condition  that  they  carry  away  their 
movable  belongings  but  surrender  their 
lands  and  dwellings.  When  the  Muslims 
conquered  Khaybar  in  7/628,  the  Nadir 
were  expelled  again  and  this  time  left  for 
Syria  (q.v.).  In  Khaybar,  Saflya  was  taken 
captive;  the  Prophet  freed  her,  she  con- 
verted to  Islam  and  was  married  to  him. 

This  “orthodox”  account  of  the  conflict 
with  the  Nadir  is,  if  studied  in  detail,  not 
without  serious  drawbacks.  Other  sources 
report  diverse  motives  for  the  siege  (e.g.  the 
Nadir  breaking  a treaty  with  the  Muslims), 
and  the  sequence  of  events  remains  con- 
fused; even  the  second  expulsion  of  the 
Nadir  from  Khaybar  is  questionable.  The 
actions  of  prominent  members  of  the 
Nadir  cannot  be  fully  individualized,  and 
some  later  descendants  of  the  Nadir 
whose  existence  is  ascertained  for  the 
first  Islamic  centuries  remain  completely 
obscure. 

Although  the  Nadir  are  not  named  in  the 
Qur’an,  a number  of  passages  are  often 
said  to  refer  to  them  or  to  one  of  their 
members,  e.g.  f>  2:84  f.,  178,  256;  4:51,  60; 
5:11,  42.  q,  59:2-15  is,  however,  by  far  the 
most  important  passage.  These  verses 
relate,  according  to  the  majority  of 
sources,  to  the  siege  and  expulsion  of  the 
Nadir.  Although  these  verses  do  mention 
some  details  of  what  is  reported  in  the 
“orthodox”  version  (e.g.  the  destruction  of 
the  palm  trees),  the  bulk  of  this  passage 
deals  with  the  partition  of  the  booty  (q.v.) 
among  the  Muslims  Q 59:6-10).  In  any 
case,  the  general  vagueness  of  <4  59:2-15 
also  supports  those  existing  reports  that  dif- 
fer from  the  “orthodox”  version  of  what, 
exactly,  happened  to  the  Nadir  and  why.  It 
seems  significant  that  some  early  exegetes 
did  claim  due  to  the  use,  in  (4  59:2,  of 


the  ambiguous  term  al-hashr,  which  might 
mean  a grouping  together  of  people  (such 
as  for  a siege  or  for  an  expulsion)  or  the 
congregation  of  humankind  on  the  last  day 
(see  last  judgment)  — that  these  verses 
do  not  refer  to  a historical  event  at  all,  but 
rather  to  the  fate  of  the  Jews  at  the  end  of 
time  (see  eschatology;  apocalypse). 

Marco  Scholler 
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Najran 

A major  Arab  urban  center  of  pre-islamic 
south  Arabia,  not  attested  by  name  in  the 
Qur’an,  but  probably  alluded  to  in  5)  34:18 
and  85:10.  The  dominant  group  of  the 
city  was  the  tribe  of  Balharith,  the  chief 
clan  of  whom  was  Banu  'Abd  al-Madan 

(see  TRIBES  AND  CLANS;  ARABS;  PRE- 
ISLAMIC  Arabia  and  the  qur’an).  Najran 
was  both  an  agricultural  and  an  industrial 
center  producing  cereals,  fruits,  vegetables, 
leather  and  textiles  (see  hides  and 
fleece;  hunting  and  fishing;  city; 

AGRICULTURE  AND  VEGETATION).  It  Was 
also  a caravan  (q.v.)  city,  at  which  the  cele- 
brated spice  route  bifurcated,  running 
through  Yamama  into  Mesopotamia  and 
through  the  Hijaz  into  Syria  (q.v.;  Bilad  al- 
Sham;  see  also  geography).  But  the  flour- 
ishing caravan  city  became  involved  in 
religion  Judaism,  Christianity,  and 
Islam  — which  changed  the  course  of  its 
life  and  history  (see  jews  and  Judaism; 

CHRISTIANS  AND  CHRISTIANITY). 

Christianity  reached  it  in  the  hfth  cen- 
tury, and  soon  Najran  became  an  episcopal 
see  and  the  main  center  of  Christian- 
ity — predominantly  Monophysite  — in 
the  Arabian  peninsula.  Around  520  C.E., 
Yusuf,  the  Judaizing  king  of  Himyarite 
south  Arabia  (see  Yemen;  south  Arabia, 
religion  in  pre-islamic),  persecuted  the 
Christians  of  the  region  and  some  four 
hundred  Najranites  were  killed,  both  men 
and  women,  including  their  chief,  al- 
Harith/Arethas.  Shortly  thereafter,  the 
Ethiopians  (see  abyssinia)  restored  Chris- 
tianity and  this  ushered  in  the  golden 
period  of  Najran  as  an  Arabian  martyro- 
polis,  “the  city  of  martyrs,”  and  the  holy 
city  of  the  Arabs  for  one  hundred  years.  A 
great  martyrion  was  built,  Ka'bat  Najran, 
which  became  a pilgrimage  center  for  the 
Christian  Arabs.  The  cult  of  relics  was 
given  an  impetus,  and  martyria  were  con- 


structed both  in  south  Arabia  and  in  Syria 
(Bilad  al-Sham)  among  the  Monophysite 
Ghassanids,  relatives  of  the  Balharith  of 
Najran.  Its  martyrs  were  canonized  by  the 
universal  Church,  which  celebrates  their 
feast  on  the  24th  of  October. 

The  rise  of  Islam  in  the  seventh  century 
profoundly  affected  the  fortunes  of  Najran. 
The  two  phases  of  its  encounter  with 
Islam,  first  the  dialogue  and  then  the  con- 
frontation, represent  the  earliest  chapter  in 
the  history  of  Muslim-Christian  relations. 
The  first  friendly  encounter  is  reflected  in 
the  figure  of  Quss,  said  to  have  been  the 
bishop  of  Najran.  It  is  not  altogether 
incredible  that  he  was  such  and  that 
Muhammad  did  indeed  hear  him  preach 
at  ‘Ukaz.  Najran  is  implied  in  a qur’anic 
verse  (q  34:18)  either  as  one  of  the  “blessed 
cities”  or  those  “clearly  visible”  while  a 
tradition  attributed  to  Muhammad  (see 
hadith  and  the  qur’an)  considers  it  one 
of  the  protected,  guarded  cities.  An  echo  of 
the  martyrdom  in  Najran  may  possibly  be 
audible  in  a qur’anic  verse,  Q 85:10  (and 
not  in  the  allusion  to  the  People  of  the 
Ditch  [q.v.]  of  q 85:4-9,  as  is  often 
thought). 

The  Muslim  conquest  of  south  Arabia 
put  Islam  and  Najran  on  a collision  course. 
A delegation  reached  the  prophet  Muham- 
mad from  Najran  in  Medina  (q.v.)  in 
10/630.  The  objurgation  ( mubahala , see 
curse;  oaths)  was  averted  when  the  dele- 
gation withdrew  from  the  contest,  and 
Muhammad  concluded  a treaty  with  them. 
In  this  treaty,  the  Najranites  were  assured 
of  their  freedom  of  worship  (q.v.)  but  they 
had  to  pay  an  annual  tribute  (see  taxa- 
tion; CONTRACTS  AND  ALLIANCES; 
RELIGIOUS  PLURALISM  AND  THE  QUr’an). 
This  treaty  was  the  first  of  its  kind  between 
the  nascent  Muslim  state  and  a Christian 
one,  the  city-state  of  Najran.  Soon,  during 
the  caliphate  of  ‘Umar,  the  Najranites 
were  ordered  to  vacate  their  city,  which 
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they  did,  settling  in  Iraq  (q.v.)  in  al- 
Najraniyya,  a locale  not  far  from  Kufa. 

Christianity,  however,  did  not  entirely 
vanish  from  Najran  but  lingered  into  early 
Islamic  times.  Part  of  Balharith  apparently 
remained  and  did  not  emigrate.  In  due 
course,  Christian  Najran  did  vanish  and 
became  a toponym  denoting  a heap  of  ru- 
ins, called  Ukhdud  (q.v.),  while  another 
Najran,  Muslim  Najran,  arose  to  the 
north-west  of  Ukhdud,  and  whose  Arabs 
still  call  themselves  Balharith;  today, 
both  lie  in  the  district  of  cAsIr  in  Saudi 
Arabia. 

Irfan  A.  Shahid 
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Nakedness  see  nudity 
Names  of  God  see  god  and  his 

ATTRIBUTES 

Names  of  the  Prophet 

The  proper  personal  name  as  well  as  the 
titles  and  other  additional  names  Muham- 
mad (q.v.)  has  claimed,  or  by  which  Mus- 
lims have  recognized  him. 


The  personal  name  of  the  Prophet 
According  to  the  rules  of  Arabic  nomen- 
clature, the  full  personal  name  of  Islam’s 
founder  was  Abu  1-Qasim  Muhammad  b. 
‘Abdallah  al-Hashiml  al-Qurashl.  The 
kunya  Abu  1-Qasim  recalls  that  he  was  the 
father  of  a boy  called  al-Qasim,  who  died 
at  an  early  age.  Some  hadlths  (see  hadith 
and  the  qur’an)  sought  to  limit  the  use  of 
this  kunya,  after  the  time  of  Muhammad 
(Declais,  La  kunya).  The  name  Muham- 
mad, “worthy  of  praise,”  had  been  used 
before  Islam,  albeit  rarely  (recently  some 
western  scholars  have  interpreted  the  bela- 
bored attempts  to  find  attestations  of 
“Muhammad”  in  the  Age  of  Ignorance 
[q.v.;jahiliyya]  as  evidence  that  Muham- 
mad was  not,  in  fact,  the  Prophet’s  given 
name).  Ibn  Sa‘d  collected  several  pious  tra- 
ditions, according  to  which  five  people 
(including  an  usquf  bishop)  had  been  given 
this  name  before  Islam.  Their  parents 
hoped  that  each  would  Ire  the  awaited 
prophet  (see  prophets  and  prophet- 
hood).  For  his  part,  al-Qadl  ‘Iyad  (d.  544/ 
1149)  indicates  that  there  were  others  who 
were  called  Muhammad  ( al-Shija  \ 230) 
when  he  states:  “God  prevented  those  with 
this  name  from  claiming  to  be  prophets  or 
others  declaring  them  to  be  so  or  some 
cause  manifesting  itself  in  them  which 
might  make  anyone  consider  the  merits  of 
their  case.”  'Abdallah  is  the  name  tradi- 
tionally ascribed  to  Muhammad’s  father. 
The  other  names  indicate  that  he  belonged 
to  the  Hashim  clan  of  the  Quraysh  (q.v.) 
tribe  (see  tribes  and  clans;  family  of 
the  prophet). 

The  Qur’an  mentions  the  name  Muham- 
mad four  times  (q  3:144;  33:40;  47:2;  48:29). 
In  another  verse  (q  61:6)  the  name  appears 
as  Ahmad  and  its  meaning  is  disputed.  In 
this  verse,  Jesus  (q.v.)  states:  “I  announce  a 
messenger  (q.v.)  who  will  come  after  me, 
whose  name  will  be  Ahmad.”  The  majority 
of  commentators  have  regarded  it  as  a 
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proper  name  but  it  may  be  simply  a super- 
lative adjective:  “whose  name  will  be  most 
deserving  of  praise”  (a  reference  to  the 
meaning  of  Muhammad).  In  the  reading 
of  Ubayy  b.  Ka'b,  this  verse  is  rather  dif- 
ferent: “I  announce  a prophet  whose  com- 
munity (see  COMMUNITY  AND  SOCIETY  IN 
the  qur’an)  will  be  the  final  one  and  by 
whom  God  will  put  the  final  seal  on  proph- 
ets and  messengers”  (Paret,  Kommentar,  476). 
Be  that  as  it  may,  Ahmad  has  become  a 
proper  name  among  Muslims.  The  expres- 
sions al-rasiil,  “the  messenger”  ((4  2:143; 
3:32,  86,  etc.),  and  al-nabi,  “the  Prophet” 

(<4  3:68;  5:81,  etc.),  indicate  his  mission  and 
serve  as  actual  proper  names  in  the  same 
way  as  “Christ”  is  used  to  describe  Jesus  of 
Nazareth  by  Christians  (see  Christians 
and  Christianity). 

The  names  and  titles  of  the  Prophet  in  the  hadith 

collections 

Malik  b.  Anas  (d.  179/796)  concluded  his 
Muwatta’  with  a section  entitled  “Chapter 
on  the  Names  of  the  Prophet,”  which  con- 
tains the  following  single  hadith  of  Jubayr 
b.  Mut'im:  “The  Prophet  said:  'I  have  five 
names.  I am  Muhammad;  I am  Ahmad;  I 
am  al-Mahl,  because  through  me  God 
abolishes  unbelief;  I am  al-Hashir  because 
men  will  be  gathered  behind  me  (at  the 
end  of  time);  I am  al-‘Aqib  (“the  last”).”’ 
Al-Bukharl  (d.  256/870;  Sahih,  Kitab  al- 
Manaqib ) has  a section  entitled  “The 
Names  of  the  Prophet.”  He  quotes 
it  33:40,  48:29  and  <4  61:6,  cites  the  above- 
mentioned  hadith  of  Jubayr  and  adds  the 
following  hadith  of  Abu  Hurayra  (d.  ca. 
58/678):  “The  messenger  of  God  has  said: 
‘Do  you  not  admire  how  God  has  turned 
away  from  me  the  insult  and  the  curse  of 
the  Quraysh?  They  insult  a mudhammam, 
they  curse  a mudhammam,  whereas  I am  a 
muhammad.’”  He  ends  with  a parable  upon 
“the  seal  of  the  prophets”  and  a hadith  on 
the  Prophet’s  kunya.  Muslim  (Sahih,  Kitab  al- 


Fadd’il)  has  the  same  heading,  under  which 
he  quotes  the  hadith  of  Jubayr  and  the  fol- 
lowing one  by  Abu  Musa  al-Ash‘arI:  “The 
messenger  of  God  told  us  some  of  the 
names  he  had.  He  said  ‘I  am  Muhammad 
and  Ahmad  and  al-Muqaffl  (the  one  who 
comes  after  the  others;  cf.  (4  2:87;  5:46; 
57:27)  and  al-Hashir  and  the  Prophet  of 
repentance  (see  repentance  and 
penance)  and  the  Prophet  of  mercy 
(q.v.).’”  The  Musnad  of  Ibn  Hanbal  quotes 
the  same  hadlths  in  the  sections  dedicated 
to  Jubayr  (iv,  80-4),  to  Abu  Hurayra  (ii, 

244),  to  AbU  Musa  (iv,  404,  with  the  variant 
“Prophet  of  battles”  [see  expeditions  and 
battles]  instead  of  “Prophet  of  mercy”), 
and  to  Hudhayfa  b.  al-Yaman  (v,  405).  In 
the  same  way,  he  recounts  from  ‘Awf  b. 
Malik  (vi,  25)  how  the  Prophet  proclaimed 
his  titles  before  a Jewish  assembly  that 
refused  to  recognize  him  (see  jews  and 
Judaism):  “By  God,  I am  al-Hashir,  I am 
al-‘Aqib,  I am  the  chosen  Prophet  (al-nabi 
al-mustaja)  whether  you  believe  it  or  not!” 
These  lists  have  become  a traditional, 
canonical  set  of  information,  as  can  be 
shown  by  Ibn  Sa‘d  ( Tabaqat , i,  104),  Ibn 
Hazm  al-AndalusI  ( Jawami \ 19)  or  again 
by  al-Ghazall  (d.  505/1  hi;  Ihya\  K.  al- 
Adat,  adab  al-macisha  wa-akhlaq  al-nubuwwa). 
Strictly  speaking,  these  names  are  actually 
titles  that  define  Muhammad’s  mission. 
Their  occurrence  in  collections  of  hadith 
serves  a dual  purpose.  Faced  with  the 
Arabs  (q.v.)  of  Medina  (q.v.)  and  the  earlier 
religions  (see  south  Arabia,  religion  in 
pre-islamic),  it  is  an  affirmation  that  the 
Prophet  of  Islam  was  entrusted  with  a 
definitive  and  universal  mission.  And  it 
perhaps  also  seeks  to  restrain  the  enthusi- 
asm of  the  devout  by  restricting  the  names 
of  the  Prophet  to  ten  or  fewer. 

Devotional  litanies 

In  the  Musnad  of  Ibn  Hanbal,  the  hadith  of 
Abu  Musa  is  introduced  thus:  “The  mes- 
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senger  of  God  told  us  his  names.  We  have 
retained  some  of  them  but  not  others.” 
This  is  an  implicit  admission  that  the 
Prophet  had  more  names  that  are  not 
known  to  us.  There  is  nothing  to  prevent 
the  faithful  from  seeking  to  hnd  them  once 
more  and  reciting  them  in  certain  in- 
stances, as  in  devotion.  This  is  why  lists 
appeared  of  what  are  called  al-asma’  al- 
sharifa,  “the  noble  names,”  some  compris- 
ing ninety-nine  names,  i.e.  the  same 
number  as  “the  beautiful  names”  of  God 
(see  god  and  his  attributes),  some  with 
fewer,  some  with  many  more  (cf.  Epalza, 
Los  nombros;  Schimmel,  And  Muhammad, 
105-22).  One  example  of  the  popular  devo- 
tion that  centered  around  the  names  of  the 
Prophet  (often  taking  the  form  of  “lita- 
nies”) is  evidenced  by  the  201  names  of 
Muhammad  contained  in  the  list  compiled 
by  Imam  al-Juzull  (d.  869/ 1465;  an  Ar. 
version,  with  commentary,  is  found  in  al- 
Sharnubl’s  Shark;  for  an  Eng.  rendition  of 
a similar  list,  see  Ebied  and  Young,  List; 
Rudvin,  Supplementary  note). 

This  phenomenon  occurred  at  the  same 
time  as  the  establishment  of  the  feast  of 
the  birth  of  the  Prophet  ( mawlid  nabawi,  see 

FESTIVALS  AND  COMMEMORATIVE  DAYS)  in 
the  seventh/thirteenth  century;  on  this 
occasion,  in  fact,  the  faithful  recited  pane- 
gyrics in  praise  of  the  Prophet,  in  particu- 
lar, the  well-known  Burda,  “The  Prophet’s 
mantle,”  of  the  poet  al-BusIrl  (609-93/ 
I2I3'95)-  Curiously,  it  was  in  this  same 
period  that  devotion  to  the  name  of  Jesus 
was  becoming  widespread  in  Christendom, 
particularly  under  the  influence  of  St. 
Bernard  (Noye,  Jesus,  1 115-20). 

Certain  scholars,  such  as  al-Ghazali  (cf. 
Epalza,  Los  nombros,  152  n.  13,  citing  the 
thesis  of  F.M.  Pareja,  Mahoma  en  el  Islam, 
Rome  1946,  67-8),  criticized  those  who 
gave  the  Prophet  names  other  than  those 
that  had  been  given  him  by  his  family  and 
opposed  the  veneration  of  the  names  of 


the  Prophet,  a practice  that,  to  them, 
seemed  to  involve  a dangerous  confusion 
with  devotion  to  the  names  of  God. 

Others,  seeing  these  additional  names  as 
an  established  traditional  collection, 
sought  to  understand  and  explain  it.  Thus 
al-Qadi  Iyad,  an  important  figure  in 
Andalusian  Malikl  literature  (see  law  and 
the  qur’an),  dedicates  eighteen  pages  of 
his  popular  work  al-Shifa'  bi-ta‘nf  huquq 
al-mustafa,  “The  healing  through  recogniz- 
ing the  rights  of  the  chosen  one,”  to  the 
names  of  the  Prophet  (al-Qadi  Iyad, 

Shifa \ i,  228-46).  In  an  initial  chapter,  he 
lists  them  as  follows:  Firstly,  those  laid 
down  in  the  hadlths  of  Jubayr,  Naqqash, 
Abu  Musa  and  Makkl  (who  talks  of  “ten 
names,”  including  J’a-Ha  and  Ya-Sln,  the 
initial  letters  of  t>  20  and  <4  36,  respec- 
tively; it  may  be  noted  here  that  an  exegeti- 
cal  trend  existed  wherein  names  of  the 
Prophet  were  derived  from  the  so-called 
“mysterious  letters”  [q.v.]).  Secondly,  there 
are  those  designations  found  in  the  Qur’an 
itself,  such  as:  shahid,  “witness”  (see  wit- 
nessing and  testifying);  mubashshir, 
“bearer  of  glad  tidings”  (see  good  news); 
nadhvr,  “warner”  (q.v.);  ddlila  llah,  “caller  to 
God”  (see  invitation);  sirajan  muniran, 
“shining  lamp”  (q  33:46;  see  lamp;  light); 
or  al-  drwa  al-wuthqd,  “the  firmest  handle” 
(q,  2:256);  al-nabi al-ummi,  “the  Prophet 
coming  from  a pagan  milieu”  ((4  7:157-8; 
see  illiteracy;  literacy;  ummi; 
polytheism  and  atheism),  etc.;  or  “in  the 
earlier  books  of  God,  in  the  books  (see 
book)  of  the  prophets,  in  the  hadlths  of  his 
messenger,  in  the  general  practice  of  his 
community,”  as  al-mustafa,  “the  chosen 
one”;  al-habib,  “the  beloved”  (see  love  and 
affection);  sayyid  waladi  adam,  “the  lord 
(q.v.)  of  the  sons  of  Adam”  (see  adam  and 
eve),  etc.  Next,  there  are  the  names  of 
supposed  biblical  origin,  such  as  al- 
mutawakkil,  “he  who  trusts”  (see  trust  and 
patience);  al-mukhtar,  “the  chosen  one”; 
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muqm  al-sunna,  “he  who  re-establishes  the 
sunna  (q.v.)”;  al-muqaddas,  “the  holy  one”; 
ruh  al-qudus,  “the  spirit  of  holiness”  and  ruh 
al-haqq,  “the  spirit  of  truth,”  “which  is  the 
meaning  of  Paraclete  in  the  Gospel”  (al- 
Qadl  ‘Iyad,  al-Shifa  see  holy  spirit; 
spirit;  truth;  gospel).  Finally,  there  are 
some  names  taken  from  earlier  books,  such 
as  madh  madh,  which  means  tayyib  tayyib, 
“twice  good,”  the  result  of  a midrashic 
interpretation  of  the  Hebrew  tov  me  ’od, 
“very  good,”  of  Genesis  1:31.  Other  names 
are  taken  from  Syriac  (see  syriac  and  the 
qur’an;  scripture  and  the  qur’an),  such 
as  munhaminna,  “the  comforter”;  and  from 
the  Torah  (q.v.),  such  as  uhid,  meaning  “the 
man  with  the  rod  of  fire”  (cf.  the  Syriac 
ahld kul,  “pankrator,”  and  Ps  2:9;  Rev  19:15) 
and  taken  to  be  an  allusion  to  the  “flexible 
sword”  of  Muhammad.  Al-Qadl  Iyad 
concludes:  “In  these  books,  there  are  many 
indications,  titles  and  signs  regarding  him 
and,  God  willing,  we  will  be  satisfied  with 
those  we  have  mentioned.” 

The  following  chapter  of  al-Qadl  ‘Iyad’s 
book  concerns  “the  honor  (q.v.)  which  God 
has  heaped  upon  the  Prophet,  by  granting 
him  some  of  his  [i.e.  God’s]  beautiful 
names  and  bestowing  upon  him  some  of 
his  attributes.”  Indeed,  if  some  prophets 
had  one  or  two  names  in  common  with 
God,  Muhammad  may  be  reckoned  to 
have  had  some  thirty.  Al-Qadl  ‘Iyad  lists 
these  and  shows  how  the  Qur’an  allows 
them  to  be  attributed  to  the  Prophet;  nur, 
“light,”  from  q 5:15  is  but  one  example. 
Sometimes  the  justification  comes  from 
both  the  Qur’an  and  the  Bible:  thus  it  is 
with  ‘azim,  “great,”  from  q 68:4  and  Gene- 
sis 21:18  (wherein,  referencing  Ishmael 
[q.v.],  God  says  he  “will  make  of  him  a 
great  nation”).  Sometimes,  however,  the 
explanation  for  a particular  designation  is 
taken  from  the  Bible  in  spite  of  an  explicit 
qur’anic  denial  of  the  attribute  to  the 
Prophet;  thus,  although  q 50:45  states  that 


Muhammad  is  not  jabbar,  “a  powerful  hero, 
tyrant,”  he  may  be  given  this  name  be- 
cause of  Psalm  45:4,  which  invites  the  royal 
hero  ( gibbor  in  Hebrew)  to  draw  his  sword 
and  impose  his  law  (see  kings  and  rulers; 
oppression).  The  author  concludes  by 
warning  against  any  danger  of  anthropo- 
morphism (q.v.):  “just  as  the  being  of  God 
is  unlike  that  of  other  beings,  so  his  attri- 
butes do  not  resemble  those  of  his  crea- 
tures (see  creation).” 

Esoteric  meditations 

The  faithful  can  express  their  devotion  to 
the  beloved  by  reciting  a litany  of  his 
names  and  qualities.  They  may  also  focus 
their  meditation  on  one  or  two  of  the 
names  and  draw  from  them  knowledge  (see 
knowledge  and  learning)  hidden  from 
the  eyes  of  the  profane  (q.v.).  Here,  we  will 
make  do  with  a few  references  to  a field 
which  is  ipso  facto  without  limit. 

The  direct  relationship  between  God 
and  the  name  of  Muhammad  should  be 
stressed.  Hassan  b.  Thabit,  “the  poet  of 
the  Prophet,”  is  thought  to  have  composed 
the  following  verse:  “[God]  has  shared  his 
name  with  him  to  heap  honor  upon  him, 
because  the  master  of  the  throne  (see 
throne  of  god)  is  mahmiid  and  he  is  mu- 
hammad”  (al-Qadl  ‘Iyad,  Shifa’,  i,  237).  The 
authors  of  stories  concerning  the  Prophet 
were  certain  that  the  name  of  the  Prophet 
was  written  upon  the  divine  throne  itself. 
Many  have  been  pleased  to  note  the  prox- 
imity of  the  names  Allah  and  Muhammad 
in  the  words  of  the  shahada  (see  witness  to 
faith).  Consequently,  it  became  accept- 
able to  apply  the  usual  process  of  esoteric 
interpretation  to  the  name  of  the  Prophet. 
Several  exegetes  (see  exegesis  of  the 
quR’AN:  classical  and  medieval;  SUFISM 
and  the  quR’AN)  noted  that  the  four  con- 
sonants of  his  name  resulted  from  the  fol- 
lowing four  words  Majd,  “glory”  (q.v.), 
raHma,  “mercy,”  Mulk,  “royalty,”  and 
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Dawam,  “perpetuity”  (see  eternity). 

The  very  shape  of  these  Arabic  letters 
(m-h-m-d),  when  written  together,  call  to 
mind  the  silhouette  of  a prostrate  human 
being  (see  bowing  and  prostration), 
forming  the  model  upon  which  Adam  was 
created  (Hallaj,  Tawasin).  This  opinion 
was  developed  at  length  by  Ibn  al-'Arabl 
(d.  638/1240;  La  profession,  114-27),  who 
also  advises:  “This  chapter,  which  we  have 
devoted  to  the  composition  of  the  letters  of 
the  name  of  the  chosen  one,  is  not  known 
by  the  doctors  of  religious  law  and  escapes 
their  knowledge,  except  if  God  wishes  it.” 
Furthermore,  the  resources  of  Arabic  cal- 
ligraphy (q.v.)  have  been  used  to  illustrate 
the  name  of  Muhammad  in  a wide  array 
of  styles  (see  also  Arabic  script).  Still 
others  have  based  their  poems  and  medita- 
tions upon  a hadlth  qudsT  in  which  God 
speaks  thus:  and  ahmad  bi-la  mim,  “I  am 
Ahmad  without  the  letter  mim,  ” or,  put  in 
another  way:  “I  am  ahad  [the  one  and 
only],”  says  God.  Ahmad  is  therefore  the 
messenger  who  is  a guide  towards  the  one 
and  only  God  (cf.  Schimmel,  And  Muham- 
mad, 257-9).  To  be  sure,  these  consider- 
ations go  beyond  the  qur’anic  text  itself. 
Nevertheless,  they  demonstrate  how 
Islam  turned  its  prophet  into  a quasi- 
supernatural personality. 

Jean-Louis  Declais 
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Names  of  the  Qur’an 

The  Qur’an  calls  itself  by  a variety  of 
names,  which  throw  light  on  the  various 
aspects  under  which  it  presents  itself.  A 
study  of  the  names  of  the  Qur’an  thus 
becomes  part  of  the  exercise  in  under- 
standing the  qur’anic  phenomenon.  Schol- 
ars number  differently  the  names  the 
Qur’an  uses  for  itself.  According  to  al- 
Tabarl  (d.  310/923),  the  divine  revelation 
(tanzil,  see  revelation  and  inspiration) 
has  four  names:  qur'an,  furqan,  kitab,  and 
dhikr.  Al-T abarl  hastens  to  add  that,  in  the 
Arabic  language  (q.v.),  each  of  these  four 
names  has  “a  meaning  and  an  aspect” 
quite  distinct  from  the  meanings  and 
aspects  of  the  other  three  — implying  that 
the  distinction  is  retained  in  the  Qur’an. 
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To  these  four  names,  al-Suyutl  (d.  911/ 
t5°5)  adds  tanzil,  which,  in  fact,  occurs  in 
the  opening  part  of  al-Tabari’s  statement 
just  quoted.  Al-Zarkashl  (d.  794/1392; 
Burhan,  i,  272-82)  quotes  Abu  1-Ma‘all 
‘Uzayzl  as  saying  that  the  Qur’an  has  fifty- 
five  names  (al-Zarkashl  and,  following  him, 
al-SuyUtI  \Itqan,  i,  50-2],  give  brief  expla- 
nations of  many  of  these);  he  quotes  an- 
other writer  as  saying  that  the  Qur’an  has 
more  than  ninety  names.  The  difference  in 
the  numbering  is  due  to  the  fact  that  some 
writers  consider  only  the  best-known 
names  (and  so  may  count  only  a few  sub- 
stantives as  names)  while  others  also  regard 
as  names  the  many  adjectives  or  phrases 
that  are  descriptive  of  the  Qur’an. 

It  is  probably  best  to  take  a moderate 
view  of  the  matter.  The  figure  of  ninety 
odd  names  seems  too  large  and  the  figure 
of  four  or  five  too  small.  It  is  true  that  cer- 
tain names  of  the  Qur’an  are  very  well- 
known  and  come  to  mind  immediately  but 
their  meanings  are  explained,  illustrated, 
and  qualified  in  a significant  way  by  at 
least  a small  number  of  other  words  and 
phrases,  which,  too,  may  properly  be 
termed  names  of  the  Qur’an.  All  such 
designations  will  be  so  treated  in  this  arti- 
cle. After  examining  the  five  names  that 
make  up  al-SuyUtl’s  principal  list,  we  will 
look  at  a number  of  less  well-known 
names,  focusing,  in  both  categories,  on 
substantives.  Next  we  will  consider  adjec- 
tives that  are  used,  whether  attributively  or 
predicatively,  to  describe  the  Qur’an. 

Qur’an 

A proper  name  (‘alam)  of  the  Islamic  scrip- 
ture, the  word  qur’an  is  originally  a masdar 
(verbal  noun),  and  is  used  in  this  sense  in 
q 75:I7>  18:  “It  is  our  responsibility  to  col- 
lect it  and  recite  it  (quranahu);  so,  follow  its 
recitation  (qur’anahu)  when  we  recite  it.”  It 
is  sometimes  used  as  an  indefinite  and 
sometimes  as  a definite  noun,  and  may  re- 


fer to  a part  (q  72:1)  or  the  whole  (q  6:19)  of 
the  scripture;  in  several  places,  qualifying 
adjectives  meaning  “noble”  ( karim , q 56:77; 
majid,  0,85:21;  ‘ajab,  “marvelous,”  072:1) 
are  used.  It  has,  however,  also  been  sug- 
gested that  qur’an  was  not  always  under- 
stood to  be  a proper  name  for  the  Muslim 
holy  book,  and  that  it  has  its  origins  in  the 
Syriac  qeryana  (see  Jeffery,  For.  vocab.,  233; 
see  also  foreign  vocabulary; 
informants). 

The  triliteral  Arabic  root  letters  that  form 
the  word  qur’dn  (q-r-)  have  the  sense  of  “to 
collect.”  The  Qur’an,  literally  “recitation” 
or  “reading,”  is  so  called  because,  in  read- 
ing or  reciting  it,  one  joins  — or  col- 
lects — a number  of  letters  and  words, 
reciting  or  reading  them  in  sequence  (see 
recitation  of  the  qur’an;  orality). 

The  meaning  of  “collection”  has  led  schol- 
ars to  see  thematic  and  structural  signifi- 
cance in  the  scripture  (see  form  and 
structure  of  the  qur’an).  According  to 
some  theologians,  the  name  Qur’an  draws 
attention  to  the  fact  that  the  scripture  con- 
tains (“collects”  in  itself)  the  essence  of  all 
the  revealed  books  (see  book)  — or  rather 
the  essence  of  all  knowledge  (see  knowl- 
edge and  learning;  in  al-Raghib’s  words: 
li-kawnihijami’an  li-thamarati  kutubihi  bal  li- 
jam'ihi  thamaratajamVi  l-'ulumi).  Supporting 
evidence  for  this  idea  is  found  within  the 
scripture,  according  to  which  the  Qur’an 
offers  an  elucidation  ( tqfsil Q 12:111)  or 
exposition  ( tibyan , q 16:89)  of  ah  things. 
Referring  to  the  same  meaning  of  “collec- 
tion,” others  have  argued  that  the  Qur’an 
is  a well-structured  discourse  in  that  its 
verses  (q.v.),  passages,  and  suras  (q.v.)  are 
well-knit  or  well-composed  - or  “col- 
lected” — rather  than  disconnected  or 
“uncollected”  (see  literary  structures 
of  the  qur’an).  This  view,  they  maintain, 
must  constitute  one  of  the  assumptions  in 
reading  and  interpreting  the  Qur’an,  and, 
furthermore,  that  one’s  study  of  the 
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Qur’an  must  be  guided  by  the  principles 
that  underlie  the  composition  or  structure 
of  the  Qur’an. 

The  Qur’an  is  an  Arabic  (‘arabi)  Qur’an 
(<412:2)  — for  Arabic  was  the  language  of 
the  people  to  whom  Muhammad  was  sent 
as  a prophet  and  to  whom  the  Qur’an 
was  first  addressed  (see  prophets  and 
prophethood):  “We  never  sent  a prophet 
except  in  the  language  of  his  nation,  that 
he  may  make  [matters]  plain  for  them” 

(q  14:4).  Every  prophet,  therefore,  speaks 
and  presents  his  message  in  the  language 
of  his  people.  But  according  to  the  classical 
commentators  verses  like  q 12:2  do  not 
necessarily  suggest  that  the  Qur’an  was 
addressed  to  the  Arabs  (q.v.)  only,  for  the 
thrust  of  such  verses  is  that  the  Arabs, 
since  they  were  being  addressed  in  their 
own  language  and  so  understood  the 
Qur’an  without  any  difficulty,  had  no 
excuse  for  not  accepting  its  message. 
Wordplay  may  also  be  involved  in  calling 
the  Qur’an  Arabic.  The  root  of  the  word 
' arabi  has  the  meaning  of  clarity  and 
lucidity  — a meaning  that  is  indicated  in 
q 16:103,  where  this  word  is  contrasted 
with  ajami,  “non- Arabic,”  which  in  this 
context  has  connotations  of  lack  of  clarity 
or  lucidity  (but  for  another  conception  of 
the  linguistic  milieu  of  the  Qur’an  and  the 
first  qur’anic  audience,  see  language  and 
STYLE  OF  THE  QUr’an). 

An  interesting  use  of  the  word  Qur’an 
occurs  in  q 15:91,  where  it  seems  to 
have  been  used  for  the  Jewish  scrip- 
tures — “those  who  tore  the  Qur’an  to 
shreds,”  a reference,  according  to  the  com- 
mentators, to  the  Jews’  (see  jews  and 
Judaism)  violations  of  the  commandments 
of  the  Torah  (q.v.;  cf.  the  hadlth,  cited  by 
al-Suyutl,  in  which  the  Prophet  called  the 
Psalms  [q.v.;  zabur]  of  David  [q.v.],  qur’ari). 
Qur’an,  in  this  larger,  generic  sense  of 
“scripture”  would  be  analogous  to  the 
word  islam  (q.v.)  in  its  generic  or  perennial 


sense  (cf.  q 3:19;  also  14  2:133,  and  other 
verses,  where  several  prophets  before 
Muhammad  are  called  muslimun). 

Furqan 

Furqan,  a word  of  non-Arabic  origin, 
means  “that  which  sets  apart  or  distin- 
guishes,” and  is  usually  translated  as  “dis- 
tinction” or  “criterion”  (for  an  Aramaic 
derivation  meaning  “deliverance,  redemp- 
tion,” see  Jeffery,  For.  vocab.,  225-9).  In 
<4  8:41,  the  word  designates  the  battle  of 
Badr  (q.v.;  in  the  year  624  c.e.),  because  it 
clearly  marked  off  the  party  of  truth  (q.v.) 
from  the  party  of  falsehood  (see  lie).  In 
Q 21:48  it  is  used  for  the  Torah  (also  Q 2:53, 
the  wow  between  al-kitab  and  alfurqan  be- 
ing exegetical),  and  in  <4  25:1  (also  (4  2:185), 
for  the  Qur’an.  According  to  Amin  Ahsan 
Islahl  (1906-97;  Taclabbur-i  Qur’an,  i,  169,  ad 
(4  2:53),  the  revealed  scriptures  are  called 
furqan  in  four  senses:  first,  they  offer  a 
detailed  account  of  the  divine  command- 
ments (q.v.)  and  injunctions;  second,  they 
distinguish  between  truth  and  falsehood, 
and  between  the  lawful  and  the  unlawful 
(see  lawful  and  unlawful);  third,  they 
are  absolutely  clear  as  to  their  intent  and 
purpose;  fourth,  they  afford  human  beings 
the  wisdom  (q.v.)  that  enables  them  to  go 
through  life  with  a full  understanding  of 
the  distinction  between  good  and  evil  (q.v.), 
and  between  right  and  wrong. 

The  two  words  so  far  discussed,  qur’an 
and  furqan,  are  regarded  by  al-AlusI 
(d.  1270/1854;  Ruh,  i,  10)  as  the  two  most 
fundamental  names  of  the  Qur’an:  all 
other  names  are  reducible  to  these  two. 
According  to  al-AlusI,  these  two  names  are 
often  taken  by  Sufis  (see  sufism  and  the 
qur’an)  to  represent,  respectively,  knowl- 
edge in  a compact  form  and  knowledge  in 
a detailed  form:  qur’an  stands  for  “esoteric 
knowledge  of  divine  origin  that  is  summa- 
tive  in  character  and  is  a compendium  of 
all  the  truths”  (al-  ‘ilm  al-ladunm  1-ijmalT 
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l-jami‘ lil-haqa’iq  kulliha),  whereas furqan  is 
“detailed  knowledge  that  serves  to  set  truth 
apart  from  falsehood”  (al-'ilm  al-tafsTli 
l-Jariq  bayn  al-haqq  wa-l-batil)  — and  the 
Islamic  scripture  contains  both  types  of 
knowledge.  With  this  distinction  between 
qur’an  and  furqan  in  mind,  he  cites  Ibn  al- 
‘Arabl  (d.  638/ 1240)  as  saying  that  while 
qur’an  includes  furqan,  the  opposite  is  not 
true,  for  the  whole  (qur’an)  may  be  said  to 
contain  parts  (furqan),  but  the  parts  may 
not  be  said  to  contain  the  whole.  This  may 
serve  to  show  why,  in  al-Alusl’s  view,  qur’an 
and  furqan  are  the  most  fundamental  of  all 
the  names  of  the  Qur’an. 

Kitab 

The  word  kitab,  as  used  in  the  Qur’an,  has 
several  meanings,  many  of  which  become 
constituent  elements  of  the  meaning  of  the 
name  kitab  as  used  of  the  Qur’an.  These 
meanings  are:  revealed  scripture  ((4  2:44); 
authoritative  document  ((4  37:157);  the  Pre- 
served Tablet  (q.v.)  that  is  in  the  heavens 
(see  heaven  and  sky)  and  that  contains  a 
record  of  everything  that  has  happened  or 
will  happen  (cf.  q 6:59);  deed-scroll 
(q  69:19,  25;  see  RECORD  OF  HUMAN 
actions);  divine  decree  (q  8:68);  legal 
injunction  (q  98:3);  and  epistle  or  written 
message  (q  27:28).  As  a book  that  has  been 
revealed  (for  example,  q 14:1,  kitabun 
anzalnahu  ilayka,  “a  book  that  we  have  sent 
down  to  you  [Muhammad]”),  the  Qur’an 
is  an  authoritative  message  from  God,  con- 
taining as  it  does  a series  of  prescriptive 
laws.  In  many  verses,  the  word  kitab  is  used 
for  pre-qur’anic  scriptures  — as,  for  exam- 
ple, in  <4  2:87  (Torah)  and  q 19:30  (Gospel; 
see  gospels).  The  designation  of  the 
Qur’an  as  kitab  thus  makes  it  part  of  a 
larger  tradition  of  revealed  scriptures. 

By  calling  itself  a book  — kitab  ((4  2:2  and 
elsewhere)  — the  Qur’an  makes  a break 
with  the  oral  tradition  of  Arabia  (see 
orality  and  writing  in  Arabia).  In  con- 


tradistinction to  the  Jews  and  Christians 
(see  CHRISTIANS  AND  CHRISTIANITY),  who 
possessed  scriptures  and  so  were  called  ahl 
al-kitab,  “People  of  the  Book”  (q.v.;  e.g. 
q 3:65;  see  literacy),  the  idolatrous  Arabs 

(see  POLYTHEISM  AND  ATHEISM;  SOUTH 
ARABIA,  RELIGION  IN  PRE-ISLAMIC),  who 
did  not  have  a scripture,  were  called 
ummiyyun,  “unlettered  ones”  (see  ummi; 
illiteracy).  While  ummiyyiin  was  an  iden- 
tifying title  of  these  Arabs,  and,  as  such, 
was  value-neutral,  in  certain  religious  con- 
texts it  did  connote  — and  the  Arabs 
themselves  understood  it  to  connote  - in- 
feriority of  status,  the  People  of  the  Book 
being  viewed  as  enjoying,  by  virtue  of  their 
possession  of  scriptures,  an  elevated  status. 
This  explains  why,  for  example,  toward  the 
end  of  the  Meccan  period  of  Muham- 
mad’s ministry  (see  chronology  and  the 
qur’an),  the  Quraysh  (q.v)  sought  to  enlist 
Jewish  and  Christian  “scriptural”  support 
in  their  attempt  to  upstage  Muhammad  by 
challenging  qur’anic  pronouncements 
about  biblical  history  and  personages  (see 

SCRIPTURE  AND  THE  QUR’AN;  NARRATIVES; 

MYTHS  AND  LEGENDS  IN  THE  QUr’An)  a 

fact  that  forms  part  of  the  background  of 
such  suras  as  q 18  (Surat  al-Kahf,  “The 
Cave”;  see  men  of  the  cave)  and  q 19 
(Surat  Maryam,  “Mary”  [q.v.]).  With  the 
advent  of  the  Qur’an  - or  rather  the 
Qur’an  as  kitab  - therefore,  the  Arabs 
came  to  possess  a scripture  similar  to  the 
Jewish  and  Christian  scriptures,  and 
were  raised  to  the  level  of  the  Jews  and 
Christians. 

More  important,  the  name  kitab  high- 
lights the  function  of  scripture  as  law,  for 
that  which  is  written  down  is  deemed  to 
have  at  least  three  distinctive  qualities  (see 
law  and  the  qur’an).  The  first  of  these 
is  clarity:  a piece  of  writing  is  supposed 
to  be  free  from  ambiguity  (cf.  the  word 
“graphic”;  see  orthography).  The  sec- 
ond is  objectivity:  a document,  having  an 
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independent  existence,  serves  as  a check 
against  subjective  and  arbitrary  inter- 
pretation of  the  law  — a function  that, 
for  example,  the  Twelve  Tables  were 
meant  to  perform  in  Rome  during  the 
early  Republic  when  the  plebeians  agitated 
against  patrician  excesses.  The  use  of  kitab 
in  q 68:37,  “Do  you  have  a book  in  which 
you  read?”  (am  lakum  kitabun Jihi  tadrusun) 
has  this  meaning  of  objectivity.  The  third 
is  definitiveness:  the  written  word  has  al- 
ways enjoyed  a putative  authoritative  sta- 
tus. As  kitab,  then,  scripture  becomes  a 
reliable  source  of  knowledge  and  wisdom 
(q  2:159;  35:40;  in  q 10:1  and  elsewhere,  the 
Qur’an  is  called  al-kitab  al-hakim,  “the  wise 
book”),  a book  that  deserves  to  become 
one’s  object  of  study  and  reflection 

(Q  38:29;  See  TEACHING  AND  PREACH- 
ING the  qur’an),  and  an  adjudicator  of 
matters  (q  2:213;  cf.  4:105).  Q 46:30  paral- 
lels the  Qur’an  - — “a  book  that  has  been 
revealed  after  Moses  (q.v.)”  — with  the 
Torah,  highlighting  the  status  of  the 
Qur’an  as  the  law. 

By  calling  itself  kitab,  then,  the  Qur’an 
claims  to  be  a source  of  authority  (q.v.). 
This  explains  the  use  of  the  plural  kutub  in 
the  sense  of  “laws”  in  q 98:3.  Incidentally, 
when  Muslim  jurisprudents  discuss  the 
sources  of  Islamic  law,  they  often  use  the 
word  al-kitab  to  designate  the  first  source, 
the  Qur’an,  probably  because  of  the  legal 
connotations  of  that  word. 

But  the  Qur’an  calls  itself  not  just  a book, 
but  “the  book”  (al-kitab,  cf.  the  early  Chris- 
tian designation  ta  Biblia,  literally  “the 
books,”  for  the  scriptures).  This  serves  to 
emphasize  the  status  of  the  Qur’an  as  an 
indispensable  source  of  knowledge  and 
guidance  (see  astray).  Al-kitab,  in  q 2:2  for 
example,  may  also  signify  that  the  Qur’an, 
being  the  final  revelation  from  God,  super- 
sedes all  other  previous  scriptures  and  that 
now  it  alone  has  the  status  of  being  the 
book. 


In  q 39:23,  the  Qur’an  is  described  as 
kitaban  mutashabihan  mathaniya.  Mutashabih, 
literally  “resembling,”  implies  that  the 
contents  of  the  Qur’an  are  similar  to,  and 
concordant  with,  one  another.  In  other 
words,  the  Qur’an  is  marked  by  consist- 
ency, and,  in  spite  of  its  considerable  diver- 
sity of  theme  and  variation  of  style,  it 
possesses  organic  unity.  As  for  matham,  it  is 
usually  interpreted  as  “oft-repeated  (q.v.) 
ones,”  which  would  be  a reference  to  the 
fact  that  the  Qur’an  frequendy  repeats  its 
contents  in  order  to  fix  these  firmly  in  the 
minds  of  its  listeners  or  readers. 

q 41:41  calls  the  Qur’an  kitabun  ‘azizun,  “a 
mighty  book.”  The  Arabic  word  ‘ aziz , usu- 
ally translated  “mighty,”  connotes  unassail- 
ability.  The  Qur’an  is  a book  that  - as 
the  very  next  verse  explains  — is  secure 
against  any  incursions  of  falsehood:  “False- 
hood does  not  encroach  upon  it  from  the 
front  or  from  behind”  (Id  ya’tihi  l-batilu  min 
bayniyadayhi  wa-la  min  khaljihi). 

In  a sense,  the  name  kitab  is  a comple- 
ment of  the  name  qur’an.  As  ‘Abdallah 
Draz  says  (JVaba)  13J,  qur’an  and  kitab 
together  represent  the  fact  that  the  Islamic 
scripture  is  both  recited  and  written,  and, 
furthermore,  that  the  scripture  can  be 
properly  recited  and  written  only  when  it  is 
preserved  in  both  sudur,  “human  breasts,” 
and  sutur,  “documentary  form”  — which  in 
turn  means  that  memory  (q.v.)  and  docu- 
ment shall  reinforce  each  other  in  the  proj- 
ect of  preserving  the  integrity  of  the  divine 
word.  And,  Draz  concludes,  this  is  exacdy 
how  the  universal  Muslim  community  ful- 
filled its  mission  or  responsibility  in  this  re- 
gard (for  more  on  kitab,  see  Jeffery,  Qur’an 
and,  more  recently,  Madigan,  Self-image). 

Dhikr 

Literally  “remembrance,”  dhikr  is  used  of 
the  Qur’an  in  several  places,  for  example 
in  Q 38:8,  which  reports  an  objection  raised 
by  certain  opponents  of  Muhammad  (see 
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OPPOSITION  TO  muhammad):  “Has  the 
remembrance  been  sent  down  upon  him 
[Muhammad]  from  among  all  of  us?” 
(a-unzila  'alayhi  l-dhikru  min  baynina);  the 
words  dhikra  and  tadhkira  (as  in  (4  6:90  and 

69:48,  respectively)  are  also  used.  In 
q 43:44,  where  the  Qur’an  is  called  “a  dhikr 
for  you  and  your  people”  (dhikrun  laka  wa- 
li-qawmika),  dhikr  acquires  the  additional 
meaning  of  exaltation  and  honor.  The 
Qur’an  is  called  “the  wise  remembrance” 
(q_  3:58),  “a  blessed  remembrance” 

(q  21:50),  and  “a  remembrance  for  the 
entire  world”  (q.  68:52).  Not  only  is  the 
Qur’an  itself  a remembrance,  the  act  of 
taking  remembrance  by  it,  too,  has  been 
made  easy  (q,  54:17,  22,  32,  40),  so  that  no 
one  might  claim  that  the  Qur’an  remained 
a closed  book. 

Dhikr  is  of  two  main  types:  verbal,  dhikr 
bi-l-lisdn,  literally,  “remembering  by  means 
of  the  tongue,”  and  mental,  dhikr  bi-l-qalb, 
literally  “remembering  by  means  of  the 
heart  (q.v.).”  Both  are  mentioned  in  the 
Qur’an  - - for  example,  the  first  in  (4  68:51: 
lammd  sami'u  l-dhikra,  “when  they  hear  the 
remembrance,”  and  the  second  in  (5  3:135: 
dhakaru  llaha  fa-staghfaru  li-dhunubihim, 

“They  remember  God,  and  then  they  seek 
forgiveness  (q.v.)  for  their  sins  (see  sin, 
major  and  minor).”  In  a verse  like  (5  38:1: 
“By  the  Qur’an,  one  of  remembrance” 
(wa-l-qur’dni  dhi  l-dhikri),  the  two  meanings 
are  combined.  To  call  the  Qur’an  dhikr, 
therefore,  is  to  say  that  the  text  of  the 
Qur’an  ought  to  be  recited  by  the  tongue 
and  its  teachings  kept  in  mind.  Thus  both 
the  development  of  the  Islamic  art  of 
qur’anic  recitation  and  the  popularity  of 
the  Muslim  practice  of  memorizing  the 
text  of  the  Qur’an  may  be  seen  as  the  un- 
folding, in  history,  of  the  idea  of  the 
Qur’an  as  dhikr. 

Furthermore,  dhikr  as  a name  of  the 
Qur’an  signifies  that  the  scripture  reminds 
human  beings  of  certain  truths  of  which, 


at  some  level,  they  are  already  aware.  This 
implies  that  the  message  of  the  scripture  is 
not  alien  to  human  nature  (what  the 
Qur’an  calls  jitra  in  30:30),  or  that  the 
truths  introduced  by  the  scripture  are  not 
inconsistent  with  the  truths  of  which 
human  beings  have  an  instinctive  under- 
standing. In  turning  to  the  Qur’an  and 
accepting  its  message,  therefore,  human 
beings  will  only  be  responding  to  the  call  of 
their  jitra.  Thus,  the  sending  down  of  scrip- 
ture by  God  does  not  constitute  an  imposi- 
tion on  human  beings,  but  rather  is  to  be 
understood  and  appreciated  as  valuable 
help  in  giving  direction  to  human  life. 

Tanzll 

Tanztl  (q.  26:192  and  elsewhere)  is  usually 
translated  “revelation”  but,  strictly,  the 
word  denotes  sending  something  down  in 
portions  or  installments,  as  opposed  to 
sending  it  down  all  at  once.  Q 25:32  quotes 
an  objection  of  the  opponents  of  the 
Qur’an:  “Why  was  the  Qur’an  not  sent 
down  (nuzzila)  upon  him  [Muhammad]  all 
at  once?”  In  light  of  this  objection,  the 
name  tanzll  acquires  some  significance,  for 
the  Qur’an  does  address  the  objection.  To 
begin  with,  (t  17:106  contains,  besides  the 
word  tangil,  the  phrase  “And  a Qur’an 
which  we  have  divided  into  parts,  so  that 
you  may  recite  it  to  people  at  intervals” 
(wa-qnr’anan  faraqnahu  li-taqra’ahu  ‘aid  l-nasi 
' ala  mukthin).  q 16:102  may  be  taken  to 
explain  the  wisdom  behind  tanzil.  Accord- 
ing to  this  verse,  tanzll  may  have  a threefold 
significance:  first,  it  strengthens  the  believ- 
ers by  offering  repeated  and  variegated 
expositions  of  the  qur’anic  message;  sec- 
ond, it  provides  for  the  believers,  that  is, 
the  first-generation  Muslims,  guidance  on 
matters  and  issues  as  they  arise  during 
their  struggle  to  establish  Islam  in  Arabia; 
and  third,  it  reassures  them  by  informing 
them  that,  like  other  believing  nations  in 
the  past,  they,  too,  will  eventually  meet 
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with  success  in  this  world  and  in  the  next 
(see  also  q 16:89;  see  eschatology; 

REWARD  AND  PUNISHMENT). 

Additional  designations 

The  Qur’an  uses  a number  of  other  names 
for  itself,  and  these,  too,  have  formed  the 
basis  for  extended  exegetical  and  theologi- 
cal reflection: 

Kalam  Allah,  “The  word/speech  of  God” 
(q  g:6;  48:15).  This  name  is  also  used  for 
the  Torah  (q  2:75).  Divine  revelation  is 
called  kalam  Allah  in  order  to  distinguish  it 
from  the  speech  of  humans,  jinn  (q.v.),  and 
angels  (see  angel).  The  essence  of  the 
word  kalam  is  lafz,  “word,”  and  this, 
according  to  some  scholars,  is  proof  that 
the  revelation  a prophet  receives  from  God 
takes  verbal  form.  Historically,  it  is  this 
name  — kalam  Allah  — which  gave  rise  to 
the  theological  issue  of  the  createdness  of 
the  Qur’an  (q.v.)  leading  Muslim  theolo- 
gians to  distinguish  between  various  mean- 
ings of  the  word  kalam  as  applied  to  divine 
revelation. 

Wahy,  usually  translated  “revelation,”  lit- 
erally means  “quick  intimation”  (ishara 
san‘a)  — which  intimation,  as  al-Raghib 
al-Isfahanl  (fl.  early  fifth/eleventh  cent.; 
Mufradat,  s.v.  w-h-y)  explains,  may  take  the 
form  of  word,  sound,  or  gesture  (“intima- 
tion” would  seem  to  be  a better  word  than 
Bell’s  [Watt-Bell,  Introduction,  21]  “sugges- 
tion,” the  connotations  of  which  are  some- 
what different  from  those  of  the  Arabic 
word).  As  a technical  term,  wahy  carries 
special  importance  because  it  is  used  in  the 
Qur’an  both  for  the  process  and  for  the 
content  of  revelation  (the  same  might  be 
claimed  for  tanzTl,  but  the  use  of  wahy  in 
the  Qur’an  is  more  nuanced).  The  dual  na- 
ture of  wahy  can  be  seen  in  a verse  like 
Q.  53:4>  “This  is  but  a revelation  that  is  be- 
ing revealed”  (in  huwa  ilia  wahyunyuha). 
q 42:51  identifies  four  ways  in  which  God 
speaks  to  a human  being  (anynkallimahu 


llahu),  two  of  them  involving  wahy,  namely: 
God  speaking  to  a person  wahyan,  and  a 
messenger  (q.v.;  that  is,  an  angel)  conveying 
(yuhi)  to  a person  whatever  is  willed  by 
God.  Q 2:97,  which  mentions  Gabriel  (q.v.) 
as  the  one  who  brought  the  Qur’an  to 
Muhammad,  would  seem  to  establish  the 
second  of  those  two  ways  as  the  one  in 
which  Muhammad  received  the  scripture. 
Thus,  wahy  as  a name  of  the  Qur’an  speci- 
fies the  mode  in  which  revelation  was  con- 
veyed to  Muhammad.  But  the  important 
point  is  that  wahy  is  identified  in  q 42:51 
with  the  speech,  kalam,  of  God.  Since 
kalam,  as  we  have  already  noted,  is  verbal 
in  character,  the  name  would  seem  to  lend 
support  to  the  verbal  conception  of  revela- 
tion. Furthermore,  since  wahy  is  quick  inti- 
mation, it  is  implied  that  a prophet’s 
reception  of  revelation  from  an  angel  is 
virtually  immediate  - - with  the  attendant 
implication  that  a prophet’s  revelation  is 
unadulterated  or  uncompronrised  either  by 
his  own  thought  or  imagination  or  by  the 
intervention  of  any  demonic  power  (see 
devil;  this  last  idea  would  in  turn  refute 
the  objection,  made  by  Muhammad’s 
opponents  that,  like  the  soothsayers  [q.v.] 
of  Arabia,  he  received  revelation  through 
the  medium  of  jinn). 

Huda,  “guidance”  (q  27:77).  The  Qur’an 
is  so  called  because  it  guides  to  the  right 
path,  clearly  distinguishing  it  from  the 
wrong  path.  The  name  implies  that  the 
choice  to  accept  the  huda  rests  with  human 
beings,  the  Qur’an  simply  pointing  the  way 
(e.g.  q 76:3).  For  similar  reasons,  the 
Qur’an  is  called  maw'iza,  “advice,  admoni- 
tion” (q  10:57;  see  exhortations; 
warning). 

Nur,  “light”  (q.v.;  0.4:174).  The  Qur’an 
brings  human  beings  forth  from  darkness 
(q.v.)  and  ignorance  (q.v7.)  and  sets  them  on 
the  well-lit  path  of  guidance  (0  5:15-6). 

The  phrase  actually  used  in  q 4:174  is  nuran 
mubinan,  “clear  light,”  which  implies  that 
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the  light  of  the  scripture  is  both  unmistak- 
able and  easily  accessible. 

Basa’ir,  “insights”  (q  7:203).  The  Qur’an 
is  a treasury  of  special  insights,  which,  to 
interpret  the  Arabic  word  literally,  help  the 
listener  or  reader  to  “see”  the  truth  (see 
SEEING  AND  HEARING;  VISION  AND 
blindness). 

Hikma,  “wisdom”  (q  17:39).  The  Qur’an 
both  contains  and  teaches  wisdom.  In 
q 54:5  it  is  called  hikma  baligha,  “consum- 
mate wisdom,”  because  it  contains  divine 
wisdom,  which  is  the  highest  form  of 
wisdom. 

Rahma,  “mercy”  (q.v.;  q 27:77).  God,  the 
creator  of  all,  is  the  guide  of  all  (q  7:54: 
a-la  lahu  l-khalqu  wa-l-amr,  “Behold,  to  him 
belong  creation  and  command”).  But  guid- 
ing humanity,  or  furnishing  it  with  a code 
of  conduct,  is  a manifestation  of  the  mercy 
of  God.  It  is  on  account  of  his  mercifulness 
that  God  has  decided  to  save  human  be- 
ings by  showing  them  the  right  course  of 
action  (see  salvation).  In  q 17:86-7,  cessa- 
tion of  revelation  is  equated  with  denial  or 
withholding  of  mercy. 

Bashir,  “giver  of  good  tidings”  and  nadhir, 
“warner”  (q  41:4;  see  good  news;  warn- 
ing). The  Qur’an  promises  reward  to  those 
who  accept  its  message  and  threatens  with 
punishment  those  who  reject  that  message. 

Ruh,  “spirit”  (q.v.;  q 42:52).  The  scripture 
is  a life-giving  force,  and  those  who  live  by 
it  will  have  true  life  (cf.  Deut  8:3:  “One 
does  not  live  by  bread  alone,  but  by  every 
word  that  comes  from  the  mouth  of  the 
lord”). 

Ahsan  al-hadith,  “the  finest  discourse” 

(q  39:23;  see  inimit ability).  The  Qur’an 
excels,  both  in  point  of  beauty  of  style  and 
in  point  of  wisdom  of  content,  any  other 
discourse.  In  q 12:3,  the  qur’anic  story  of 
Joseph  (q.v.)  is  called  ahsan  al-qasas,  “the 
finest  story.” 

Shija’,  “cure,  remedy”  (q  10:57;  17:82;  see 
illness  and  health).  The  Qur’an  treats 


the  maladies  of  the  heart  and  the  soul 
(q.v.),  purging  people’s  inner  selves  of 
ignoble  traits. 

Aluhaymin,  “supervisor,  protector” 

(q  5:48).  The  Qur’an  “watches  over”  the 
other  scriptures  in  the  sense  that,  on  the 
one  hand,  it  contains  the  essence  of  their 
teachings  and  completes  those  teachings, 
and,  on  the  other  hand,  provides  the  yard- 
stick by  which  the  authenticity  and  validity 
of  those  scriptures  may  be  judged  (see 
musaddiq,  below). 

Habl  Allah,  “the  cord  of  God”  (q  3:103). 
The  word  habl,  “rope,  cord,”  is  an  Arabic 
metaphor  (q.v.)  for  covenant  (q.v.).  The 
Qur’an  is  God’s  habl  because  it  at  once 
constitutes  and  explains  the  terms  of  the 
covenant  that  God  makes  with  humanity. 
The  salvation  of  human  beings,  therefore, 
depends  on  their  fulfillment  of  the  cove- 
nant with  God. 

Balagh,  “communication”  (q  14:52).  The 
Qur’an,  according  to  this  verse,  is  balaghun 
lil-nas,  “a  communication  for  people.”  The 
name  implies,  first,  that  the  Qur’an  has 
been  communicated  to  humanity  fully  and 
accurately  - in  the  very  form  in  which  it 
was  sent  down  by  God  and,  second,  that 
human  beings,  once  they  receive  it  are 
responsible  for  deciding  what  their  rela- 
tionship to  it  shall  be. 

Finally,  a number  of  adjectival  names  are 
used  to  describe  the  Qur’an  in  various  con- 
texts. A brief  review  of  some  of  them  fol- 
lows (some  of  them  were  noted  in  the 
discussion  above,  but  will  be  dealt  with 
here  from  a more  general  point  of  view). 

Mubin,  which  can  mean  both  “clear  (in 
itself)”  and  “that  which  clarifies,”  implies 
(as  in  q 12:1  and  Q 36:69)  that  the  language 
of  the  Qur’an,  being  standard  Arabic,  is 
neither  convoluted  nor  ambiguous  (q.v.), 
and,  consequently,  generously  yields  its 
true  meaning  to  those  who  come  to  it  on  its 
terms  (q  5:15-6).  The  use  of  the  word  im- 
plies that  those  who  are  being  addressed  by 
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means  of  it  the  first  addressees,  that 
is  — cannot  reject  it  on  the  grounds  that 
they  are  unable  to  understand  it  (see 

DIFFICULT  PASSAGES). 

Karim,  “noble”  (q  56:77).  The  Qur’an  is 
“noble”  because  it  comes  from  a noble 
source,  and,  being  noble,  it  deserves  to  be 
treated  with  reverence.  The  same  may 
be  said  of  majld,  “glorious,  illustrious” 

(q  85:21)  and  ‘all,  “exalted”  (q  43:4).  In 
(4  80:13-4,  the  Qur’an  is  called  suhuf 
“sheets/scriptures,”  that  are  mukarrama, 
“honored,”  marju'a,  “exalted,”  and 
mutahhara,  “made  pure.” 

Mubarak,  “blessed”  (q  21:50;  38:29). 

The  scripture  is  a source  of  blessings  (Ar. 
barakat)  which,  following  (4  7:96,  “blessings 
of  the  heaven  and  the  earth”  (barakatin  min 
al-sama’i  wa-l-ardi),  can  be  interpreted  as 
material  as  well  as  spiritual;  compare  with 
(4  5:66,  which  says  that  had  the  People  of 
the  Book  upheld  the  Torah  and  the  Gos- 
pel, “they  would  have  eaten  from  above 
[their  heads]  and  from  under  their  feet,” 
that  is,  they  would  have  enjoyed  material 
prosperity  (see  blessing;  grace;  wealth). 

Hakim,  “wise”  (q  41:42).  The  word  is  used 
in  the  Qur’an  for  both  God  and  the  scrip- 
ture. This  means  that  the  Qur’an,  being 
the  word  of  God  (q.v.),  reflects  the  attri- 
butes of  the  one  who  sent  it  down;  both 
the  word  and  its  speaker  are  full  of  wisdom 
(see  god  and  his  attributes).  Hakim  also 
has  the  connotations  of  “solidity,  firmness, 
decisiveness,”  and  suggests  that  the  Qur’an 
is  free  from  such  weaknesses  as  vagueness, 
ambiguity,  and  doubt  (q.v.;  cf.  qawl fasl, 
“decisive  word,”  in  q 86:13),  and  also  that 
it  has  been  made  secure  against  any  “inter- 
ference” such  as  textual  corruption  (see 
forgery;  corruption;  collection  of 
the  (jur’an;  textual  criticism  of  the 
qur’an). 

Qayyim,  “right,  straight”  (q  18:2).  This 
word  is  contrasted  in  the  verse  with  ‘iwaj, 
“crooked,  aberrant”  (cf.  q 18:1).  Qayyim 


(like  al-qayyum,  which  is  used  in  q 2:255  as 
an  attribute  of  God)  is  one  who  or  that 
which  sustains  not  only  himself  or  itself 
but  also  someone  or  something  else.  Al- 
Raghib  al-Isfahanl  explains  the  word  thus: 
“well-established  [in  its  own  right]  and 
setting  in  order  people’s  affairs  as  they  per- 
tain to  this  world  and  the  next”  ( thdbit 
muqawwim  li-umiir  ma  ‘ashihim  wa-ma  ‘adihim, 
Mufradat,  ad  loc.).  Being  qayyim,  then,  the 
Qur’an  both  represents  the  straight  course 
and  ensures  that  those  who  follow  it  will 
stay  on  that  course. 

Musaddiq.  The  Qur’an  is  “a  musaddiq  of 
that  which  precedes  it”  (musaddiqan  li-ma 
baynayadayhi),  namely,  the  previous  scrip- 
tures (q  2:97).  The  Arabic  word  can  mean 
“that  which  confirms  (something  else)  to  be 
true  and  correct,”  and  this  is  the  general 
interpretation  of  the  word  when  it  occurs 
in  such  a context.  This,  however,  is  not 
very  convincing  since  the  Qur’an’s  confir- 
mation of  the  previous  scriptures  would 
leave  the  matter  of  its  own  authenticity 
hanging  in  the  balance  — a thought  that  ill 
suits  the  contexts  in  which  the  Qur’an  is 
called  a musaddiq  of  the  earlier  scriptures. 

A more  plausible  interpretation,  one  of- 
fered by  Amin  Ahsan  Islahl  ( Tadabbur-i 
Qur’an,  ad  loc.),  is  that  musaddiq  in  these 
contexts  means  “that  which  actualizes.”  In 
other  words,  the  Qur’an  represents  the  ma- 
terialization of  the  prophecies  that  were 
made  in  the  early  scriptures.  The  first 
meaning,  “to  confirm  (something  else),” 
would  still  be  valid,  but  will  have  to  be  re- 
stated: the  Qur’an  confirms  those  contents 
or  parts  of  the  early  scriptures  that  agree 
with  the  Qur’an’s  own  outlook.  In  either 
case,  the  name  musaddiq  establishes  an  im- 
portant connection  between  the  Qur’an 
and  the  earlier  scriptures. 

Conclusion 

The  foregoing  makes  it  plain  that  a study 
of  the  names  of  the  Qur’an  should  be  of 
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considerable  interest  to  a student  of  the 
Islamic  scripture.  The  pre-Islamic  Arabian 
practice  of  assigning  many  names  to  a 
being,  entity,  or  phenomenon  might 
explain,  in  part,  why  the  Qur’an,  too,  uses 
so  many  names  for  itself  (see  pre-islamic 
Arabia  and  the  qur’an).  But  the  practice, 
whether  by  the  pre-islamic  poets  (see 
poetry  and  poets)  or  by  the  Qur’an,  was 
not  indulged  in  for  its  own  sake;  rather,  it 
was  aimed  at  elucidating,  from  as  many 
angles  as  possible,  the  nature  and  attributes 
of  the  thing  in  question.  With  the  Qur’an, 
however,  the  practice  is  raised  to  a higher 
level:  the  many  different  names  of  the 
Qur’an  not  only  represent  so  many  facets 
of  the  Islamic  scripture,  but  they  also  make 
up,  when  seen  in  relation  to  each  other,  a 
coherent  and  meaningful  statement  in 
their  own  right,  shedding  light  on  the 
ethos,  orientation,  and  function  of  the 
scripture.  We  will  conclude  by  offering  a 
few  observations. 

First,  an  analytical  look  at  the  names 
(both  substantives  and  adjectives)  of  the 
Qur’an  will  indicate  that  they  underscore 
different  aspects  of  the  Islamic  scripture. 
For  example,  some  names  (kalam  Allah, 
wahy)  speak  to  the  origin  of  the  Qur’an, 
maintaining  that  it  comes  from 
God  - and  that  it  is  not,  therefore,  the 
product  of  the  Prophet’s  mind  or  the  con- 
coction of  a soothsayer  (see  occasions  of 
revelation).  Others  (bayan,  mubm,  ‘arabT) 
claim  linguistic  purity  and  excellence  for 
the  Qur’an  (see  language,  concept  of), 
implying  that  the  Qur’an  presents  its 
meaning  with  the  utmost  clarity,  such  that 
it  cannot  be  rejected  or  disregarded  on  the 
grounds  of  incomprehensibility  or  ambigu- 
ity. Still  others  (huda,  hikma)  draw  attention 
to  the  function  and  purpose  of  the  Qur’an: 
this  is  a book  that  guides  to  the  right  path 
and  furnishes  the  wisdom  that  is  needed  to 
lead  a successful  life.  Some  names  (kitab, 


kalam  Allah),  since  they  are  used  of  other 
scriptures  as  well,  stress  that  the  Qur’an  is 
part  of  the  series  of  divine  dispensations 
that  have  come  from  God  to  prophets  (e.g. 

(3  4:163  says  that  God  gave  Muhammad 
wahy  in  the  same  way  in  which  he  gave 
wahy  to  Noah  [q.v.]  and  other  prophets). 
Other  names  (muhaymin,  musaddiq)  point  to 
the  distinction  of  the  Qur’an  among  the 
scriptures.  The  name  kitab  endows  the 
Qur’an  with  authenticity,  while  the  name 
dhikr  stresses  the  consonance  of  the 
qur’anic  teaching  with  human  nature. 

Second,  most  of  the  names  of  the  Qur’an 
will  be  found  to  occur  throughout  the 
period  of  Muhammad’s  revelation,  which 
lasted  for  about  twenty-two  years.  Take,  for 
example,  the  five  names  discussed  in  the 
beginning.  While  some  of  them  occur 
more  frequently  than  others,  all  of  them 
occur  in  both  Meccan  and  Medinan  suras, 
an  indication  that  the  manifold  conception 
of  the  Qur’an  had  started  taking  shape 
quite  early. 

Third,  it  appears  that  the  listener  or 
reader  of  the  Qur’an  is  meant  to  keep  in 
mind  the  interrelation  of  the  names.  This 
becomes  clear  from  the  fact  that  the  names 
are  frequently  used  in  conjunction  with,  or 
in  close  proximity  to,  one  another.  We  have 
already  noted  that  substantive  names  are 
frequently  qualified  by  adjectival  ones.  A 
few  additional  examples  may  be  noted. 
Tanzil  al-kitab  (where  tanzil  is  a masdar) 
occurs  more  than  once.  Maw'iza,  shifa’, 
huda,  and  rahma  occur  together  in  q 10:57. 

(3  17:106  may  contain  a possible  word- 
play — wa-qur’anan faraqna.hu,  “and  a 
Qur’an  that  we  have  given  in  de- 
tail” — where  faraqna,  from  the  same 
root  as  furqan,  implies  that  the  Qur’an- 
as-collection  is  identical  with  the  Qur’an- 
as-distinction  (see  above). 


Mustansir  Mir 
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Namus 

Term  found  in  early  Muslim  traditions  on 
the  Prophet’s  life  ( sira , see  sira  and  the 
qur’an),  but  not  explicitly  mentioned  in 
the  Qur’an.  Its  original  meaning  was  “the 
revealed  law.”  The  word  was  later  inter- 
preted as  a designation  for  the  angel 
Gabriel  (q.v.;  Jibrll). 

In  an  early  Arabic  translation  of  a gospel 
fragment,  the  Greek  expression  en  to  nomo 
auton  ( John  15:25),  which  means  “the  law  of 
the  Jews,”  i.e.  the  Torah  (q.v.),  is  rendered 
as fil-namus  (Ibn  Ishaq,  Sira,  150).  This  ren- 
dering is  based  on  a Palestinian  Syriac 
translation  of  the  gospel  (q.v.;  Guillaume, 
Version,  292;  see  syriac  and  the 
qur’an). 

In  the  sira  traditions  the  word  al-namus 
occurs  most  prominendy  in  the  Kha- 
dlja  - Waraqa  story,  of  which  several  ver- 
sions were  transmitted  and  which  is  part  of 
the  reports  about  Muhammad’s  call  to 
prophecy  (see  prophets  and  prophet- 
hood;  informants).  Waraqa,  a cousin  of 
Muhammad’s  first  wife  Khadlja  (q.v.),  is 
said  to  have  become  a Christian  (see 

CHRISTIANS  AND  CHRISTIANITY),  tO  have 

studied  with  Jewish  and  Christian  scholars 
(see  scholar;  jews  and  Judaism)  and  to 
have  translated  some  texts  of  the  gospels 


into  Arabic  (the  rarer  variant  “Hebrew” 
seems  to  be  a transmission  error)  and  to 
have  written  them  down.  After  having 
been  informed  about  Muhammad’s  revela- 
tions, Waraqa,  in  one  of  the  versions,  says: 
“This  is  the  namus  which  was  sent  down 
upon  Moses”  (q.v.;  hadha  l-namus  alladhi un- 
zila  ' ala  musa;  ‘Abd  al-Razzaq,  Musannaj,  v, 
323;  Bukhari,  Sahih,  i,  4-5;  Muslim,  Sahih,  i, 
142).  This  immediately  suggests  that,  in  this 
case  as  well,  al-namus  is  adopted  from  the 
corresponding  Syriac  word  meaning  “the 
revealed  law”  for,  according  to  the  Bible 
and  the  Qur’an,  this  is  what  Moses  and 
Muhammad  received. 

Recent  studies  have  shown  that  the 
famous  version  of  the  story  of  Muham- 
mad’s call  to  prophecy,  at  least  its  essential 
elements,  most  probably  goes  back  to  the 
Meccan  storyteller  (qass)  ‘Ubayd  b.  ‘Umayr 
(d.  68/687-8;  Schoeler,  Charakter  und  Authen- 
tic, 59-117;  Juynboll,  Early  Islamic  society, 
160-71).  This  version  was  already  a combi- 
nation of  different  reports  and  narrative 
motifs,  which  must  have  circulated  inde- 
pendendy  at  that  time  or  even  earlier  (see 
ORALITY  AND  WRITING  IN  ARABIA).  This 
assumption  is  corroborated  by  versions  of 
the  story  which  do  not  contain  the  vision  of 
an  angel  (q.v.),  and  which  seem  to  be  inde- 
pendent of  the  narration  that  goes  back  to 
‘Ubayd  b.  ‘Umayr.  In  one  of  these  ver- 
sions, Waraqa  says:  “This  is  a namus  like 
the  namus  of  Moses”  ( fa-hadha  namus  mithla 
namus  musa;  Ibn  Sa‘d,  Tabaqat,  i,  195;  Ibn 
Hanbal,  Musnad,  i,  312).  The  reference  to 
the  namus  of  Moses  seems,  therefore,  to 
belong  to  the  original  kernel  of  the  story 
and  must  have  meant  God’s  law  revealed 
to  Moses. 

The  Syriac  word  put  into  the  mouth  of 
an  Arab  Christian  suggests  that  the  origi- 
nal Muslim  narrator  of  the  story,  who  lived 
in  the  first  half  of  the  first/seventh  century 
but  cannot  be  identified  any  further,  was 
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acquainted  with  the  Christian  expression. 
This  does  not  hold  for  later  transmitters 
and,  in  the  course  of  time,  the  interpreta- 
tion of  the  term  changed.  The  fact  that  the 
Khadlja-Waraqa  story  came  to  be  prefaced 
with  narrations  about  visions  of  the  angel 
Gabriel,  contributed  greatly  to  the  devel- 
opment of  the  idea  that  al-namus  referred 
to  this  angel.  This  became,  for  Muslim 
scholars,  the  common  understanding  of 
the  term  al-namus  in  the  Khadlja-Waraqa 
story. 

The  change  of  meaning  left  both  Mus- 
lim and  Western  scholars  with  a problem. 
Neither  in  the  Qur’an  nor  in  the  biblical 
book  of  Exodus  is  it  said  that  Moses  re- 
ceived his  revelations  through  an  angel. 
Muslim  scholars  solved  the  problem  by 
generalizing  Muhammad’s  experience  of 
revelation  (cf.  £ 2:97),  claiming  it  for  all 
prophets  (see  revelation  and  inspira- 
tion). Furthermore,  Muslim  scholars 
asserted  that  al-namus  is  a word  “applied 
to  Gabriel  by  the  people  of  the  book” 
(Lane,  2854;  see  people  of  the  book). 
Some  Western  scholars  presumed  that  the 
idea  of  the  namus  as  an  angelic  being  who 
came  to  Moses  and  other  prophets  had  a 
Christian  origin:  in  their  purview,  this 
interpretation  resulted  from  a confusion 
of  the  terms  nomos  and  prophetes,  which 
were  used  in  conjunction  in  eastern  Chris- 
tian liturgical  formulas  (Baumstark,  Das 
Problem,  565-6),  and  which  were  also 
closely  related  to  one  another  in  the  Gnos- 
tic literature  of  Palestinian  origin  (Andrae, 
Der  Ursprung,  204).  The  development  of  the 
meaning  described  above,  however,  makes 
such  speculations  superfluous.  In  later 
Muslim  philosophical  literature,  the  term 
al-namus  is  used  with  the  meaning  of  “the 
divine  law”  (Plessner,  NamCis,  954-5;  see 
LAW  AND  THE  QUr’an). 

Harald  Motzki 
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Narratives 

Stories  of  individuals  and  communities  of 
the  past,  of  varying  length,  many  of  which 
appear  in  numerous  renditions  throughout 
the  qur’anic  text,  but  are  found  predomi- 
nantly in  the  Meccan  suras  of  the  Qur’an 
(see  chronology  and  the  qur’an).  Al- 
though the  Qur’an  does  relate  the  tales  of 
prophets  (see  prophets  and  prophet- 
hood)  and  other  notable  persons,  tales  that 
presumably  were  already  familiar  to  the 
first  auditors  of  the  Qur’an  (see  orality 

AND  WRITING  IN  ARABIA;  SOUTH  ARABIA, 

religion  in  pre-islamic),  the  stories  that 
are  characterized  as  “narratives”  contain 
certain  requisite  structural  features  (q  21, 
Surat  al-Anbiya’,  takes  its  name  - “The 


5i7 


NARRATIVES 


Prophets”  - - from  the  fact  that  it  is  com- 
prised of  tales  of  various  prophets,  many 
of  which  fall  within  the  parameters  of  this 
literary  genre;  see  form  and  structure 
of  the  qur’an).  The  proportion  of  the 
narratives  in  the  Qur’an  is  very  large:  1453 
verses  (Sherif,  Guide,  46),  or  about  a quarter 
of  their  total  number  (ca.  6000;  Abo  Amr 
al-Danl,  in  SuyutI,  Itqdn,  i,  232).  They  con- 
sist of  accounts  concerning  prophets  or 
so-called  prophets,  messengers  (25  of  them 
fall  into  these  two  categories;  SuyutI,  Itqdn, 
chap.  69,  iii,  67;  see  messenger),  sages, 
historical,  historico-mythical  or  mythical 
celebrities  of  ancient  times  (see  myths  and 

LEGENDS  IN  THE  QUR’AN;  HISTORY  AND 

the  qur’an).  Before  discussing  the  narra- 
tives themselves,  an  overview  of  the  Arabic 
terminology  for  “narratives,”  as  well  as  an 
outline  of  the  qur’anic  passages  that  are 
termed  as  such,  is  in  order. 

The  semantic  field  of  narratives  in  the  Qur'an 
The  following  list  is  an  overview  of  the 
most  important  Arabic  words  used  within 
the  semantic  field  of  “narratives”  in  its 
broadest  sense:  qissa  or  qasas  (story,  narra- 
tive); sira  (lit.  “way  of  acting,”  it  is  also  used 
for  “battles,”  “story,”  or  “biography”;  see 
sIra  and  the  qur’an);  hadith  (denotes  pri- 
marily a saying  or  an  account  of  an  action 
of  the  Prophet,  and,  secondarily,  of  his 
Companions  [see  companions  of  the 
prophet],  but  also  means  “narrative,” 
“speech,”  etc.;  see  hadith  and  the 
qur’an);  hikdya  (the  verb  from  which  it  de- 
rives means  “to  relate,”  thus,  “narrative,” 
“story”);  samar  (literary  entertainment, 
mostly  at  night);  khurafa  (incredible  tale, 
legend);  ustura  (history  without  foundation, 
legend;  in  present  usage,  sometimes  also 
myth);  riwaya  (the  verb  means  to  recite, 
transmit  a story,  a poem;  thus,  a transmis- 
sion or  version;  nowadays,  a novel);  naclira 
(short,  witty,  subtle  and  amusing  anecdote); 


khabar  (information,  statement,  narrative, 
piece  of  history);  mathal  (parable);  maqama 
(appears  in  the  4th/nth  cent.;  assembly, 

Fr.  “seance”;  for  further  discussion  of  these 
terms,  see  Abdel-Meguid,  Survey). 

Qissa  does  not  appear  in  the  Qur’an. 
Qasas,  which  lends  itself  to  the  name  of  a 
sura  (q  28,  Surat  al-Qasas,  “The  Story”), 
is  used  with  a sense  relevant  to  the  present 
discussion  four  times  (three  of  which  con- 
tain permutations  of  the  corresponding 
verb):  at  q 3:62,  “This  is  the  true  story” 
(concerningjesus  [q.v.]);  q 7:176,  “So  relate 
the  story”  (order  given  to  Muhammad;  this 
“story”  is  glossed  as  both  “the  Qur’an” 
[Muqatil,  Tafsir,  ii,  75]  and  “the  recitation” 
[DamaghanI,  Wujuh,  ii,  159];  see  recita- 
tion or  the  qur’an);  q 12:3:  “We  will 
relate  to  you  the  fairest  of  stories”  (i.e.  the 
tale  of  Joseph  [q.v.];  here,  Qatada  (d.  118/ 
736)  notes  that  “qasas”  means:  “From  the 
past  books  [min  al-kutub  al-madiya]  and  the 
ancient  decrees  of  God  about  the  nations 
[wa  umiir  Allah  al-salifa fit  l-umam]”;  Tabari, 
Tafsir,  ed.  Shakir,  xv,  551-2,  no.  18772;  Ibn 
Abl  l-Zamanln,  Tafsir,  ii,  315);  Q 28:25.  The 
verb  qassa  (to  tell  a story,  to  relate;  see 
above)  is  attested,  among  other  places,  at 
q 11:100:  “the  cities  whose  tidings  (anba') 
we  relate  (naqussu)  to  you  (see  city; 
PUNISHMENT  STORIES)”;  Q IIH20:  “We 
relate  to  you  tidings  (anba')  of  the  messen- 
gers”; q 18:13  (where  it  is  used  with  naba1); 
q 20:99  (with  anba’)',  q 40:78;  q 4:164; 

Q 7:7.  It  is  used  in  the  third  person  singular 
imperfect  at  q 6:57  (subject:  God  himself) 
and  at  Q 27:76  (subject:  the  Qur’an).  In 
q 16:118,  the  verb  is  in  the  perfect,  and  the 
subject  is  God  (here,  Blachere  offers  the 
following  translation:  “ce  que  Nous  t’avons 
enumere”). 

Hadith,  pi.  ahadith,  also  occurs  in  the 
Qur’an  with  the  meanings  of  talk,  saying, 
discourse,  story,  tale  (q  31:6;  12:6;  23:44, 
etc.;  Hirschberg,  “Gottes-Schriften,” 
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7g-8o;  Horovitz,  ku,  7).  Ustura  is  mentioned 
9 times,  but  only  in  the  plural  (asatir),  and 
always  in  the  construct  asatir  al-awwalin 

(a  6:25;  8:31;  16:24;  23:83;  25:5;  27:68; 

46:17;  68:15;  83:13),  usually  translated  as 
“tales/fairy  tales  of  the  ancients”  (see 
generations).  But  if  we  consider  q 25:5, 
where  the  opponents  of  Muhammad  (see 
opposition  to  muhammad)  say  “asatir  of 
the  ancients  that  he  has  written  down,  so 
that  they  are  recited  to  him  at  dawn  and 
in  the  evening,”  the  word  could  be  also 
understood  as  “writings”  or  “scriptures” 
(see  book).  Probably  derived  from  Syriac 
(see  Syriac  and  the  qur’an;  foreign 
vocabulary),  it  is  found  also  in  the 
Sabean  str  (lit.  inscription).  The  Qur’an 
uses  also  the  verb  satara  in  the  meaning  of 
“to  write”  (cf.  q 17:58;  33:6),  as  did  the  an- 
cient poets  (Noldeke,  gq,  i,  15-7;  Horovitz, 
ku,  69-70;  Hebbo,  Fremdworter,  30-1;  see 
poets  and  poetry).  Al-Nadr  b.  al-Harith 
(see  informants),  who  was  in  close  con- 
tact with  the  Christians  of  al-Hlra  (see 
Christians  and  Christianity),  is  re- 
ported to  have  said:  “Muhammad  cannot 
tell  a better  story  than  I and  his  talk  is  only 
of  old  fables  which  he  has  copied  as  I 
have”  (Ibn  Ishaq,  Sira,  235,  Eng.  trans.  Ibn 
Ishaq-Guillaume,  162).  Khabar  (pi.  akhbar ) 
occurs  5 times  in  the  Qur’an  with  the 
meaning  of  “news,  information,  tidings 
of”  (q  27:7;  28:29;  9:9T  47:3b  99:4)- 
Although  not  one  of  the  more  common 
Arabic  words  for  “narratives,”  to  this  list 
we  should  also  add  naba’  (pi.  anba’;  story, 
information,  or  tiding,  and  which  appears 
in  Q 5:27;  6:34;  7:175;  9:70;  10:71;  14:9; 
26:69;  27:22;  28:3;  38:21;  64:5;  68:2,  etc.). 

Distribution  of  the  narratives  in  the  Qur’an 
A single  story  is  the  focus  of  some  suras: 
q 105  (“The  Elephant,”  which  alludes  to 
the  story  of  Abraha  [q.v.] ; for  a discussion 
of  this  sura,  see  Neuwirth,  Studien,  36,  234; 
Marshall,  God,  40-2;  Blachere,  no.  41.  For 


all  the  references  to  Blachere  below,  note 
that  Blachere,  nos.  1-48  correspond  to  the 
first  Meccan  period,  49-70  to  the  second, 
71-92  to  the  third,  and  93-116  to  the  Medi- 
nan;  see  chronology  and  the  qur’an.); 

(3  71  (“Noah”;  Blachere,  no.  53;  Marshall, 
God,  90-3),  in  which  there  is  an  “arabiza- 
tion” of  the  pantheon  of  the  opponents  of 
Noah  (q.v.):  “Do  not  leave  your  gods,  and 
do  not  leave  Wadd  or  Suwa‘. . .”  (q  71:23; 
Paret,  Geschichtsquelle,  36-7;  Fahd,  Pan- 
theon, 132-4,  154-6,  182-97,  011  the  “five 
noachic  idols”;  see  idols  and  images; 
idolatry  and  idolaters;  polytheism 
and  atheism);  q 12  (“Joseph”;  Blachere, 
no.  79),  the  longest  narrative  of  the  Qur’an 
(see  de  Premare,  Joseph  et  Muhammad),  but 
this,  contrary  to  (3  105  and  71,  ends  with 
peroration  (Horovitz,  ku,  i);  (3  28  (“The 
Story”;  Blachere,  no.  81)  tells  of  Moses 
(q.v.),  Aaron  (q.v.)  and  Haman  (q.v.; 

(3  28:2-46),  adding  an  account  on  Korah 
(q.v.;  q 28:76-82;  cf.  q 40:24;  29:39;  ‘Abbas, 
Qasas,  416-9),  probably  because  it  was 
omitted  in  the  preceding  section  on  Moses 
(Bell,  Commentary,  ii,  53),  which  reads  like  a 
summary  of  Numbers  16.  Some  exegetes 
see  a connection  in  the  ordering  and  the 
themes  of  q 26:18-9  and  o 27:7  (both  on 
Moses),  and  (3  28:2-46,  viewing  this  latter 
section  as  a commentary  on  the  two  earlier 
passages  (SuyutI,  Tanasuq,  108). 

Some  narrative  pieces,  which,  although 
in  the  redaction  of  the  Qur’an  we  possess 
(see  collection  or  the  qur’an;  codices 
of  the  qur’an),  have  been  integrated  into 
suras  containing  non-narrative  materials, 
can  be  isolated  from  their  position  in  the 
sura  and  appear  to  be  originally  indepen- 
dent units:  q 89:6-14  (Blachere  no.  42; 
Marshall,  God,  46-7),  which  discusses  ‘Ad 
(q.v.),  Iram  (q.v.)  of  the  pillars,  ThamCid 
(q.v.)  and  Pharaoh  (q.v.;  on  Iram  see  Horo- 
vitz, ku,  89-90).  This  segment  has  the  same 
formulaic  introduction  as  q 105  (“Have  you 
not  seen  how  your  lord  did  with. . .”).  In 
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q 38:67-88  (Blachere,  no.  61),  on  Adam 
(see  adam  and  eve),  the  angels  (see  angel) 
and  Iblls  (q.v.),  the  unity  of  the  passage  can 
be  seen  not  only  from  the  common  subject, 
but  from  the  rhymes  in  im,  in,  un,  urn  (Nol- 
deke,  gq,  i,  131;  see  rhymed  prose),  and 
from  introductory  and  conclusive  formulas 
that  both  contain  the  word  “tiding”  (naba). 
q 14:1-21  (“Abraham”;  Blachere,  no.  78) 
can  be  isolated  as  a unity,  although  its 
limits  are  not  as  clear  as  in  the  preceding 
examples.  The  same  thing  could  be  said  of 
q 40:23-56  (Blachere,  no.  80),  on  the  incre- 
dulity of  Pharaoh,  because  the  following 
passage,  q 40:57-85,  with  rhyme  in  in  and 
un,  has  no  relation  to  it  (Noldeke,  GQ,  i, 

153;  Horovitz,  ku,  2). 

In  addition  to  these  whole  or  partly 
closed  narrative  pieces  we  find  other  pas- 
sages that  are  composed  entirely  of  several 
stories,  or  which  are  built  around  a core  of 
stories,  q 20  “Ta  Ha,”  also  called  “the  son 
of  Moses”;  Biqa‘1,  Masa'id,  ii,  267;  Kandil, 
Surennamen,  51;  Blachere,  no.  57)  contains 
two  stories,  on  Moses  (q  20:9-99)  and 
Adam  (q  20:115-28),  but  it  should  be 
added  that  q 20:1-113  appears  as  a textual 
unity,  whose  introduction  is  q 20:1-8,  the 
eschatological  conclusion  (see  eschato- 
logy) being  contained  in  q 20:100-13. 
q 20:115-35  seems  to  be  an  addition,  as 
suggested  by  the  content  of  q 20:114:  “So 
exalted  be  God,  the  true  king. ...” 

On  the  other  hand,  we  also  have  a set 
of  stories  in  q 54:9-42  (Blachere,  no.  50): 
Noah  (q  54:9-17),  the  people  of  ‘Ad 
(ft  54:i8-22),  Thamud  (q  54:23-32),  Lot 
(q.v.;  q 54:33-40)  and  Pharaoh  (q  54:41-2). 
But  q 54:1-8  and  q 54:43-55  are  in  an  inner 
relationship,  which  is  the  eschatological 
theme  (“The  hour  has  drawn  nigh,” 
q 54:1;  “The  Hour”  is  another  name  for 
this  sura,  now  called  “The  Moon”  [Surat 
al-Qamar]).  This  is  why  some  exegetes  (see 

EXEGESIS  OF  THE  qUR’AN:  CLASSICAL  AND 

medieval)  say  that  q 54  is  related  to  the 


end  of  the  preceding  sura,  q 53:57:  “The 
imminent  is  imminent”  (RazI,  Tafsir,  xxix, 
28),  or  that  it  develops  and  elucidates  the 
end  of  the  same  sura  (Biqa‘1,  Naim,  vii, 

33g,  ad  q 54:1;  id.,  Masa'id al-naiar,  iii, 
39-40).  In  the  same  way,  q 26:io-i8g 
(Blachere,  no.  58;  Marshall,  God,  93-7)  has 
a set  of  seven  stories,  to  which  q 26:1-9  is 
the  preamble,  and  q 26:190-227  the  conclu- 
sion: Moses  (q  26:10-68),  Abraham  (q.v.; 
q 26:69-104),  Noah  (q  26:105-22),  Hud 
(q.v.)  and  the  people  of  ‘Ad  (q  26:123-40), 
Salih  (q.v.)  and  Thamud  (q  26:141-59),  Lot 
(q  26:160-75)  and  the  People  of  the  Thicket 
(q.v;  q 26:176-89).  See  also  q 15:26-48 
(Blachere,  no.  59),  on  Adam  and  Iblls,  with 
a brief  description  of  hell  (see  hell  and 
hellfire)  and  paradise  (q.v.);  q 15:49-60, 
about  Abraham:  “Tell  my  servants 
(q  15:49). . . And  tell  them  of  the  guests  of 
Abraham”  (q  15:51);  q 15:61-75,  on  Lot; 
q 15:76-9,  on  the  People  of  the  Thicket; 
and  q 15:80-4,  on  Hijr  (q.v.;  Horovitz, 
ku,  2). 

In  q 19  (“Mary”;  Blachere,  no.  60),  the 
two  parts:  q 19:2-74  (composed  only  of 
stories)  and  q 19:75-98,  were  probably  not 
together  initially,  as  seen  from  the  differ- 
ence in  the  rhyme  scheme.  In  the  narrative 
part  (q  19:2-63),  we  find  some  of  the  earli- 
est qur’anic  mentions  of  New  Testament 
figures:  Mary  (q.v.;  in  q 19:28,  Mary  is 
called  “the  sister  of  Aaron”;  later,  at  q 3:35 
and  66:12,  she  is  likewise  considered  the 
daughter  of  ‘Imran  [q.v7.];  Horovitz,  Jewish 
proper  names,  10),  Zechariah  (q.v.),  John  the 
Baptist  (q.v.)  and  Jesus  (q  19:2-40;  Noldeke, 
gq,  i,  130),  followed  by  accounts  of  Abra- 
ham (q  19:41-50),  Moses,  Ishmael  (q.v.)  and 
Idris  (q.v.;  q 19:51-8).  q 38  (“Sad,”  also 
named  “The  Son  of  David”;  Ibn  al-jawzl, 
Zdd,  vii,  3;  Kandil,  Surennamen,  51; 
Blachere,  no.  61),  one  of  whose  narrative 
passages  is  discussed  above,  is  constructed 
similarly:  introduction  (q  38:1-11);  stories: 
q 38:12-6  (destroyed  nations),  q 38:17-28 
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(David  [q.v.]),  Q.  38:29-40  (Solomon  [q.v.]), 
Q.  38:4!-4  (>b  [q.v.]),  q,  38:45-9  (mention 
of  Abraham,  Isaac  [q.v.],  Jacob  [q.v;  in 
five  qur’anic  verses  he  is  seen  as  the  son 
of  Abraham,  and  not  his  grand-son;  cf. 
q 21:72;  29:27;  6:84],  Ishmael,  Elisha 
[q.v.],  Dhu  1-Kifl  [q.v.]);  and,  finally,  a 
conclusion  on  the  believers  and  unbelievers 
in  the  afterlife  (q  38:50-66;  Horovitz,  ku, 
2-3;  for  the  rest  of  the  sura  [o  36:67-88], 
see  above). 

The  construction  of  q 18  (“The  Cave”  or 
“People  of  the  Cave”;  Blachere,  no.  70) 
does  not  use  the  same  mode  of  closure: 
introduction  ({>  18:1-8),  stories  (q  18:9-98), 
conclusion  on  the  fate  of  the  unbelievers 
and  believers  (q  18:99-110).  The  stories  are 
of:  the  Seven  Sleepers  (q  18:9-26;  see  men 
of  the  gave),  the  master  of  the  garden 
(O.  18:32-44;  cf.  Isaiah  5,  the  Song  of  the 
Vineyard;  Luke  12:16-21;  Hirschfeld,  New 
researches,  87-8;  Sabbagh,  Metaphore,  217-18, 
§385,  265;  Lohmann,  Gleichnisreden, 
88-96;  cf.  q,  68:17-33,  “the  masters  of  the 
garden”;  Andrae,  Mohammed,  sein  Leben,  70; 
id.,  Mahomet,  85  [Fr.  trans.];  'Abbas,  Qasas, 
419-23),  Moses  and  the  servant  of  God 
((4  18:60-82),  Dhu  1-Qarnayn  (lit.  “the 
possessor  of  the  two  horns”;  <4  18:83-98, 
with  an  evocation  of  the  tale  of  Gog  and 
Magog  [q.v.] ; Horovitz,  ku,  150;  see 
Alexander).  As  we  see  here,  q 18:27-31 
and  q 18:45-50  interrupt  the  set  of  stories. 

Q.  27  (“The  Ant,”  or  the  sUra  of  Solomon; 
Blachere,  no.  69;  SuyUtI,  Itqan,  chap.  17,  i, 
194;  Kandil,  Surennamen,  51)  also  varies 
from  the  pattern.  After  the  introduction 
Q 27:1-6)  we  do  find  narrative  sections: 
Moses  (q  27:7-14),  David,  Solomon,  the 
hoopoe  (see  animal  life),  the  Queen  of 
Sheba  ({>  27:15-44,  Lassner,  Demonizing;  Gil- 
liot,  La  reine  de  Saba’,  legende  ou  realite?; 
Norris,  Elements,  256-7;  see  bilqis),  Tha- 
mud  (q.  27:45-53),  Lot  (q,  27:54-8).  But  the 
rest  of  the  sUra  (q  27:59-93)  cannot  be  seen 
as  the  conclusion  of  the  preceding  stories; 


it  is  too  long  for  that,  and  it  has  a hymnic, 
a polemical  (see  polemic  and  polemical 
language)  and  an  eschatological  content. 

On  the  other  hand,  the  major  part  of 
(3  11  (“Hud”;  Blachere,  no.  77;  Marshall, 
God,  97-105)  deals  with  stories  (q  11:25-100), 
and  is  followed  by  eschatological  reflections 
related  to  them  (q  11:101-17).  The  introduc- 
tion (q  11:1-24),  however,  appears  not  to 
have  a close  internal  relationship  to  these 
two  parts.  The  narrative  sections  are:  Noah 
fe  n:25-49),  Hud  fe  11:50-60),  Salih 
Q 11:61-8),  Abraham  (q,  11:69-83),  Shu'ayb 
(q.v.;  Wansbrough,  qs,  21-5,  28-9)  and  the 
Midianites  (q.  11:84-95;  see  midian)  and 
Moses  (q,  11:96-8).  q 29  (Blachere,  no.  83) 
has  various  accounts:  on  Noah  (j>  29:14-5), 
Abraham  and  Lot  (q  29:16-35),  Midian, 
Shu'ayb,  ‘Ad,  ThamUd,  Korah  and  Pha- 
raoh, Haman  and  Moses  (q.  29:36-40; 
Horovitz,  ku,  23).  In  q 7 (Surat  al-A‘raf, 
“The  Battlements”;  Blachere,  no.  89;  Mar- 
shall, God,  106-14;  see  people  of  the 
heights)  the  narrative  sections  are  pre- 
dominant: Iblls,  Adam  and  his  wife 
(q,  7:11-25;  Hirschberg,  Siindenfall,  33-6), 
Noah,  Hud,  Salih,  Lot  and  Shu'ayb,  and 
the  destroyed  cities  (q.  7:59-102),  Moses,  the 
magicians  (see  magic)  and  the  five  scourges 
of  Egypt  (q.v.;  q.  7:133),  etc.  (q  7:103-62), 
the  transgressors  of  the  Sabbath  (q.v.) 
transformed  into  monkeys  (q  7:163-8; 
Speyer,  Erzahlungen,  313-4,  340-1;  see  jews 
and  Judaism),  reminder  of  the  signs  (q.v) 
of  God  towards  humankind  (q  7:169-74), 
reminder  of  the  tidings  (naba)  of  God 
(O.  7:i75-6);  but  neither  the  long  interrup- 
tion in  the  text  (q  7:26-58),  nor  the  end  of 
this  sUra  (q  7:177-206)  are  in  an  inner  rela- 
tion with  these  narratives.  And  in  the  intro- 
duction, we  find  only  a brief  allusion  to 
them,  in  q 7:4:  “How  many  a city  we  have 
destroyed”  (see  q 7:1-10;  cf.  SuyUtI,  Tanasuq, 
87,  in  which  the  relation  between  q 6:6, 
“how  we  destroyed  before  them  many  a 
generation,”  and  the  beginning  of  q 7 
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is  stressed;  see  Horovitz,  ku,  3).  55  2 
(Blachere,  no.  93)  also  contains  several 
stories  or  legends:  Adam  (q  2:30-9), 

Moses  (q  2:49-70;  Marshall,  God,  126-7; 
the  name  of  the  sura  “The  Cow”  is  taken 
from  q 2:68  £;  cf.  Numbers  1-10);  Saul 
(q.v.),  David  (q.v.)  and  Goliath  (q.v.; 
q 2:243-52;  Horovitz,  ku,  106,  123;  Jad 
al-Mawla,  Qisas,  174-89). 

Even  if  narrative  sections  do  not  com- 
prise the  major  part  of  the  entire  text  of 
other  sUras,  they  do  constitute  an  impor- 
tant part  of  some:  q 51:24-46  (on  Abraham 
and  his  guests,  Moses  and  Pharaoh,  ‘Ad, 
Thamud  and  Noah;  Blachere,  no.  49;  Mar- 
shall, God,  48-9);  q 37  (Blachere,  no.  52), 
on  Noah  (q  37:75-80),  Abraham  and 
Isaac  (q  37:83-113),  Moses  and  Aaron 
(q  37:114-22),  Elijah  (q  37:123-30),  Lot 
fe  37:!33-8)  Jonah  (q.v.;  q 37:139-48); 
q 44  (Blachere,  no.  55),  on  Pharaoh 
fe  44:I7"33);  a 21  (“The  Prophets”; 
Blachere,  no.  67),  on  Moses  and  Abraham 
(q  21:48-73),  Lot,  Noah,  David,  Solomon, 
Job,  Jonah,  Zechariah,  John,  with  mention 
of  Ishmael,  Idris,  Dhu  1-K.ifl,  and  allusion, 
without  their  names,  to  Mary  and  Jesus 
(a  44:74-9 1;  Horovitz,  ku,  3);  q 36 
(Blachere,  no.  62),  the  parable/story  of  the 
inhabitants  of  the  ungodly  city  who  did 
not  listen  to  the  words  of  the  three  apostles 
(a  36:13-29;  often  related  to  tales  about  dis- 
ciples of  Jesus  at  Antioch  [see  apostle]; 
Tabari,  Ta’nkh,  i,  789-93;  id.,  History,  iv, 
167-70;  Mas'Udl,  Muruj/ Prairies,  §127-8, 

722;  in  particular,  the  figure  of  Habib  the 
Carpenter,  perhaps  to  be  identified  with 
Agabus,  is  often  connected  to  this  story; 
Vajda,  Habib  al-Nadjdjar;  Grimme, 
Mohammed,  ii,  97;  Ahrens,  Mohammed,  143-4; 
Bell,  Commentary,  ii,  138-9;  Horovitz,  ku, 
ig-20;  Fiick,  Zum  Problem,  74;  Blachere, 
250,  n.  12:  “Parabole  des  citadins  impies”; 
Norris,  Elements,  255-6);  q 34:10-9 
(“Sheba”;  Blachere,  no.  87),  on  David, 
Solomon  and  al-‘Arim  (q.v.;  the  last  named 


possibly  refers  to  the  breaching  of  the 
dam  of  Marib;  Bell,  Commentary,  ii,  116); 
q 6:74-83,  on  Abraham  and  his  father  Azar 
(q.v.;  Horovitz,  ku,  85-6;  Blachere,  no.  gi); 
q 5 (“The  Table”;  Blachere,  no.  1 16),  on 
the  two  sons  of  Adam  (q  5:27-32;  Cain  and 
Abel  [q.v.]  are  not  named;  cf.  Gen  4:3-16), 
Jesus  and  the  “table”  (q.v.;  ma’ida,  probably 
an  Ethiopic  derivative;  Jeffery,  For.  vocab., 
255-6),  etc.  (q  5:110-6,  the  “table”  from 
which  the  sUra  takes  its  name  is  often 
understood  as  a reference  to  the  Eucharist; 
Norris,  Elements,  255). 

In  other  sUras  the  narrative  sections  are 
reduced  to  a few  verses.  This  is  the  case  in 
q 69:4-12  (Blachere,  no.  24),  which  refer- 
ences Thamud,  ‘Ad,  Pharaoh,  the  sub- 
verted cities  (al-mu  ’tafikat),  and  the  ark  (q.v.; 
of  Noah),  q 17  (“The  Night  Journey,”  also 
called  “The  Sons  of  Israel”;  Blachere,  no. 
74;  see  ascension)  mentions  Adam,  the 
angels  and  Iblls  (q  17:61-5),  Moses  and 
Pharaoh  (q  17:101-4).  Some  sUras  have  only 
allusive  verses:  q 85  (Blachere,  no.  43),  to 
“the  People  of  the  Ditch”  (q.v.;  ashab  al- 
ukhdud,  q 85:1-7,  this  could  be  an  allusion 
to  the  persecution  of  the  Christians  of 
Najran  [q.v.]  by  the  Jew  Dhu  Nuwas; 
Muqatil,  Tafsir,  iv,  647-8;  this  interpreta- 
tion, and  others,  are  seen  in:  J’abarl,  Tafsir, 
xxx,  ed.  ‘All,  131-5;  Bell,  Commentary,  ii, 
517-8;  Horovitz,  ku,  92-3),  Pharaoh  and 
Thamud  (q  85:17-20;  Marshall,  God,  44-5); 
q 53:50-4  (Blachere,  no.  30;  Marshall, 

God,  47),  to  ‘Ad,  Thamud,  Noah,  the 
subverted  city  (al-mu  'tajika);  q 44:37 
(Blachere,  no.  55),  to  the  people  of  Tubba' 
(q.v.;  Horovitz,  ku,  102-3;  f°r  ^e  longer 
narrative  section  of  this  sUra,  see  above). 
Finally,  it  should  be  noted  here  that  the 
pericope  of  SUra  Luqman  (q  31;  see 
LuqMAN)  which  deals  with  that  legendary 
hero  (q  31:12-19;  Blachere  no.  84)  pertains 
more  to  the  genre  of  wisdom-literature 
than  to  that  of  narratives  (Horovitz,  ku, 
132-6). 
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Still  other  verses  contain  a mere  enumer- 
ation: Noah,  the  People  of  the  Well/Ditch 
( ashab  al-rass,  see  people  of  the  ditch), 
Thamud,  ‘Ad,  Pharaoh,  Lot,  the  People  of 
the  Thicket  and  the  people  of  Tubba‘ 

(q,  50:12-4;  Blachere,  no.  56);  Noah,  ‘Ad, 
Pharaoh  (in  q 38:12  Pharaoh  is  termed  “he 
of  the  tent-pegs”  [see  tents  and  tent 
pegs];  cf.  q 89:10;  Muqatil  \Tafsir,  iii,  638] 
describes  some  form  of  punishment  sup- 
posedly practiced  by  him;  Bell  [Commentary, 
ii,  537]  suggests  boundary-posts  or  a form 
of  punishment;  Speyer  [Erzahlungen,  283] 
sees  in  it  an  allusion  to  the  construction  of 
the  Tower  of  Babel  attributed  to  Nimrod 
[q.v.];  Horovitz  [ ku , 130]  thinks  this 
eponym  refers  to  constructions  undertaken 
during  his  reign;  see  q 28:38;  Norris,  Ele- 
ments, 249),  Thamud  and  Lot  (q.  38:12-4; 
Blachere,  no.  42;  see  the  discussion  of  the 
longer  narrative  section  of  this  sura  above); 
the  destruction  of  ‘Ad,  Thamud,  the  Peo- 
ple of  the  Ditch,  and  other  generations 
fe  25:38;  Blachere,  no.  68);  the  people  of 
Noah,  of  Abraham,  of  Lot,  of  Midian 
(Horovitz,  ku,  138)  and  Moses,  ‘Ad  and 
Thamud  (q.  22:42-5;  Blachere,  no.  iog; 
Marshall,  God,  iig-24);  Abraham,  Isaac, 
Jacob,  Noah,  David,  Solomon,  Job,  Joseph, 
Moses,  Aaron,  Zechariah,  John  the  Baptist, 
Jesus,  Elijah,  Ishmael,  Elisha,  Jonah,  Lot 
((4  6:83-7;  Blachere,  no.  91);  see  also 
Q.  4:i63‘5  (Blachere,  no.  102);  Q.  9:70 
(Blachere,  no.  115).  The  Qur’an’s  transition 
from  long  narrative  passages  to  such  mere 
enumerations  of  narrative  motifs  is  repre- 
sented by  passages  which  are  very  formu- 
laic and  concise,  elliptical  versions  of 
stories,  such  as  q 21:74-91  (see  above; 
Horovitz,  ku,  3). 

The  reader  of  the  Qur’an  is  struck  by  the 
fact  that  the  narratives  and  particularly  the 
punishment  stories  occupy  less  space  in 
the  Medinan  sUras  than  in  the  Meccan 
(Horovitz,  ku,  25-7).  In  the  Medinan 
period  only  a few  brief  narratives  or  set 


phrases  (e.g.  q 2:246-51,  where  Muham- 
mad’s new  situation  as  a military  leader  is 
mirrored  in  the  lives  of  Saul  and  David; 
Marshall,  God,  162;  Q.  5:20-6,  etc.),  often  in 
reference  to  punishment  stories,  “consti- 
tute the  rather  meagre  narrative  clothing 
of  the  believer-unbeliever  relationship  in 
Medina”  (Marshall,  God,  1 61).  One  expla- 
nation for  why  there  is  this  difference  in 
the  pre-  and  post-emigration  ( hijra , see 
emigration)  material  could  be  the 
changed  religious  situation;  yet  another 
may  be  that  Muhammad’s  authority  was 
better  accepted  in  Medina  (Marshall,  God, 
163),  and  that  he  therefore  had  to  turn  his 
attention  to  the  legal  matters  involved  in 
organizing  a city:  i.e.  visions  figured  more 
prominently  in  the  first  stage  of  his  mis- 
sion, whereas  practical  matters  absorbed 
much  of  the  later  part. 

Categorization  of  the  narratives 
In  a well  known  tradition,  Muhammad  was 
taught  to  recite  the  Qur’an  according  to 
seven  ahruf  (pi.  of  harf  edge,  letter,  word, 
aspect,  etc.;  ‘Tabari,  Tafsir,  ed.  Shakir,  i,  43, 
no.  40;  50,  no.  47;  id.,  Commentary,  i,  21 
[Eng.  trans.];  see  readings  of  the 
qur’an).  This  has  been  most  commonly 
interpreted  as  dialects  (q.v.),  readings,  etc. 
But,  there  are  other  understandings  of 
“harf”  which  seem  to  be  a summary  of  the 
essential  genres  contained  in  the  Qur’an: 
“The  Qur’an  was  sent  down  according  to 
seven  harfi : command  and  prohibition  (see 
commandments;  forbidden),  encourage- 
ment of  good  and  discouragement  of  evil 
(see  good  and  evil),  dialectic  [a  better 
rendition  of  jadal  is  controversy;  see 
debate  and  disputation]  , narrative,  and 
parable  (qasas  wa-mathal)”  (Tabari,  Tafsir,  i, 
58-70;  id.,  Commentary,  i,  29;  Gilliot,  Les 
sept  “lectures,”  20-1;  in  other  versions, 
“narrative”  [qasas]  is  replaced  by  “ambigu- 
ous” [mutashdbih] ; see  ambiguous).  Yet 
other  interpretations  understand  the  seven 
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harfi  to  be:  “[. . .]  Permitted  and  prohibited, 
command  and  prohibition,  relation  (kha- 
bar)  of  what  was  before  them  and  will  be 
after  them,  the  exposition  of  parables” 
(Abu  ‘Ubayd,  Gharib  al-hadith,  iii,  160).  This 
seems  to  be  a primitive  attempt  to  classify 
the  essential  genres  contained  in  the 
Qur’an.  In  some  versions,  where  “narra- 
tive” is  replaced  by  “ambiguous,”  the  ques- 
tion arises  as  to  whether  or  not  the 
narratives  were  “ambiguous”  (SuyutI 
\Itqdn,  chap.  43,  iii,  4]  takes  qur’anic  legal 
passages  [see  law  and  the  qur’an]  , as 
well  as  “promise  and  threat,”  or  eschato- 
logical discussions,  to  be  “well  established,” 
muhkam;  narratives  and  parables  are 
termed  “ambiguous,”  mutashabih;  ‘Abd 
Rabbih  \Buhuth,  57]  writes  that  narratives 
do  not  pertain  to  mutashabih,  but  he  does 
not  provide  any  further  explanation),  that 
is,  in  need  of  an  interpretation.  In  this  con- 
text the  contrasting  pair  muhkam/ mutashabih 
(lit.  clear/ambiguous)  refers  to  the  differ- 
ence between  legal  proscriptions  and  pre- 
scriptions that  must  be  obeyed,  and  the 
narrative  materials,  which  are  a matter  of 
warning  (see  Warner)  and  inquiry,  or  “the 
object  of  belief  but  not  of  conduct”  (Abu 
‘Ubayd,  Ndsikh,  3-4,  according  to  Ibn 
‘Abbas;  Wansbrough,  qs,  150-1).  Be  that  as 
it  may,  the  narratives  appeared  very  early 
as  one  of  the  major  components  of  the 
Qur’an. 

As  for  a classification  of  the  narrative 
materials,  we  can  distinguish  between  the 
stories  of  the  prophets  and  messengers,  the 
punishment  stories  (Watt-Bell,  Introduction, 

1 27-35;  Welch,  Formulaic  features  of  the 
punishment-stories),  which  include  large 
portions  of  the  preceding  category,  and  the 
other  stories  (see  above  under  Distribution  of 
the  narratives  in  the  Qur’an). 

Formulaic  features  in  the  narratives 
It  is  well  known  that  a wide  variety  of  for- 
mulaic elements  occur  throughout  the 


Qur’an  (see  language  and  style  of  the 
qur’an;  grammar  and  the  qur’an).  This 
is  in  keeping  with  its  basically  oral  nature 
(see  orality),  but  perhaps  is  also  a conse- 
quence of  its  reshaping.  Such  formulaic 
elements  include  introductory  statements, 
refrains  (e.g.  “O  which  of  your  lord’s  boun- 
ties will  the  two  of  you  deny?”  in  q 55;  see 
exhortations),  and  repeated  rhyme 
phrases,  etc.  (Noldeke,  gq,  i,  29-30;  Wans- 
brough, qs,  25-7;  Crapon  de  Crapona, 
Coran,  215  f.;  Neuwirth,  Studien,  175-8).  The 
accounts  of  the  Qur’an  also  contain  for- 
mulaic features,  which  are,  in  the  words  of 
Welch  (Formulaic  features,  77),  “repeated 
elements  that  convey  added  force  to  pas- 
sages that  are  already  powerful  in  their 
warnings”  to  those  who  reject  the  supposed 
“messengers”  of  God. 

The  great  deeds  of  God  in  history,  in 
creation  (q.v.)  and  in  the  universe  (see 
cosmology)  are  his  signs  (ayat).  This  is  the 
reason  why  we  find  so  many  transitions  in 
the  Qur’an  from  descriptions  of  creation  to 
narrative  sections,  as  is  the  case  in  the 
Psalms  (Ps  68,  105,  106,  etc.),  with  which 
the  Qur’an  shares  so  many  features,  stylis- 
tic forms,  and  themes  in  common  (Paret, 
Geschichtsquelle,  38;  indeed,  these  similar- 
ities have  led  some  scholars  to  speak  of 
“Semitic”  rhetorical  structures;  Meynet 
et  al.,  Rhetorique  semitique;  Cuypers,  Struc- 
tures rhetoriques  dans  le  Coran,  109,  191-3; 
id.,  Structures  rhetoriques  des  sourates  105 
a 1 14,  192-3).  This  creation-narrative  tran- 
sition results  in  a peculiar  type  of  ellipsis, 
in  which  short  words  (like  idh  [usually 
translated  as  “when”]  and  wa-idh  [“and 
when”])  introduce  something  new  in  the 
development  of  the  text,  indicating  that 
“something  happened/will  happen.” 

Wa-idh  is  the  most  frequent  sign  of  this 
type  of  transition:  q 2:30,  34;  18:16,  50,  60; 
etc.  Almost  always  this  formula  introduces 
legends  or  legendary  features  (Noldeke, 
Neue  Beitrage,  17;  Horovitj,  ku,  4).  Idh  occurs 
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only  rarely  in  this  function:  Q 12:4;  27:7. 
These  words  are  followed  by  the  perfect, 
often  of  verbs  expressing  a mode  of  speak- 
ing (qala,  nada),  a fact  which  shows  that,  for 
the  Qur’an,  it  is  not  so  much  the  events 
that  are  important,  as  the  rendering  of 
the  words  (Horovitz,  ibid.;  see  speech). 
The  following  are  examples  of  other 
transitions: 

One  formula  appears  twice  in  the  early 
period:  “Have  you  not  seen  how  your  lord 
did  with...”  (t>  105:1;  19:6;  also  in  q 25:45, 
but  here  it  is  related  to  a natural  phenome- 
non). A shorter  (Medinan)  formula:  “Have 
you  not  regarded”  ( a-lam  tara  ila,  (4  2:243, 
246,  258)  is  used  in  narrative  sections, 
whereas  a slight  variation  (a-lam  tara  anna) 
is  frequent  in  hymnic  descriptions  (Horo- 
vit£,  ku,  4-5). 

The  interrogative  expression,  “Have  you 
received  the  story. . .”  ( Hal  ataka  hadith, 

Q.  85:17;  20:9;  51:24;  79:15;  also  in  other 
contexts,  such  as  the  eschatological  one  of 
q 88:1)  is  close  to  “Are  there  not  come  to 
you  the  tidings...”  (a-lam  ya’tikum  naba’, 

Q,  64:5;  14:9).  A recurrent  formula  in  the 
punishment  stories  is:  “[So  and  So]  cried 
lies”  (kadhdhabat,  q 91:11;  69:4;  54:9,  18:23, 
33;  26:105,  123,  141,  160;  38:12;  40:5;  50:12; 
see  lie). 

Other  formulas  have  as  a common  fea- 
ture God  speaking  in  the  first  person  plu- 
ral, as  “Surely  we  have  sent”  (laqad  arsalna), 
“We  have  sent”  (innd  arsalna),  or  “when  we 
sent”  ( idh  arsalna,  cf.  e.g.  <y  73:15;  71:1;  36:14; 
23:23;  27:45;  2:151  [“as  also  we  have  sent,” 
kama  arsalna ]);  “we  gave”  (wa-laqad  atayna) 
or  “we  gave  him”  (ataynahu),  with  an  object 
(science,  judgment  [q.v.],  wisdom,  etc.;  cf. 
Q.  21:48,  51,  74,  79;  27:15;  31:12;  34:10);  “we 
will  recite  to  you  something  of  the  tidings 
of...”  (natlu  ' alayka  min  naba’i,  (4  28:3).  See 
above  for  “we  relate”  ( naqussu ; Horovitz, 
ku,  5). 


“To  recite”  (tala)  and  “ to  inform”  (nab- 
ba’a,  see  above  under  naba),  however,  are 
used  mosdy  in  the  imperative:  q 26:69; 
10:71;  7:175;  5:27.  This  is  also  the  case  for 
“to  mention/remember”  (dhakara):  “and 
mention  in  the  book”  (q_  19:16,  41,  51,  54, 
56);  “and  remember  our  servant”  Q 38:17, 
41,  45);  “and  make  mention  of/remember” 
(a  38:48;  46:21;  Horovitz,  ibid.).  Another 
imperative  is  “Propose  to  them  the 
parable/example  of...”  ( wa-drib  lahum 
mathalan,  q 18:32;  36:13;  cf.  16:112;  66:10, 
in  which  the  subject  is  God,  but  neither  of 
which  is  an  imperative;  Horovitz,  ibid.). 

For  the  formulas  particular  to  the  punish- 
ment stories,  see  Horovitz,  ku,  6 and 
Welch,  Formulaic  features. 

It  should  be  noted  also  that  special  for- 
mulas occur  at  the  ends  of  legends  in  some 
suras:  “Now  we  have  made  the  Qur’an 
easy  for  remembrance”  (wa-laqad yassarna 
l-qur’ana  lil-dhikri);  “Is  there  any  who  will 
remember”  ( fa-hal  min  mudhakkir,  q 54:17; 
cf.  (5  54:22,  32,  40;  or  only  with  the  end  of 
this  formula,  Q 54:51);  “Surely  in  that  is  a 
sign,  yet  most  of  them  are  not  believers” 
fe  26:8,  67,  103,  121,  139,  158,  174,  190). 
These  loci  belong  to  the  broader  genre  of 
“sign-passages,”  an  expression  of  R.  Bell 
(Watt-Bell,  Introduction,  123-7;  Wansbrough, 
QS,  5-6). 

Main  characteristics  of  the  narratives,  their 

literary  and  theological  effect 
Most  of  these  narratives  present  mythical 
characters  of  stereotyped  figures.  Their 
repetition  throughout  the  Qur’an,  above 
all  in  the  Meccan  suras,  in  long,  middle- 
sized  and  short  sections,  or  allusive  pas- 
sages, had  and  still  has  an  effect  on  the 
listener  or  reader.  Their  binary  opposi- 
tional form,  peculiar  to  the  myths,  puts  the 
listener/reader  in  a state  of  ethical  or  theo- 
logical decision  or  choice  concerning  his  or 
her  own  status  (Gilliot,  De  l’impossible 
censure  du  recit  legendaire;  see  ethics 
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qur’an).  Some  of  these  binary  oppositions 
are:  good  vs.  evil;  staying  on  the  right  path 
(huda)  vs.  straying  from  it  ( dalal see  error; 
astray);  believers  vs.  unbelievers;  submis- 
sion (islam)  to  God  vs.  “rebellion”  (q.v.;  see 
also  disobedience;  corruption);  hero  vs. 
anti-hero;  “messenger”  or  “prophet”  (or 
king;  see  kings  and  rulers)  vs.  Pharaoh 
or  “tyrant”  (Gilliot,  Recit,  rnythe  et  his- 
toire,  280-3;  see  oppression;  politics  and 
the  qur’an);  good  cities  vs.  subverted  or 
destroyed  cities  (see  pairs  and  pairing). 
Muslim  exegetes,  with  the  help  of  extra- 
qur’anic  traditions,  use  these  passages  to 
establish  a real  typology  of  submission  to 
God  and  rebellion  against  him,  adding 
many  other  narratives  or  details,  so  that 
the  allusive  text  of  the  Qur’an  might  be 
“completed”  (Gilliot,  Mythe,  recit,  histoire 
du  salut,  241),  and,  above  all,  so  that  these 
narratives  - particularly  the  accounts 
about  the  prophets  and  messengers  — may 
appear  as  a preparatio  prophetica,  i.e.  a prepa- 
ration and  anticipation  of  the  character 
and  deeds  of  the  prophet  Muhammad 
(Gilliot,  Recit,  mythe  et  histoire,  278-9).  It 
is  therefore  no  wonder,  given  the  impor- 
tance of  the  narratives  in  the  Qur’an,  that 
the  tales/stories  of  the  prophets  became  a 
genre  in  its  own  right  in  Arabic  Islamic  lit- 
erature, which  had  its  beginnings  towards 
the  end  of  the  first/ sixth  century  (Khoury, 
Legendes  prophetiques).  These  traditions,  like 
those  contained  in  the  qur’anic  commen- 
taries (there  is  much  overlap  between  the 
accounts  found  in  these  two  literary 
genres),  are  borrowed  from  the  Jewish, 
Christian,  Arabic,  Hellenistic,  Persian,  etc., 
lore  of  the  Middle  East,  but  they  are  cho- 
sen, reinterpreted  and  adapted  according 
to  the  Weltanschauung  of  Muhammad,  the 
Qur’an  and  Islam  (q.v.). 

But  the  Qur’an  itself,  whose  narrative 
passages  evince  a familiarity  with  the 
aforementioned  lore  of  the  Middle  East 


(leading  some  to  the  conclusion  that 
Muhammad,  his  informants  and  Com- 
panions probably,  in  several  cases,  had 
Aramaic  books  and  oral  traditions  at  their 
disposal;  Luxenberg,  Die  syro-aramaische 
Lesart,  passim)  already  manifests  this  same 
process.  These  accounts,  however,  most  of 
which  are  not  long  (that  of  Q 12,  on  Joseph, 
is  the  longest  one),  have  been  established 
according  to  a new  situation,  a new  repre- 
sentation of  God,  the  universe,  creation, 
prophets,  and  humankind:  “In  speaking  of 
the  Biblical  prophets,  Muhammad  more 
than  once  fashioned  his  narrative  on  the 
contemporary  situation  in  Mekka  and 
Yathrib”  (Rezvan,  Qur’an,  41b,  with  exam- 
ples). The  characters  presented  in  these 
stories  are  anticipations  of  Muhammad, 
particularly  the  character  of  Abraham, 
who  appears  as  a “Muhammadan  Abra- 
ham” or  “a  biblical  Muhammad”  (Fuck, 
Zum  Problem,  77,  probably  referring  to 
Snouck  Hurgronje,  Het  Mekkaansche  Feest, 
23-30  [Fr.  trans.  in  id.,  Selected  works, 

186-93];  C.H.  Snouck  Hurgronje,  La 
legende  qoranique  d’Abraham).  One 
could  even  say  that  in  the  narratives  on 
the  prophets,  Muhammad  “substitutes  his 
person  to  that  of  the  ancient  prophets” 
(Ahrens ,Muhammed,  139;  Noldeke,  gq,  i, 
119-20).  With  the  psychological  and  theo- 
logical evolution  of  Muhammad,  the  indi- 
viduality of  the  different  messengers 
becomes  more  and  more  indistinct,  and 
the  similarities  with  the  Arabian  prophet 
greater  (see  q 6:84-90,  with  a mere  list: 
Isaac,  Jacob,  Job,  Joseph,  Moses,  Aaron, 
Noah,  David,  Solomon,  Zechariah,  John, 
Jesus,  Elijah,  Ishmael,  Elisha,  Jonah,  Lot, 
but  this  time  without  the  “Arab  prophets,” 
Hud,  Salih,  Shu'ayb;  Blachere,  no.  91).  At 
the  same  time,  their  adversaries  express 
the  peculiarities  of  the  contemporary 
opponents  of  Muhammad  (R.  Paret, 
Geschichtsquelle,  36).  This  treatment  of 
the  prophets  in  the  Qur’an  has  led  at 
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least  one  scholar  to  speak  of  the  “mono- 
prophetism”  of  the  Qur’an  and  of  Islam 
(A.-L.  de  Premare,  L’islam  comme  mono- 
prophetisme),  meaning  that  all  the  proph- 
ets are  seen  as  Muhammad  saw  himself  in 
his  conception  of  prophecy  and  in  his  life 
(cf.  the  allegation  that  the  Arabian  prophet 
had  been  foretold  in  the  Hebrew  and 
Christian  scriptures  in  5)  7:157;  Wans- 
brough,  qs,  63-5).  This  is  the  consequence 
of  Muhammad’s  claim  of  finality,  or  com- 
pletion (Ger.  Totalitdtsanspruch;  Beck,  Mono- 
theistische  Religion,  68),  with  respect  to 
the  preceding  religions.  These  prophet  nar- 
ratives can  therefore  be  considered  one  of 
the  most  important  vehicles  of  qur’anic 
and  Islamic  theology  and  ethics. 

The  narratives  of  the  Qur’an  have,  until 
the  present  day,  continued  to  be  very  popu- 
lar in  Islam.  Those  on  the  prophets  are 
especially  so:  they  are  presented  in  special 
books  (even  for  children),  together  with  the 
post-qur’anic  traditions  about  the  proph- 
ets. Even  if  a number  of  contemporary 
Muslim  scholars  try  to  “purify”  (censure) 
the  Islamic  exegetical  literature  of  such 
“Judaica”  (Abu  Shahaba,  al-Isra’iliyyat; 
Rabl‘,  al-Isra’iliyyat fi  Tafsir  al-Tabari ),  these 
“fairy  tales”  continue  to  be  prized  as  nar- 
rative entertainment  (“the  pleasure  of  the 
text”)  and  for  the  religious  and  ethical 
messages  they  convey.  In  fact,  the  passages 
described  as  narrative  consist  “not  so  much 
of  narrative  as  of  exempla ” (Wansbrough, 
qs,  18),  a remark  which  corresponds  to  the 
“fragmentary  character  of  Muslim  scrip- 
ture” (ibid.;  see  scripture  and  the 
qur’an). 

Today,  debate  occasionally  arises  among 
Muslim  scholars  concerning  the  literary 
qualification  of  qur’anic  narratives.  All,  or 
nearly  all,  are  agreed  upon  the  “inimita- 
ble” qualities  of  the  Qur’an,  both  in  con- 
tent and  in  style  (Mustafa,  al-I‘jaz;  ‘Abd 
Rabbih,  Buhuth,  141-90;  see  inimitability). 
But  some  have  insisted  that  the  purpose  of 


the  narrative  passages  is  not  primarily  “his- 
torical,” but,  rather,  that  the  Qur’an  uti- 
lized the  “narrative  art”  to  convey  its 
theological,  social  and  ethical  message  (see 
contemporary  critical  practices  and 
the  qur’an;  exegesis  of  the  qur’an: 

EARLY  MODERN  AND  CONTEMPORARY).  For 

instance,  M.A.  Khalaf  Allah  (born  in  1916) 
wrote  a thesis  on  the  qur’anic  narratives, 
which  he  submitted  in  1947  to  the  Fu’ad  1st 
University  (now  Cairo  University),  in 
Cairo.  Under  pressure  from  scholars  of 
al-Azhar,  it  was  refused.  But  the  text  was 
reworked  by  its  author  and  published  as  a 
book  in  1951  (Khalaf  Allah,  al-Fann  al- 
qasasi;  Jomier,  Quelques  positions).  The 
book  takes  a psychological  approach  to- 
wards the  narratives  (see  also  Naqra, 
Sikulujiyyat  al-qissa),  looking  at  the  relations 
of  Muhammad  and  other  prophets  with 
their  societies  (see  community  and 
society  in  the  qur’an).  It  is  also  an 
apologetic  work.  Some  suspected  him 
(Khatlb,  al-Qasas  al-qur’ani,  275-348,  where 
even  the  symbolism  is  rejected;  ‘Abd 
Rabbih,  Buhuth,  215-61)  of  doubting,  or 
bringing  into  question,  the  “historicity”  of 
the  qur’anic  accounts.  While  the  work  of 
Khalaf  Allah  would  not  be  a locus  of 
controversy  in  European  or  North  Ameri- 
can universities,  the  standard  insights  of 
form  criticism  remain  unacceptable  in 
most  Muslim  institutions  of  higher  learn- 
ing. To  apply  the  term  ‘myths’  to  the 
qur’anic  narratives,  to  speak  of  myths  in 
the  sense  that  historians  of  religion  use 
the  term  in  defining  the  generative  and 
foundational  elements  of  religion,  is 
anathema  in  such  institutions. 

Claude  Gilliot 
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Nature  as  Signs 

Creation,  i.e.  natural  phenomena,  as  indi- 
cations of  God’s  existence  and  power.  In 
Islamic  belief  the  Qur’an  is  God’s  final 
message  (risala)  conveyed  by  God’s  last 
messenger  (q.v.;  rasiil ) and  Prophet  ( nabl, 
see  prophets  and  prophethood), 
Muhammad,  to  all  humankind.  Not  only  is 
it  a final,  yet  primary,  message  but  it  is  also 
a lucid  and  enlightening  message,  a Qur’an 
mubin  (q  15:1;  see  names  of  the  qur’an) 
which  distinguishes  the  good  from  the  bad 
(qawl fasl,  q 86:13),  and  which  was  revealed 


in  the  Arabic  language  (q.v.;  q 12:2).  Elabo- 
rating some  general  semiotic  principles, 
Roman  Jakobson  (Language  in  relation) 
insists  that  all  messages  are  composed  of 
signs.  The  Qur’an  has  no  problems  with 
this  idea  and,  indeed,  over  and  over  again, 
articulates  a fundamental  semiotics  of  its 
own:  it  does  not  have  the  sophistication  of 
the  complex  theories  offered  by  a C.S. 
Peirce  (1839-1914;  Collected  papers)  or  an 
Umberto  Eco  (Theory  of  semiotics)  but  in 
scope  and  breadth  it  has  every  claim  to 
being  their  equal:  God  proclaims,  for 
example,  that  he  will  show  humankind  his 
signs  (q.v.;  lit.  ayatina ) on  the  furthest  hori- 
zons as  well  as  deep  within  themselves 
(q  41:53).  People,  such  as  the  prophet 
Joseph  (q.v.;  Yusuf)  and  his  brothers  (see 

BROTHER  AND  BROTHERHOOD),  Can  be 

signs  for  those  who  seek,  or  enquire  after 
[the  truth]  ( al-sa’ilm , q 12:7).  The  very 
heavens  (see  heaven  and  sky)  and  earth 
(q.v.)  are  alive  with  the  signs  of  God: 

Behold!  In  the  creation  (q.v.)  of  the  heav- 
ens and  the  earth;  in  the  alternation  of  the 
night  and  the  day  (see  day  and  night);  in 
the  sailing  of  the  ships  (q.v.)  through  the 
ocean  for  the  profit  of  mankind;  in  the  rain 
which  God  sends  down  from  the  skies, 
thereby  giving  life  to  an  earth  that  is  dead 
(see  AGRICULTURE  AND  VEGETATION);  in 
the  beasts  of  all  kinds  that  he  scatters 
through  the  earth  (see  animal  life);  in 
the  change  of  the  winds  (see  air  and 
wind),  and  the  clouds  which  they  trail 
like  their  slaves  between  the  sky  and  the 
earth;  — (Here)  indeed  are  signs  for  a 
people  that  are  wise  ( la-ayatin  li-qawmin 
ya'qiluna,  q 2:164;  see  also  q 3:190). 

It  is  clear  from  this  brief  quotation  that 
natural  phenomena  comprise  a large  por- 
tion of  the  divine  signs  and  it  is  with  these 
that  this  article  will  deal.  According  to  the 
Qur’an,  nature  itself  praises  God  (q  24:41; 
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see  praise;  laudation;  glorification 
OF  god). 

We  will  examine  firstly  the  classical  Em- 
pedoclean  elements  of  fire  (q.v.),  air,  water 
(q.v.)  and  earth  and  then  move  from  terres- 
trial phenomena,  in  terms  of  the  semiotics 
of  the  flora  and  fauna  of  the  Qur’an,  to  an 
appraisal  of  the  celestial  phenomena, 
before  concluding  with  a survey  of  the 
semiotics  of  nature  in  qur’anic  eschatol- 
ogy (q.v.). 

The  Empedoclean  elements:  The  semiotic 

substratum 

The  pre-Socratic  philosopher  Empedocles 
(d.  ca.  433  b.c.e.)  held  that  the  phenome- 
nal world  derived  from  the  four  key  ele- 
ments of  fire,  air,  water  and  earth  which 
would  combine  in  varying  proportions  to 
produce  all  that  we  see  around  us.  While 
the  Qur’an  adheres  to  no  such  tidy  theory, 
it  is  nonetheless  clear  that  the  four  ele- 
ments figure  largely  in  a variety  of  forms 
and,  importantly,  denote  or  signify  numer- 
ous salutary  messages  for  the  believers. 

Fire 

While  fire  is  clearly  a sign,  reminder  or 
memento  (tadlikira)  of  God’s  providence  to 
humankind  (cf.  q 56:73),  being  in  A.  Yusuf 
Ali’s  words  “an  emblem  of  man’s  earliest 
civilisation”  and  standing  “as  a symbol  of 
physical  comfort  and  convenience  to  man 
[see  blessing;  grace],  of  the  source  of 
spiritual  light  [q.v.] , and  also  of  the  warn- 
ing to  Evil  [see  good  and  evil]  about  its 
destruction”  (Yusuf  Ali,  Holy  Qur’an,  1492, 
n.  5255),  there  can  be  little  doubt  that,  for 
the  majority  of  Muslims,  fire  (al-ndr),  pri- 
marily represents  - indeed  is!  hellfire 

(see  HELL  AND  HELLFIRE;  REWARD  AND 

punishment):  and  in  harmony  with  his 
destined  domain,  Iblls  (see  devil)  himself 
was  created  from  fire.  The  wicked  and  the 
unbelievers  ( kafirun , see  belief  and 
unbelief)  are  destined  for  hellfire  where 


they  will  burn  in  appalling  torment  (see  e.g. 
Q 40:70-2).  Islamic  eschatology,  as  Smith 
and  Haddad  (Islamic  understanding)  show, 
developed  a vision  of  seven  layers  of  al-ndr 
with  “each  descending  one  an  abode  of 
increased  torment.”  Thus  “the  purgatorial 
fire  (jahannam )”  will  be  reserved  for  griev- 
ously sinful  Muslims  (see  sin,  major  and 
minor)  while  “the  blazing  fire  (salr)”  will 
be  for  the  Sabians  (q.v.).  Fire  in  the 
Qur’an,  then,  in  addition  to  being  a gift 
(see  gift-giving),  may  also  signal  pain, 
torment  and  loss.  The  latter,  perhaps,  con- 
stitute its  primary  signification. 

Importantly,  however,  fire  in  the  Qur’an 
signifies  presence,  both  divine  and  human 
(cf.  Yusuf  Ali,  Holy  Qur’an,  791,  n.  2541).  For 
the  prophet  Moses  (q.v.;  Mosa)  the  burning 
bush  was  a sign  of  God’s  presence  and 
majesty  (q  20:10-12;  see  sechina).  Immedi- 
ate acknowledgement  of  that  sacred  pres- 
ence was  required  in  the  divine  command 
that  Moses  should  remove  his  shoes 
(q_  20:12;  compare  Exod  3:1-5).  God’s  voice 
“blazed  forth”  in  the  middle  of  nature 
itself,  epitomized  by  that  fire. 

Finally,  fire,  paradoxically,  signifies  both 
danger  and  security  in  the  Qur’an:  danger, 
because  the  giant-king  Nimrod  (q.v.)  at- 
tempts to  burn  the  prophet  Abraham  (q.v.; 
Ibrahim)  to  death  in  a fire  (cf.  q 21:68-9, 
compare  Daniel  3:16-50);  security,  because 
God  commands  the  fire  to  be  cool  and 
to  become  a place  of  peace  and  safety 
(salaman)  for  Abraham. 

Air 

The  standard  Arabic  word  for  “air,  atmo- 
sphere, wind,  weather,  climate,”  is  al-hawa’ 
(pi.  ahwiya,  ahwa’;  cf.  Gk.  aer).  It  is  in  its  syn- 
onyms, however,  and  especially  in  words 
for  wind  like  rih  (pi.  riyah)  which  imply  air, 
that  we  may  best  seek  and  survey  this  sec- 
ond Empedoclean  element  in  the  text  of 
the  Qur’an.  Wind  is  a sign  of  divine  provi- 
dence and  bounty  and,  as  A.  Yusuf  Ali 
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puts  it  {Holy  Qur’an,  1663,  n.  5864),  the 
winds  “are  powerful  factors  in  the  govern- 
ment of  the  physical  world. . . [and]  point 
to  the  power  and  goodness  of  God”  (see 
power  and  impotence;  mercy).  The 
winds  are  both  subject  at  all  times  to  his 
will  (cf.  Q 42:33)  and  powerful  implements 
of  that  will:  they  drive  the  rain-bearing 
clouds,  reviving  dead  lands  with  a fruitful 
harvest  in  a manner  akin  to  the  forthcom- 
ing day  of  resurrection  (q.v.;  q 7:57,  see 
also  q 15:22;  30:48,  51).  q,  77  is  entitled 
Surat  al-Mursalat,  which  means  literally 
“those  who  have  been  sent.”  Watt 
(' Companion , 289)  notes  that  the  oath  (see 
oaths)  that  comprises  q 77:1-5  (“By  the 
emissaries  [winds]  in  succession,  by  the 
raging  hurricanes”)  has  been  variously  in- 
terpreted. It  is  possible  that  the  first  three 
verses  are  a reference  to  rain  clouds  while 
the  fourth  and  fifth  describe  destroying 
winds.  But  he  is  aware  that  all  the  verses 
may  be  interpreted  as  referring  to  angels 
(see  angel).  If  the  reference  in  q 77:5 
(“those  who  bring  down  a reminder”)  is 
indeed  to  the  broadcasting  of  a reminder 
or  message  ( dhikr,  see  memory)  by  the 
winds,  then  A.  Yusuf  Ali’s  (ibid.)  comment 
has  some  merit:  “They  literally  carry 
sound,  and  therefore  Messages,  and  meta- 
phorically they  are  instrumental  in  making 
God’s  Revelation  accessible  to  hearers.” 
Fanciful  or  not,  it  is  clear  from  the  above 
that  the  air,  in  the  form  of  the  winds, 
serves  as  a major  vehicle  of  God’s  power 
and  bounty,  and  implies  a less  fearsome 
aspect  of  his  natural  creation  than  the 
terrible  nar. 

Water 

Just  as  God  has  absolute  power  over  the 
winds  (cf.  q 42:33)  so  too  he  is  lord  of 
water:  if  he  wished  he  could  make  it  imme- 
diately undrinkable  by  rendering  it  bitter 
or  salty  (ujajan)  (q  56:70;  see  also  q 11:7; 
see  throne  of  god).  In  a phrase  that 


might  variously  have  won  the  approval  of 
both  Empedocles  and  Darwin  (although,  of 
course,  the  Qur’an  does  not  teach  evolu- 
tion; see  BIOLOGY  AS  THE  CREATION  AND 
stages  of  life),  God  states  in  the  Qur’an: 
“And  we  have  made  everything  which  lives 
out  of  water”  ( wa-ja’alna  min  al-ma’ kulla 
shay’in  hayyin,  q 21:30;  see  also  q 24:45). 
People  themselves  are  essentially  a creation 
by  God  from,  or  out  of,  water  (q  25:54). 
Water,  then,  participates  in  a fundamental 
qur’anic  semiotics  of  divine  creation. 

Abdel  Haleem  (Understanding)  reminds  us 
that  there  are  more  than  sixty  references  to 
water  in  the  Qur’an,  more  than  fifty  to  riv- 
ers and  more  than  forty  to  sea.  The  sacred 
text  itself  insists  that  in  the  rain  (lit.:  “in 
what  God  sends  down  from  the  heavens  in 
the  way  of  water”)  “are  signs  for  a people 
who  understand”  ( ayatin  li-qawminya‘qiluna, 
q 2:164).  The  signs  involve  God’s  power 
and  providence  and  may  be  divided  semio- 
tically  into  three  major  images  and  three 
simple  signs,  which  build  on  these  images: 
all  together  they  constitute  a kind  of  un- 
stated covenant  (q.v.)  between  God  and 
man.  It  is  not  formally  articulated  in  the 
style,  for  example,  that  the  covenant  is  for- 
mulated in  Genesis  15:18-21  and  22:15-8 
between  Yahweh  and  Abraham,  but  in  its 
own  way  it  is  just  as  powerful. 

Firstly,  terrestrial  life  itself  (al-hayat)  is 
likened  to  the  rain  that  has  a transitory 
effect  on  the  parched  earth:  new  plant  life 
springs  up  but  ultimately  the  earth  absorbs 
the  rainwater  leaving  only  a more  lasting 
aridity  (q  18:45).  In  the  following  verse,  the 
Qur’an  points  or  signifies  its  own  moral: 
money  and  heirs  will  pass  but  the  merit 
derived  from  good  deeds  (q.v.)  will  endure 
in  the  sight  of  God  (q  18:46). 

Secondly,  water  is  a symbol  and  sign  of 
life  itself,  terrestrially,  but  also,  by  exten- 
sion, a sign  of  the  divine  life  of  God  who 
has  power  over  it.  The  Qur’an  asks  what 
would  happen  if,  one  day,  someone  awoke 
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to  find  that  his  water  had  vanished.  Who 
could  replace  that  flowing  water?  ((4  67:30; 
see  also  Yusuf  Ali,  Holy  Qur’an,  1583, 
n.  5591).  There  are  interesting  analogies  to 
be  drawn  here  (but  not  pressed  overmuch) 
with  John  4:13-4,  where  we  read  of  the 
encounter  by  the  well  of  Jesus  (q.v.)  and  the 
Samaritan  woman  to  whom  God  promises 
water  that  will  quench  every  thirst  and  flow 
continually. 

Our  third  major  qur’anic  image,  particu- 
larly apposite  in  its  linkage  of  divine  mes- 
sage and  water,  is  that  of  the  sea  (al-bahr) 
transformed  into  ink  (midadan)  and  its 
never  being  sufficient  to  write  out  the 
words  of  God  (lit.  kalimat  rabbi)  even  if 
replenished  with  another  sea  of  ink  like  it 
((4  18:109;  see  word  of  god;  writing  and 
writing  materials;  instruments). 

Building  particularly  on  the  last  image  of 
water  as  transformed  into  the  inky  vehicle 
for  the  divine  message,  we  may  now  note 
that  the  Qur’an  tells  us  that  God  provides 
two  kinds  of  water  for  the  benefit  of 
humankind:  sweet  fresh  water  and  salt  sea 
water  (see  q.  25:53;  35:12;  see  barzakh; 
barrier).  Water  is  a divine  gift  to  man  (cf. 
£ 23:18-9;  50:9-11;  80:25).  This  is  our  first 
“simple  sign,”  water  as  a sign  of  divine 
bounty. 

Just  as  with  water,  humans  are  free  to 
accept  or  reject  the  message  of  God,  for 
there  should  classically  be  no  compulsion 
in  religion  (cf.  (4  10:99,  see  also  ka,  ikraha  fi 
l-din:  (4  2:256;  see  tolerance  and  com- 
pulsion; RELIGIOUS  PLURALISM  AND  THE 
qur’an).  In  which  case,  pursuing  our  meta- 
phorical (but,  nonetheless  qur’anic;  see 
metaphor)  identification  of  water  as  an 
inky  vehicle  for  the  divine  message,  that 
water  may  “become”  our  second  and  third 
“simple  signs”:  it  may  be  a sign  of  divine 
reward  or  a sign  of  divine  punishment. 

The  righteous  will  drink  from  the  bounte- 
ous rivers  (anhar)  of  paradise  (q.v.;  cf. 

<4  47:l5)l  Ae  wicked  will  drink  boiling 


water  (harmm)  in  hell  and  resemble  thirsty 
camels  (see  camel)  whose  thirst  cannot  be 
slaked  (al-him)  in  their  anguish  ((4  56:54-5; 
see  food  and  drink). 

The  covenant  which  may  be  deduced  or 
extrapolated  from  all  these  watery  images, 
real  and  metaphorical,  is  a very  simple 
one;  its  spirit  infuses  the  whole  Qur’an: 
God  tells  the  believers  that,  if  they  show 
gratitude  (see  gratitude  and  ingrati- 
tude) for  the  multifarious  examples  of  his 
terrestrial  bounty  (an  example  of  which  is 
water),  by  doing  good  deeds,  then  they  will 
assuredly  receive  a full  reward  in  paradise. 
Ingratitude  or  contempt  for  that  same 
bounty  equals  disbelief  (kufr)  and  will 
plunge  the  ingrate  into  the  fires  of  hell. 

Earth 

The  Qur’an  refers  much  more  to  “the 
earth”  (al-ard),  i.e.  this  terrestrial  world,  by 
comparison  with  the  heavens  or  skies  (al- 
samawat),  than  earth  qua  earth  in  the  stark, 
elemental  Empedoclean  sense.  Thus  there 
are  references  to  the  creation  of  the  heav- 
ens and  the  earth  ((4  2:164;  3:190)  and  that 
creation  is  indeed  one  of  the  signs  (ayat)  of 
God,  a semiotic  indicator  to  those  with  real 
insight  of  God’s  majesty  and  power.  The 
earth  is  full  of  God’s  signs  (<4  51:20)  and 
God  is  the  lord  of  the  heavens  and  the 
earth  [al-sama’  wa-l-ard,  (451:23).  That  spa- 
cious earth  (<4  29:56;  also  (4  15:19),  provi- 
sioned by  God  ((4  77:27)  as  a gift  to  man 
(see  (4  78:6-16)  to  be  managed  by  man 
fe  67:15),  will  one  day  be  changed  out  of 
all  recognition,  at  the  end  of  time  on  the 
last  day  (q  14:48;  see  last  judgment; 
apocalypse).  On  that  terrible  day  of  res- 
urrection even  the  most  hidden  deeds  (see 
evil  deeds),  which  have  been  performed 
on  the  earth,  will  be  made  known  (see 
q 99:1-8;  also  Yusuf  Ali,  Holy  Qur’an,  1771, 
n.  6238;  see  record  of  human  actions). 

Much  closer  to  the  Empedoclean  sense  of 
earth  qua  earth,  as  opposed  to  the  earth,  is 
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the  Arabic  word  tin  meaning  “clay”  (q.v.) 
or  “soil.”  In  that  great  primal  act  of  dis- 
obedience (q.v.),  pride  (q.v.)  and  rebellion 
(q.v.),  Iblls  refuses  to  bow  down  before 
God’s  new  creation,  Adam  (see  adam  and 
eve;  bowing  and  prostration),  as  a 
mark  of  respect,  proclaiming:  and  khayrun 
minhu:  khalaqtam  min  narin  wa-khalaqtahu  min 
tinin,  “I  am  better  than  he  is:  You  created 
me  from  fire  and  you  created  him  from 
clay”  (q.  7:12;  see  also  q 2:34;  17:61; 

38:71-6). 

In  addition  to  tin,  the  Qur’an  also  uses 
other  Arabic  words  for  the  same  event, 
which  are  closer  to  the  Empedoclean  ele- 
mental sense  than  ard:  “Behold!  your  lord 
said  to  the  angels:  ‘I  am  about  to  create 
man,  from  sounding  clay,  from  mud 
molded  into  shape’”  ( min  salsalin  min 
hama’in  masnunin,  q,  15:28;  see  also  q 15:33). 

Terrestrial  phenomena:  The  semiotics  of  the  flora 

and fauna  of  the  Qiir’dn 

Moving  now  from  the  four  classical,  simple 
Empedoclean  elements  of  antiquity,  fire, 
air,  water  and  earth,  out  of  which  all  natu- 
ral phenomena  were  believed  to  be  com- 
posed, we  find  that  the  Qur’an  is  rich  in 
the  names  of  the  more  complex  or  com- 
pound natural  structures  or  phenomena 
like  trees  (q.v.)  and  animals.  These  will  be 
adumbrated  here:  several  signify  God’s 
bounty  to  the  earth,  which  he  himself  has 
created. 

The  Qur’an  mentions  and  symbolically 
utilizes  a variety  of  trees  (see  symbolic 
imagery).  Some  like  the  mysterious  lote  or 
lotus  tree,  sidrat  al-muntaha,  which  grows  in 
paradise,  signify  gardens  (see  garden)  and 
blessedness,  especially  when  shorn  of  their 
thorns  (q  53:14;  see  also  q.  56:28).  A.  Yusuf 
Ali  ( Holy  Qur'an,  1444,  n.  5093)  succinctly 
comments  on  the  symbolism  of  this  tree: 
“The  wild  Lote  is  thorny;  under  cultivation 
it  yields  good  fruit  and  shade,  and  is  sym- 
bolic of  heavenly  bliss The  symbolism 


here  is  that  the  farthest  Lote-Tree  marked 
the  bounds  of  heavenly  knowledge  as 
revealed  to  men  (see  knowledge  and 
learning),  beyond  which  neither  angels 
nor  men  could  pass.” 

The  lote  tree,  however,  has  a terrestrial  as 
well  as  a celestial  dimension.  Besides  being 
a sign  of  eternal  life  in  paradise  (see 
eternity),  it  could  also  be  a product  and 
sign  of  terrestrial  destruction  and  decay 
(see  punishment  stories).  The  collapse  of 
the  Ma’rib  dam  in  the  sixth  century  c.E.  in 
Saba’  (immortalized  in  the  Qur’an  under 
the  rubric  of  sayl  al-  'arim , “the  flood  of  the 
dam,”  but  recorded  even  before  the  revela- 
tion of  the  Qur’an  in  the  epigraphic  south 
Arabian  inscriptions,  see  CIH  541  in  Conti 
Rossini,  Chrestomathia,  73,  1.43;  see  also 
CIH  540  in  ibid.,  71,  1.6;  see  sheba; 
al-'arim;  pre-islamic  Arabia  and  the 
qur’an)  left  in  its  wake,  according  to  the 
Qur’an,  only  two  gardens  “Producing  bit- 
ter fruit  and  tamarisks,  and  some  few 
(stunted)  lote-trees”  (q  34:16;  see  geo- 
graphy; EPIGRAPHY  AND  THE  QUr’an). 

Other  trees  of  paradise  named  in  the 
Qur’an  are  the  talh:  it  is  not  entirely  clear 
what  kind  of  trees  these  are  here  but  they 
are  mentioned  after  the  thornless  lote  trees 
((4  56:29)  and  signify  yet  more  examples  of 
the  joys  and  beauties  of  the  plant  life  in  the 
paradisiacal  garden.  A.  Yusuf  Ali  ( Holy 
Qur'an,  1487,  n.  5238)  hazards  that  they 
may  be  a species  of  acacia  tree  and  Ar- 
berry  (Koran)  has  no  hesitation  in  actually 
translating  the  word  as  acacias  (Lane  and 
Penrice,  Dictionary,  define  talh  as  a collective 
noun  meaning  a kind  of  acacia  [acacia  gum- 
mifera]  but  also  as  a banana  tree).  Both  the 
thornless  lote  trees  and  these  acacias  are 
part  of  the  furniture  of  paradise  and,  it 
hardly  needs  to  be  stressed  here,  the  most 
common  word  for  the  latter  in  the  Qur’an 
has  a particular  semiotic  significance  in 
terms  of  visual  beauty  (q.v.):  it  is  al-janna, 
the  garden,  a constant  motif  in  qur’anic 
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eschatology.  Thus  we  are  told  that  it  is  in 
“gardens  of  ease  [happiness  or  bliss]” 
(jannat  al-na'im)  that  the  above-named 
trees  will  be  found  (5)  56:12). 

All  nature,  then,  is  deployed  in  the 
qur’anic  imagery  of  paradise  to  indicate  a 
state  of  bliss  to  which  the  believer  should 
aspire  and  towards  which  that  person 
should  work  with  sound  belief  and  good 
deeds  (see  faith;  joy  and  misery).  The 
celestial  paradise  is  made  credible  by  refer- 
ence to  terrestrial  natural  images  with 
which  the  recipients  of  the  qur’anic  mes- 
sage are  already  familiar. 

Of  course,  not  all  the  trees  mentioned  in 
the  Qur’an  signify  blessedness.  The  text  of- 
fers us  a short  simile  in  which  an  “evil 
word”  ( kalima  khabitha ) is  said  to  resemble 
an  “evil  tree”  ( shajara  khabitha,  q 14:26;  see 
gossip).  Perhaps  the  most  famous  of  the 
“evil  trees”  mentioned  in  the  Qur’an  is  the 
tree  of  Zaqqum  (q.v.),  “the  cursed  tree” 

(1 al-shajara  al-mal‘una,  q 17:60;  see  also 
q 37:62-6;  44:43-6;  56:52).  This  tree,  which 
is  “bitter”  and  “pungent”  (see  Yusuf  Ali, 
Holy  Qur’an,  71 1,  n.  2250),  represents  all  that 
is  unpleasant  in  the  way  of  plant  life.  Net- 
ton  has  dehned  it  ( Popular  dictionary,  264)  as 
follows: 

Bitter  smelling  and  fearsome  tree  in  the 
pit  of  Hell  with  flowers  which  resemble 
demonic  heads.  The  stomachs  of  sinners 
obliged  to  eat  from  this  tree  in  Hell  will  be 

badly  burned The  ZaqqOm  tree  with 

its  bitter  fruit  and  foul  smell  was  not  only 
associated  with  the  infernal  regions  of  Hell 
but  also  with  Arabia. 

Again,  then,  a powerful  semiotic  (and  ol- 
factory!; see  smelling)  link  is  made  be- 
tween actual  and  perceptible  terrestrial 
phenomena  on  the  one  hand,  and  threat- 
ened potential  phenomena  that  may  be 
encountered  in  another  life,  on  the  other. 

Turning  now  from  the  semiotics  of  the 


principal  flora  of  the  Qur’an  to  the  fauna, 
we  note  firstly  that  there  are  two  general 
statements  made  about  animals  in  the 
Qur’an.  The  first  of  these  is  that  the  creep- 
ing animals  (dabba)  and  flying  birds  are  all 
said  to  form  “communities”  (umam)  like 
humankind  (q  6:38;  see  community  and 
society  in  the  qur’an).  The  extensive 
intertextual  weight  borne  in  Islam  by  such 
a word  as  umma  needs  no  underscoring. 
Suffice  it  to  say  that  here  the  word  signifies 
inter  alia  a divine  ordering  or  harmony  of 
creation  “in  groups”  where  mutual  cooper- 
ation (ta’awun)  and  generosity  are  expected. 
The  semiotic  antitheses  of  these  virtues  are 
numerous  and  include  “self-centeredness,” 
“individuality,”  “isolation,”  and  the  selfish- 
ness and  greed  born  of  such  attitudes  and 
lifestyles:  the  Qur’an  (e.g.  (4  89:17-20)  con- 
demned them  all  (see  also  ethics  and  the 
qur’an). 

Here  the  parable  of  the  two  men  in  q 18 
(Surat  al-Kahf,  “The  Cave”;  q 18:32-44)  is 
instructive.  The  proud,  selfish  arrogant 
man,  who  has  two  well-endowed  gardens 
that  are  eventually  ruined,  is  in  sharp  con- 
trast to  his  humbler  neighbor  whom  he 
clearly  despises.  But  in  his  fall  from  mate- 
rial wealth  (q.v.)  the  proud  man  equates  his 
selfish  attitudes  with  polytheism  itself 
(q  18:42;  see  polytheism  and  atheism).  In 
this  parable,  then,  the  Qur’an  signals  in  the 
most  lucid  way  that  selfishness  and  greed 
lead  to  ruin  and  that  divine  protection 
(q.v.)  is  to  be  had  in  the  umma  whose  char- 
acteristics are  generosity,  mutual  respect 
and  cooperation.  The  two  gardens  in  the 
parable,  of  course,  are  twin  images  or  signs 
of  God’s  gift  of  paradise  to  humankind. 
But  that  gift  has  to  be  earned  even  though, 
in  the  parable,  it  is  “given”  almost  gratui- 
tously. From  the  point  of  view  of  the  semi- 
otics of  nature  in  the  Qur’an  and  its 
ubiquitous  didactic  aspect,  it  is  instructive 
to  note  that  the  parable  of  the  two  men  in 
Q 18  follows  on  immediately  from  a vivid 
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description  of  the  paradisiacal  garden 
(lit.  “the  gardens  of  Eden  ” jannat  1 adnin , 
q 18:31),  couched  in  the  most  physi- 
cal - indeed  natural  - terms.  The 
semiotic  lesson  is  clear:  Nature  is  an 
image  of  the  garden  of  paradise  itself. 
Nature  misused,  abused  or  taken  for 
granted,  signals  contempt  for  the  divine 
creator  who  will  assuredly  punish  such 
attitudes  and  actions. 

It  comes  as  no  surprise  then,  to  learn  that 
those  who  reject  the  signs  of  God,  which 
are  clearly  present  in  the  whole  of  nature 
(cf.  q 41:53),  are  specihcally  regarded  as 
deaf  (summ)  and  dumb  (bukm)  and  living  in 
darkness  (q.v.;  q 6:39;  see  vision  and  blind- 
ness; hearing  and  deafness). 

The  second  major  general  statement 
about  animals  in  the  Qur’an  is  that  they 
have  been  created  for  the  service  of 
humankind  whether  they  be  cattle  (an‘dm), 
horses  (khayl),  mules  (bighal)  or  donkeys 
( hamlr,  q 16:5-8).  The  cattle  provide 
warmth  and  food  and  foster  a sense  of 
beauty  as  they  are  driven  backwards  and 
forwards  to  pasture.  The  equines  are  for 
both  riding  and  ornament  (zina).  The  se- 
miotics of  these  verses  are  abundantly 
clear  and  need  little  further  emphasis:  as 
with  the  “good”  trees  and  plants,  the  ani- 
mal kingdom  as  it  flourishes  on  earth  is  a 
sign  of  God’s  bounty  to  humankind  and  it 
is  designed  for  the  latter’s  use  (see  also 

HIDES  AND  FLEECE;  HUNTING  AND  FISH- 
ING). The  ethic  which  pertains  is  very  simi- 
lar to  that  in  Genesis  1:26-8  in  which  man 
is  placed  in  command  of  all  the  wildlife 
on  earth. 

There  are  numerous  references  to  ani- 
mals, birds  and  insects  in  the  Qur’an;  some 
give  their  names  to  whole  suras:  e.g.  q 2, 
“The  Cow”  (Surat  al-Baqara);  q 6,  “The 
Cattle”  (Surat  al-An‘am);  q 16,  “The  Bee” 
(Surat  al-Nahl);  q 27,  “The  Ant”  (Surat  al- 
Naml);  q 29,  “The  Spider”  (Surat  al- 
‘Ankabut);  and  q 105,  “The  Elephant” 
(Surat  al-Fll).  Elsewhere,  there  are  refer- 


ences to  camels  (e.g.  q 7:73),  birds  (e.g. 
q 67:19)  and  the  small  creeping  animal 
(dabba)  which  gnawed  through  the  staff  of 
the  prophet  Solomon  (q.v.;  Sulayman)  after 
the  latter’s  death  (q  34:14)  and  which  is 
variously  translated  as  “worm  of  the 
earth”  (A.  Yusuf  Ali),  and  “the  Beast  of  the 
Earth”  (Arberry).  All  of  these  signify,  to 
one  degree  or  another,  God’s  creative  pres- 
ence, power  and  majesty.  Perhaps,  how- 
ever, the  most  dramatic  and  starkest  of  all 
the  animals  mentioned  in  the  Qur’an,  in 
terms  of  any  identihcation  with  sign,  is  the 
“she-camel”  (naqa)  in  q 7:73-84.  The 
prophet  Salih  (q.v.)  is  sent  to  the  Arabian 
tribe  of  Thamtid  (q.v.).  Salih  orders  the 
tribe  to  worship  the  one  true  God  and 
identifies,  as  a sign  of  the  covenant  God 
makes  with  them  through  him,  a she- 
camel.  This  is  to  be  left  unharmed  and 
permitted  to  graze  at  leisure.  But  Salih’s 
message  is  rejected,  the  she-camel  is  ham- 
strung and  the  tribe  of  ThamUd,  in  turn, 
is  hit  by  an  earthquake.  The  she-camel, 
originally  a sign  of  true  belief,  covenant, 
blessing  and  good  order  becomes  a symbol 
of  divine  vengeance  and  destruction.  Thus 
good  signs  in  the  Qur’an  can,  Janus-like, 
turn  into  symbols  of  doom. 

Celestial  phenomena:  The  semiotics  of  the 

heavenly  spheres 

q 41:53  proclaims  that  God’s  signs  are  visi- 
ble in  nature  and  elsewhere,  in  the  furthest 
lands  of  the  earth  (Ji  l-afaqi),  and  nowhere 
is  this  more  evident  or  ubiquitous  than  in 
the  qur’anic  contrast  between  light  and 
darkness  (see  pairs  and  pairing).  Light  is 
a clear  sign  of  God’s  transcendence,  as  in 
the  famous  and  poetic  Light  Verse, 
q 24:35:  “God  is  the  light  (nur)  of  the  heav- 
ens and  the  earth.  The  parable  of  his  light 
is  as  if  there  were  a niche  and  within  it  a 
lamp  (q.v.):  the  lamp  enclosed  in  glass:  the 
glass  as  it  were  a brilliant  star. ...” 

God  is  the  creator  of  both  light  and  dark- 
ness (q  6:1)  but  the  latter,  as  with  many 
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other  world  religions,  can  be  a sign  of  evil 
and  isolation  from  God.  Those  who  reject 
God’s  signs  are  characterized,  not  only  as 
being  deaf  and  dumb,  but  as  being  “in 
darkness”  (Ji  l-zulumat,  £ 6:39).  The  very 
alternation  of  day  and  night  is  a set  of  two 
signs:  a reminder  of  God’s  presence,  a 
divinely  appointed  calendar  (q.v.).  And  if 
the  “sign  of  the  day”  (ayat  al-nahar)  is  de- 
signed for  sight  or  enlightenment  (q  17:12), 
then,  by  analogy,  the  purpose  of  the  “sign 
of  the  night”  (ayat  al-layl)  is  abundantly 
clear. 

As  with  some  of  the  fauna  mentioned  in 
the  Qur’an  which  we  have  surveyed,  the 
natural  phenomena  of  the  heavens  give 
their  names  to  a number  of  different  suras 
in  the  Qur’an:  for  example,  we  note  tj  53, 
“The  Star”  (Surat  al-Najm;  see  planets 
and  stars);  q,  54,  “The  Moon”  (q.v.;  Surat 
al-Qamar);  <4  85,  “The  Constellations”  or 
“The  Signs  of  the  Zodiac”  (Surat  al- 
Buruj);  q 89,  “The  Dawn”  (q.v.;  Surat  al- 
Fajr);  q 91,  “The  Sun”  (q.v.;  Surat 
al-Shams);  and  (4  113,  “Daybreak”  or 
“The  Dawn”  (Surat  al-Falaq;  see  day, 
times  of). 

It  is  interesting  that  some  of  these  natural 
celestial  phenomena  whose  names  figure 
above  as  sUra  titles,  also  feature  as  oaths  in 
the  sacred  text  (see  language  and  style 
OF  THE  Qur’an;  LITERARY  STRUCTURES  OF 
the  qur’an).  For  example:  “By  the  star 
when  it  goes  down”  (q  53:1);  “By  the  break 
of  day”  (q  89:1);  “By  the  sun  and  his  (glori- 
ous) splendor,  by  the  moon  as  she  follows 
him”  (q  91:1-2).  All  of  celestial  nature  thus 
constitutes  a body  of  powerful  signs,  wit- 
nessing to  God’s  creative  power  and 
bounty  to  humankind.  As  such,  the  above 
are  powerful  oaths  indeed.  In  q 113  refuge 
is  sought  with  “the  lord  of  the  dawn”  from, 
inter  alia,  “the  evil  of  dusk  at  nightfall  as  it 
spreads”  ( sharri  ghasiqin  iclha  waqaba, 
q 113:3).  Here  is  that  vivid  contrast  again 
between  light  as  a sign  of  God  and  good- 
ness, and  darkness  as  a symbol  of  evil. 


Conclusion:  The  semiotics  of  nature  in  qur’anic 

eschatology 

On  the  last  day  we  are  told  in  the  Qur’an 
that  the  heaven  will  be  split  and  the  stars 
put  out  while  the  mountains  are  scattered 
(O.  77:8-10),  and  that  the  sun  will  become 
dark,  the  stars  will  be  dispersed  and  fall, 
the  mountains  will  disappear  and  the  seas 
will  boil  and  be  poured  forth  (q  81:1-14; 
82:1-5).  All  these  cataclysmic  signs  will  be 
the  most  lucid  natural  evidence  that  an 
Islamic  parousia  is  nigh.  Not  only  that  but 
they  will  signal  in  the  most  terrible  way  the 
dawn  of  real  self-knowledge  for  each  indi- 
vidual (q,  82:5). 

The  semiotics  of  nature  in  the  Qur’an 
may  be  condensed  into  a simple  funda- 
mental truth:  Nature  is  a body  of  created 
signs  that  reveal  God’s  bounty,  mercy  and 
creative  goodness  to  humankind.  But  the 
beauty  with  which  God  has  endowed  the 
earth  is  also  a test:  “That  which  is  on 
earth  we  have  made  but  as  a glittering 
show  for  the  earth  (zmatan  laha),  in  order 
that  we  may  test  them  — as  to  which  of 
them  are  best  in  conduct”  (q  18:7;  see 
trial). 

Nature  itself,  then,  shares  in  the  general 
qur’anic  predilection  for  “questing  and 
testing”  (see  especially  q 18,  Sttrat  al-Kahf; 
see  also  Netton,  Towards  a modern  tafsir). 
Nature  can  be  a prime  semiotic  feature  in 
the  lesser  testing  of  humankind  on  earth 
(see  q 18:7  above);  its  eschatological 
destruction  will  inaugurate  the  greater 
test  of  the  last  judgment. 

Ian  Richard  Netton 
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Neck  see  ANATOMY 

Necklace  see  ‘a’isha  bint  abI  bakr 

Needle  see  instruments 

Neighbor  see  hospitality  AND  courtesy 

News 

Report  of  [recent]  events.  News  in  the 
Qur’an  centers  around  words  derived 
from  the  root  n-b-\  especially  the  verb 
nabba’a/yunabbi’u,  meaning  “to  inform,” 


which  occurs  forty-nine  times,  its  synonym 
anba’a/vunbi’u,  occurring  four  times,  and 
the  noun  naba’,  meaning  “a  piece  of  news,” 
which,  with  its  plural  (anba),  appears 
twenty-nine  times.  There  is  also  a single 
appearance  of  istanba’a/yastanbi’u,  meaning 
“to  ask  for  news”  (o  10:53).  A completely 
different  root,  kh-b-r,  provides  seven  occur- 
rences of  nouns  meaning  “news”  or  “infor- 
mation,” khubr,  khabar,  and  the  plural  of  the 
latter,  akhbar. 

Qur’anic  references  to  news  cover  a con- 
siderable number  of  different  meanings. 
Perhaps  the  most  prevalent  is  the  “great 
news”  (al-naba’ al-’azim,  5178:2;  cf.  0.3:15; 
10:53;  34:7;  38:67,  88)  of  the  coming  day  of 
judgment  (see  last  judgment),  one  of  the 
main  bases  of  the  prophet  Muhammad’s 
teaching  (see  eschatology).  This  includes 
the  frequently  reiterated  idea  that  God  will 
inform  all  at  the  judgment  of  that  which 
they  used  to  do  (0  5:48,  etc.,  often  re- 
peated; see  RECORD  OF  HUMAN  ACTIONS) 

and  what  they  did  not  do  (0  75:I3)-  In  par- 
ticular, God  admonishes  Jews  (0  62:8;  see 
jews  and  Judaism),  Christians  (0  5:I4>  see 
Christians  and  Christianity),  hypo- 
crites (0  9:94,  etc.;  see  hypocrites  and 
hypocrisy)  and  unbelievers  (0  6:5;  26:6; 
see  belief  and  unbelief)  that  they  will 
be  informed  at  the  judgment  of  their  for- 
mer actions.  Furthermore,  the  prophet 
Muhammad  is  particularly  singled  out  as 
the  bearer  of  various  kinds  of  news.  Thus, 
he  informs  his  hearers  about  God  and 
the  afterlife  (0.3:15;  10:53;  15=491  18:103). 
Muhammad  also  imparts  information  from 
the  unseen  (see  hidden  and  the  hidden) 
concerning  the  fate  of  earlier  peoples  and 
their  prophets  (05:60;  6:34;  7:101;  11:100, 
120;  22:72;  see  generations;  punishment 
stories;  prophets  and  prophethood), 
specifically  giving  stories  or  details  about 
Adam  (05:27;  see  adam  and  eve;  cain 
and  abel),  Noah  (q.v.;  0 10:71;  11:49), 
Abraham  (q.v.;  0 15:51;  26:69),  Joseph  (q-v-) 
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and  his  brothers  (<4  12:102;  see  benjamin; 

BROTHER  AND  BROTHERHOOD),  Moses  (q.V.; 

o.  7:103;  20:99;  28:3),  David  (q.v.;  q.  38:21), 
Dhu  al-Qarnayn  (<4  i8:gi;  see  Alexander), 
Mary  (q.v.;  <4  3:44)  and  the  Seven  Sleepers 
of  Ephesus  (q,  18:13;  see  men  of  the 
gave).  Such  information  is  described  as 
“news  of  the  unseen”  (anba’  al-ghayb),  indi- 
cating that  God  has  miraculously  transmit- 
ted it  to  the  Prophet  ((4  3:44;  11:49;  12:102; 
see  knowledge  and  learning).  Indeed, 
as  if  to  emphasize  this  point,  God  reminds 
the  Prophet  that  he  was  not  an  eyewitness 
to  these  ancient  events  but  God  is  provid- 
ing him  with  precise  information  about 
them  (q  3:44;  12:102).  On  the  other  hand, 
some  news  about  past  peoples  should  be 
common  knowledge,  for  it  has  been  given 
before  (0,9:70;  14:9).  Perhaps  even  closer  to 
the  common  notion  of  prophecy  as  extra- 
sensory perception  and  precognition  is 
Muhammad’s  divinely  conveyed  knowl- 
edge about  certain  contemporary  matters 
(09:64,  94;  26:221;  66:3;  see  foretelling; 
divination).  That  various  earlier  prophets 
are  also  described  as  having  such  miracu- 
lous knowledge  reinforces  the  concept  of 
prophethood  in  general  (0  2:33;  3:49;  12:15, 
36-7,  45;  18:68,  78).  The  ability  of  the 
prophets  to  give  news  of  the  unseen  is  con- 
trasted with  the  inability  of  the  angels 
(0  2:31;  see  angel)  and  the  unbelievers 
(0  6:143)  to  do  the  same. 

Beside  the  more  frequent  qur’anic  usage 
of  news  to  indicate  divinely  inspired  infor- 
mation, the  concept  also  refers  occasion- 
ally to  ordinary  reports  ((4  27:7,  22;  28:29; 
33:20;  47:31;  49:6;  66:3).  These  include  the 
interesting  qur’anic  admonition  to  investi- 
gate ordinary  news  before  acting  on  it,  lest 
one  make  a regrettable  mistake  by  a rush 
to  judgment  ((449:6).  Associated  with  this 
concept  is  the  idea  that  every  piece  of  news 
has  a final  resting  place  ((4  6:67),  which 
could  be  read  as  implying  that  a specific 
truth  underlies  every  action,  suggesting  a 


positive  view  of  reality.  An  equally  positive 
view  explains  the  verse  as  meaning  that 
every  piece  of  news  about  the  afterlife  will 
eventually  be  fully  realized  and  fulfilled. 
See  also  good  news. 

Khalid  Yahya  Blankinship 
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Niche  see  light 

Night  see  day  and  night;  day,  times  of 

Night  Journey  see  ascension 

Night  of  Power 

The  night  during  Ramadan  (q.v.)  when, 
according  to  classical  exegesis,  the  Qur’an 
was  sent  down.  The  phrase  “Night  of 
Power”  (laylat  al-qadr)  appears  in  (4  97:1, 
and  lends  itself  to  the  name  of  the  sura 
(Surat  al-Qadr).  Its  Meccan  or  Medinan 
origin  is  in  dispute,  although  it  is  usually 
associated  with  the  early  Meccan  period 
(see  chronology  and  the  qur’an).  This 
night  is  described  as  a night  better  than  a 
thousand  months  (q.v.)  in  which  angels  (see 
angel)  and  the  spirit  (q.v.;  ruh,  i.e.  Gabriel 
[q.v.],  other  high  angels,  etc.,  cf.  RazI, 
Tafsir,  xxxiii,  32)  descend  by  leave  of  their 
lord  from  every  command  ( amr,  cf.  (4  16:2), 
and  there  is  said  to  be  a peace  that  lasts 
until  the  break  of  dawn.  The  “blessed” 
night  during  which  God  sent  down  the 
Qur’an  ((4  44:3;  cf.  2:185;  see  revelation 
and  inspiration;  book)  is  believed  to  be 
the  night  of  qadr  (Tabari,  Tafsir,  xxv,  64). 
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Commentators  have  understood  qadr  as 
either  power  or  empowerment  (quclra),  or 
divine  determination  (qadar)  or  fate  (q.v.; 
Sells,  Sound,  255  and  n.  50;  see  also 
destiny;  freedom  and  predestination). 

Muslim  commentators  (see  exegesis  of 
the  qur’an:  classical  and  medieval), 
following  Ibn  ‘Abbas  (d.  68/686-8),  have 
suggested  that  the  Qur’an  was  sent  down 
from  the  Preserved  Tablet  (q.v.;  cf. 
q 85:21-2;  see  also  heavenly  book)  to  the 
lowest  heaven  (see  heaven  and  sky)  on 
this  night  and  then  revealed  by  Gabriel  to 
Muhammad  over  a period  of  twenty  or 
twenty-three  years  (Tabari,  Tafsir,  xxx,  166; 
cf.  Ibn  Ishaq-Guillaume,  1 1 1-2);  or,  follow- 
ing al-Sha‘bl  (d.  ca.  103/721),  that  this 
night  was  the  occasion  of  the  first  revela- 
tion (TabarsI,  Alajma’,  ix,  516-21;  RazI, 
Tafsir,  xxxiii,  27-8;  cf.  Tabari,  Tafsir,  xxx, 
166);  or,  as  noted  by  Sells  (Sound,  244-5;  cf- 
Burckhardt,  Introduction,  43-4),  following 
‘A’isha  (see  ‘a’isha  bint  abi  bakr)  and 
‘Abdallah  b.  ‘Umar  (d.  73/693),  that  the 
Qur’an  would  have  been  revealed  to 
Muhammad  not  verbally  but  in  an  experi- 
ence in  which  the  words  were  inchoate  (see 
orality;  form  and  structure  of  the 
qur’an).  Wagtendonk,  Wensinck  and 
Lohmann  discuss  its  possible  role  as  a new 
year’s  festival  in  pre-Islamic  times.  Bell 
[Commentary,  ii,  563-4)  alludes  to  the  Chris- 
tian feast  of  the  eve  of  the  Nativity  (see 
CHRISTIANS  AND  CHRISTIANITY).  PleSSner, 
following  Goitein  (Zur  Entstehung,  189  f.), 
discusses  its  parallel  with  the  Jewish  holi- 
day of  the  Day  of  Atonement  (‘Ashura’, 
see  fasting;  jews  and  Judaism).  For  al- 
Tabarl  (d.  310/923;  Tafsir,  xxv,  64), 
Ramadan  was  a propitious  period  for  reve- 
lations (other  religious  traditions;  see 
festivals  and  commemorative  days). 

Classical  interpreters  debated  over  which 
night  constitutes  the  night  of  qadr  but  most 
believed,  following  Ibn  Unrar,  that  it  could 


fall  on  several  odd-numbered  nights  in  the 
last  ten  days  of  Ramadan  (Bukhari,  Sahih, 
381-2;  Muslim,  Sahih,  ii,  822-4);  moreover, 
following  ‘A’isha  and  Abu  Sa'ld  al-Khudrl 
(d.  74/693),  it  is  associated  with  the  Proph- 
et’s retreats  to  the  mosque  (q.v.)  for  vigils 
(q.v.;  i'tikdf ) during  the  last  ten  days  of 
Ramadan  (Muslim,  Sahih,  824,  828;  Tir- 
nridhl,  Sahih,  v,  158-9).  Due  to  uncertainty 
over  the  exact  night,  retreats  to  the  mosque 
where  vigils  are  held  take  place  on  several 
or  all  of  these  nights. 

Present-day  Shl'l  tradition  celebrates  this 
night  along  with  the  death  of  ‘All  (the  19th, 
he  is  wounded;  the  21st,  he  dies;  the  23rd, 
the  night  of  qadr  proper;  see  shi  ism  and 
the  qur’an).  In  popular  tradition,  this 
night  is  associated  with  a number  of  won- 
ders (found  in  hadlths;  see  hadith  and 
the  qur’an;  marvels;  miracle):  forgive- 
ness (q.v.)  of  one’s  sins  (see  sin,  major  and 
minor),  prostration  of  everything  on  earth 
(see  bowing  and  prostration),  deter- 
mining every  person’s  destiny  for  the 
upcoming  year,  direct  entry  into  paradise 
(q.v.)  for  whoever  dies  on  this  night  (see 
DEATH  AND  THE  DEAD),  granting  of 
wishes  (see  wish  and  desire),  or,  follow- 
ing al-Sha‘bl  (d.  100/718-9),  angels  greet- 
ing every  pious  (see  piety)  human  being 
(cf.  Bousquet,  I'tikaf;  Qurtubl,  Jami \\ 
xxviii,  134). 

Roxanne  D.  Marcotte 
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Nightmare  see  dreams  and  sleep 
Nimrod 

Abraham’s  antagonist.  Nimrod  was,  as  is 
told  in  the  Bible,  the  first  potentate  on 
earth.  His  empire  included  Babel  and  the 
surrounding  countries  ( Gen  10:8-12). 
According  to  Islamic  tradition,  Abraham 
(q.v.)  was  his  contemporary.  Although 
Nimrod  (Ar.  Namrud)  is  not  named  in  the 
Qur’an,  he  is,  according  to  the  exegetical 
literature  ( tafsir,  see  exegesis  of  the 
qur’an:  classical  and  medieval),  the 
qur’anic  tyrant  who  pretends  to  be  able  to 
give  life  (q.v.)  and  death  (see  death  and 
the  dead),  a claim  which  Abraham  suc- 
cessfully refutes  (q  2:258).  Nimrod  is  also 
said  to  have  been  the  one  who  tried  to 
burn  Abraham  in  a furnace,  from  which 
he  was  saved  by  God’s  command:  “O  fire 
(q.v.)!  Be  cool!”  (q  21:67-9). 

In  Islamic  tradition,  as  expounded  in  exe- 
getical (tafsir)  and  “stories  of  the  prophets” 
(qisas  al-anbiya)  literature,  the  story  of 
Nimrod  and  Abraham  is  richly  adorned 


with  elements  taken  from  extra-biblical 
Jewish  and  Christian  sources  (see  jews  and 

JUDAISM;  CHRISTIANS  AND  CHRISTIANITY; 

scripture  and  the  qur’an).  It  resembles 
the  story  of  Pharaoh  (q.v.)  and  Moses  (q.v.) 
as  told  in  the  Qur’an.  Like  Pharaoh,  Nim- 
rod ordered  all  children  who  were  still 
nursing  (see  lactation)  to  be  killed 
when  he  was  informed  - either  in  a 
dream  (see  dreams  and  sleep)  or  by  the 
astrologers  - that  a child  was  going  to  be 
born  who  would  contest  his  claim  to  be 
God.  He  distributed  food  to  his  subjects, 
dismissing,  however,  without  supply  those 
who  refused  to  confess  his  deity.  Abra- 
ham’s dispute  as  told  in  q 2:258  allegedly 
occurred  when  he  appeared  before  the 
king  to  obtain  his  family’s  ration.  Naturally, 
he  went  away  empty-handed,  but  miracu- 
lously brought  home  excellent  food. 
According  to  another  version  the  dispute 
took  place  when  Abraham  was  summoned 
because  he  had  destroyed  the  idols. 

The  building  of  the  tower  of  Babel  has 
also  been  ascribed  to  Nimrod;  he  wanted 
to  see  Abraham’s  God,  a parallel  to  Pha- 
raoh’s high  palace  built  for  the  same  pur- 
pose (q  28:38).  Nimrod’s  tower  was 
destroyed  by  a heavy  storm:  “God  took 
their  structures  from  their  foundations” 

(q  16:26).  As  a result,  human  language  was 
confused.  Another  version  says  that  Nim- 
rod erected  a high  building  to  look  down 
on  Abraham  in  the  furnace.  The  high 
building  sometimes  is  said  to  be  the  pyra- 
mids. In  fact,  the  names  Pharaoh  and 
Nimrod  are  exchangeable.  Nimrod  even 
went  so  far  as  trying  to  kill  Abraham’s 
God:  He  rose  to  the  sky  in  a chest  lifted  by 
eagles  and  fancied  that  he  had  killed  God 
when  the  arrow  he  had  shot  returned 
smeared  with  blood.  His  death  was  as 
painful  as  that  of  Titus  the  conqueror  of 
Jerusalem  as  told  in  the  Talmud  ( Gittin 
56b):  a gnat  penetrated  into  his  brain, 
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tormenting  him  for  four  hundred  years,  the 
same  length  of  time  he  had  ruled  as  an 
ungodly  king  See  also  narratives;  myths 

AND  LEGENDS  IN  THE  QUR’AN. 

Heribert  Busse 
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Noah 

One  of  the  major  prophets  of  Islam,  Noah 
(Ar.  Nuh,  Heb.  Noah)  is  an  equally  impor- 
tant figure  in  Judaism  and  Christianity  (see 
scripture  and  the  qur’an),  where,  how- 
ever, he  is  not  considered  a prophet  (see 
prophets  and  prophethood).  His  bibli- 
cal story,  probably  reflecting  ancient  Near 
Eastern  precedents,  occurs  in  Genesis  6-10 
and  in  later  Jewish  texts.  In  the  Qur’an  and 
in  later  Islamic  tradition  he  is  numbered 
among  the  prophets  of  warning  (see  War- 
ner), along  with  the  Arabian  prophets 
Hud  (q.v.)  and  Salih  (q.v.),  as  well  as  the 
biblical  Lot  (q.v.;  Lot),  Jethro  (Shu'ayb,  q.v.) 
and  Moses  (q.v.;  Musa),  conveying  God’s 
threats  of  punishment  to  their  sinful  peo- 
ples (cf.  ft  9:70;  22:42;  25:37-8;  26:105;  see 

PUNISHMENT  STORIES;  NARRATIVES). 

Noah  is  attested  in  twenty-six  suras  in  the 
Qur’an;  ft  3:33  links  him  with  Adam  (see 
adam  and  eve),  the  descendants  of  Abra- 


ham (q.v)  and  of  Amram  (‘Imran,  q.v.),  the 
father  of  Moses  and  Aaron  (q.v.).  The 
contents  of  ft  71,  which  bears  his  name, 
consist  primarily  of  Noah’s  recounting  to 
God  how  he  continually  urged  his  people 
to  repent  (see  repentance  and  penance) 
their  sins  (see  sin,  major  and  minor)  while 
both  warning  them  of  the  consequences  of 
God’s  punishment  and  conveying  to  them 
God’s  promise  of  reward  if  they  repented 
(see  REWARD  AND  PUNISHMENT).  The 
people  did  not  accept  his  warnings  and 
instead  urged  him  to  worship  their  pagan 
gods  (see  polytheism  and  atheism).  This 
account  ends  with  their  being  drowned  in 
the  deluge,  being  cast  into  the  fire  (q.v.) 
and  Noah’s  asking  God  not  to  leave  any 
unbelievers  in  the  land;  a similar  account 
occurs  in  ft  23:23-30.  Some  stories  in  the 
Qur’an  stress  the  vilification  and  mis- 
treatment Noah  suffered  as  his  people’s 
response  to  his  warnings  of  divine  punish- 
ment for  their  misdeeds.  Here  he  is  viewed 
as  the  prototype  of  the  prophet  Muham- 
mad, suffering  the  same  hatred  and  threats 
of  physical  harm  that  the  Prophet  was 
later  to  experience  from  his  Meccan  com- 
patriots (see  opposition  to  muhammad). 
This  is  mentioned  clearly  in  ft  14:9;  22:42; 
51:41-6;  54:18,  23,  which  link  Noah  with 
the  earlier  prophets  Hud  and  Salih, 
reassuring  Muhammad  by  telling  him  that 
they,  too,  had  been  denied,  vilified  and 
mistreated  by  their  people.  Some  elements 
of  the  qur’anic  account  seem  to  parallel 
certain  Jewish  post-biblical  midrashic 
embellishments  of  the  Bible  story,  in  which 
Noah  appears  as  a prophet  and  adrno- 
nisher:  his  people  laugh  at  his  building  the 
ark,  and  the  unbelievers  of  his  family  are 
punished  with  hot  water  (7a/.  Sanhedrin 
io8a-b;  Gen  Rabba,  xxix-xxxvi).  This  last 
element  in  the  story  is  reflected  in  qur’anic 
and  later  Islamic  texts,  where  the  deluge 
(tujan)  sent  by  God  begins  with  the  tannur 
(oven,  cauldron,  furnace  or  kiln)  gushing 
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forth  with  boiling  water  (q  11:40;  23:27). 
Again,  unlike  the  biblical  account,  £ 11:44 
relates  that  after  the  deluge,  the  ark  came 
to  rest  on  the  mountain  al-Judi  (see  judi) 
instead  of  the  biblical  “mountains  of 
Ararat”  (q.v.;  Gen  8:4). 

Later  writers 

Islamic  Qur’an  exegetes,  hadlth  scholars 
and  the  authors  of  the  literary  genre  of 
“tales  of  the  prophets”  (qisas  al-anbiya) 
expand  and  embellish  the  stories  found  in 
the  Qur’an  and  others  found  in  the  Bible 
(see  exegesis  of  the  qur’an:  classical 
and  medieval;  hadith  and  the  qur’an). 
Using  a variety  of  approaches,  they  base 
their  work  on  the  early  biographers  of 
Muhammad,  who  tell  of  the  many  proph- 
ets before  Muhammad  who  were  sent  to 
their  own  peoples,  beginning  from  creation 
(q.v.).  A number  of  these  biographical 
works,  such  as  that  of  Ibn  Sa'd  (d.  230/ 

845;  Tabaqai),  which  is  based  on  earlier 
sources  such  as  Ibn  Ishaq  (d.  ca.  150/767) 
and  Ibn  Hisham  (d.  213/828  or  219/833), 
contain  “tales”  of  various  prophets.  Ibn 
Sa'd  tells  of  Noah’s  genealogy  from  Adam 
down  to  his  father  Lamech  (Lamak),  saying 
that  because  there  was  no  one  in  those  eras 
who  prohibited  forbidden  (q.v.)  acts,  God 
made  that  Noah’s  task.  Noah  had  preached 
to  his  people  for  120  years  without  success 
and  was  commanded  by  God  to  build  the 
ark  when  he  was  600  years  old.  Differing 
from  several  other  accounts,  Noah  had 
four  sons  (not  the  biblical  three),  the  fourth 
being  Canaan  (Kan'an),  also  called  Yam 
by  the  Arabs,  whereas  in  the  Bible,  Canaan 
is  a son  of  Ham.  Based  on  q 11:43,  some 
tales  relate  that  Canaan  refused  to  enter 
the  ark,  claiming  that  he  could  save  himself 
from  the  deluge  by  climbing  to  the  top  of 
the  highest  mountain,  but  perished  in  the 
ever-rising  water.  We  also  learn  that 
Noah’s  wife  was  one  of  the  unbelieving 
people  as  was  the  wife  of  Lot.  Both  had 


married  righteous  men  to  whom  they  were 
unfaithful  (q  66:10),  so  when  Noah  asked 
God  to  have  mercy  on  Canaan,  God 
refused,  saying  that,  as  the  offspring  of 
his  wife’s  deception,  he  was  not  his  kin- 
dred (cf.  q 11:46). 

In  his  Sahih,  al-Bukharl  (d.  256/870)  re- 
lates that  when  Noah’s  people  appear 
before  God  on  the  day  of  judgment  (see 
last  judgment)  and  are  asked  whether  he 
had  conveyed  God’s  message  to  them,  they 
would  say  that  he  had  not,  although  Noah 
had  previously  told  God  that  he  had  done 
so.  When  God  asks  him  who  would  act  as 
his  witness  regarding  this  matter,  Noah 
answers  that  Muhammad  and  his  people 
would  bear  witness  for  him  (see  witness- 
ing and  testifying).  Noah  came  out  of 
the  ark  on  the  tenth  of  Muharram,  the 
‘Ashura’,  which  therefore  became  a day  of 
fasting  (q.v.)  for  both  humans  and  animals 
who  had  been  in  the  ark  for  six  months. 
Noah’s  wife  is  named  Amzura  by  al-Tabari 
(d.  310/923)  andjoins  Noah  in  the  ark.  But 
the  later  writer  al-BaydawI  (d.  ca.  685/ 
1286)  calls  her  Waliya  and,  although  in 
q 66:10  she  is  simply  referred  to  as  a non- 
believer, here  (and  in  some  other  accounts), 
she  is  left  behind  or  drowned  because  she 
had  said  that  Noah  was  majnun  (“insane”; 
see  insanity)  when  he  spoke  to  his  people. 
For  many  scholars,  the  tales  claiming  that 
Noah’s  wife,  otherwise  said  to  have  come 
out  of  the  ark  with  him,  was  left  behind  or 
was  drowned,  raise  the  issue  of  how  many 
humans  were  actually  saved  from  the 
deluge.  These  numbers  vary  from  seven, 
excluding  her  — Noah,  his  three  sons  and 
their  wives  — to  eight,  with  her.  In  another 
version,  however,  the  total  number  of 
those  saved  was  eighty,  including  the  pious 
children  of  Adam’s  son  Seth. 

The  historian  and  Qur’an  exegete  al- 
Tabari,  in  his  Ta’rikh,  tried  to  coordinate 
biblical  figures  like  Noah  with  the  serni- 
mythical  early  Persian  rulers  (see  myths 
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AND  LEGENDS  IN  THE  QUr’an).  He  States 
that  “some  people”  claim  that  Noah  lived 
during  the  reign  of  the  evil  king  Blwarasb, 
also  known  as  al-Dahhak.  Though  he 
admits  that  the  Persians  did  not  know  the 
story  of  the  deluge,  al-Tabari,  in  the  story 
of  the  Iranian  king  Afarldun,  says  that  he 
mentions  him  only  because  “some  people” 
say  that  he  was  Noah;  he  later  claims  that 
Afarldun’s  story  resembled  that  of  Noah. 
Al-Tabari  also  tells  of  Noah’s  long  life, 
saying  that  for  950  years  he  had  called  the 
people  to  God  but  whenever  one  genera- 
tion passed  away,  the  next  one  followed  in 
unbelief.  He  also  recounts  that  the  oven 
from  which  the  boiling  water  poured  forth 
had  belonged  to  Eve  and  came  into  Noah’s 
possession,  either  in  India,  according  to 
one  tradition,  or  in  Ktlfa  in  Iraq,  according 
to  another  tradition  transmitted  by  al- 
Tabari.  We  also  read  in  this  work  the  bibli- 
cal story  of  the  raven  and  the  dove  sent 
forth  by  Noah,  which  is  not  found  in  the 
Qur’an. 

Al-Tabarl’s  works  served  as  a significant 
source  for  the  important  later  qisas  work 
Ara’is  al-majalis  of  al-Tha‘labl  (d.  427/ 
1036),  much  expanded  with  additional  and 
different  tales,  most  of  them  about  many 
more  prophets,  including  others  from  non- 
qur’anic  sources.  We  are  told  that  Noah 
planted  teak  trees  that  he  cut  down  to  use 
for  building  the  ark  after  they  had  grown 
for  forty  years.  Al-Tha‘labl  relates  that  dur- 
ing those  years  Noah  ceased  calling  the 
people  to  God  and  that  God  made  the 
women  barren  so  no  children  were  born 
during  that  time.  God  told  Noah  to  build 
the  ark  with  “its  head  like  the  head  of  a 
cock,  its  middle  like  the  belly  of  a bird,  and 
its  tail  inclining  like  the  tail  of  a bird.”  The 
tales  of  al-Kisa’l  (dates  unknown)  include 
the  story  of  Noah  in  a style  that  may  seem 
to  reflect  folk  literature.  He  writes  of  an 
evil  king,  a great-grandson  of  Enoch,  son 
of  Cain  (see  gain  and  abel),  who  ruled 


the  land  where  Noah  lived  and  “was  a 
mighty  tyrant  and  the  first  to  drink  wine 
(q.v.),  gamble  (see  gambling),  sit  on 
thrones  (see  kings  and  rulers),  commis- 
sion work  in  iron,  brass  and  lead  (see 
METALS  AND  MINERALS),  and  tO  adopt 
clothing  spun  with  gold  (q.v.).”  He  and  his 
people  worshipped  idols  (see  idols  and 
images),  the  names  of  which  resemble 
some  of  the  pagan  gods  mentioned  in  the 
Qur’an.  This  caused  Noah  to  withdraw  to 
the  wilderness  until  God  had  Gabriel  (q.v.) 
send  Noah  as  a prophet  to  his  people.  In 
his  Qisas,  the  Andalusian  al-Taraft  (d.  454/ 
1062),  in  a chapter  on  Noah’s  story,  relates 
that,  although  q 29:14  says  that  Noah  lived 
for  “a  thousand  years  minus  fifty,”  earlier 
writers  are  quoted  as  maintaining  that  was 
only  his  age  at  the  time  of  the  deluge,  say- 
ing variously  that  he  actually  lived  to  be 
1550  or  1650  years  old.  Al-Tarafl  also  re- 
lates many  conversations  between  Noah 
and  God. 

In  some  qisas  tales,  the  sinful  people  of 
Noah’s  time,  rejecting  the  divine  warnings 
that  he  relays,  are  said  to  have  descended 
from  the  union  of  the  offspring  of  Cain 
with  those  of  Seth.  Thereupon  God  com- 
manded Noah  to  build  the  ark  ( fulk , lit. 
“boat”),  in  order  to  save  himself  and  other 
believers  from  the  deluge  with  which  God 
would  punish  the  rest  of  humankind.  In 
some  versions  of  this  tale,  Noah  built  the 
ark  unaided  (using  the  wood  of  trees  he 
himself  had  planted  many  years  earlier), 
while  in  others  he  was  helped  by  his  sons. 
He  was  mocked  (see  mockery)  and 
attacked  by  the  people  of  his  town,  who 
refused  to  believe  his  dire  predictions  of 
doom;  like  his  wife,  some  of  them  even 
called  him  majnun  (t>  54:9).  The  qisas  litera- 
ture gives  us  the  dimensions,  form  and 
arrangements  of  the  vessel.  In  al-Kisa’l’s 
version  of  one  such  tale,  we  are  told  that 
Jesus  (q.v.),  at  the  urging  of  the  apostles 
(see  apostle),  called  upon  Shem  (Sam), 
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the  long-dead  son  of  Noah,  to  rise  from  his 
grave  and  provide  Jesus  with  information 
about  the  ark.  We  learn  that  its  lowest  level 
was  for  the  animals,  its  second  level  for  the 
humans,  and  the  upper  one  for  birds.  The 
ants  were  the  first  creatures  to  enter  the  ark 
and  the  donkey  the  last,  slowed  down  be- 
cause Iblls,  the  devil  (q.v.),  was  holding  on 
to  his  tail.  Another  unwanted  figure  who 
was  saved  from  destruction  was  the  giant 
Og  (cUj),  son  of  ‘Anaq  (Heb.  for  “giant”), 
who  was  too  tall  for  the  water  to  reach  his 
head.  The  idea  of  his  height  is  probably 
based  on  the  biblical  mention  of  Og  being 
one  of  the  last  of  the  Rephaim,  a people  of 
giants  (. Deut  33:11,  et  al.). 

Al-Kisa’l  states  that  the  name  Nuh  means 
“he  wailed  (for  his  people)”  from  the  verb 
naha,  whereas  Jewish  tradition  derives  it 
from  the  Hebrew  niham,  “he  gave  com- 
fort.” After  the  deluge  the  peoples  of  the 
earth  became  divided  among  Noah’s  three 
sons:  Sam’s  descendants  were  the  Arabs 
(q.v.),  Persians  and  the  Byzantines  (q.v.; 
Rum),  the  “good”  nations;  Yafith  Japheth) 
was  the  ancestor  of  the  Turks,  Slavs  and 
Gog  and  Magog  (q.v.),  possessing  no  good 
qualities.  Because  Ham  (Ham)  disobeyed 
the  prohibition  of  intercourse  while  on  the 
ark  and  had  slept  with  his  wife,  his  children 
were  born  black  and  all  the  black  peoples 
of  the  earth  are  their  descendants.  In 
another  version,  blackness  resulted  from 
Noah’s  cursing  Ham  upon  learning  that, 
unlike  his  brothers,  Ham  had  laughed 
when  he  saw  his  sleeping  father’s  naked- 
ness. The  Musnad  of  Ahmad  b.  Hanbal 
(d.  241/855)  quotes  the  Prophet  relating  the 
testament  of  Noah  to  his  sons,  for  exam- 
ple, forbidding  idolatry  [shirk,  see  idola- 
try and  idolaters)  and  pride  (q.v.;  kibr). 

In  Christian  theology,  Noah  symbolizes 
the  just  man,  providing  an  example  of 
faith  and  submission  to  God,  and  becom- 
ing a prefiguration  of  Jesus.  Elements  of 
the  story  of  Noah,  the  deluge,  the  ark  and 


the  dove  are  all  incorporated  into  Chris- 
tian symbolism.  In  Judaism  Noah  occupies 
a middle  stage  between  Adam  and  Abra- 
ham, as  a righteous  and  blameless  man 
who  walked  with  God  and  was  saved  from 
the  flood  to  become  the  progenitor  of  a 
new  human  race.  God’s  covenant  with 
Noah  [Gen  9:8-17)  was  expanded  by  the 
rabbis  into  the  Noachide  commandments, 
incumbent  upon  all  humanity. 

William  M.  Brinner 
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Nomads 

Peoples  who  make  and  remake  their  settle- 
ments in  a variety  of  places,  often  depend- 
ing upon  climactic  conditions.  Nomads 
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(a‘rab)  are  the  non-urban  population  of  the 
Arabian  peninsula,  attested  ten  times  in 
the  Qur  an. 

Oasis-town  and  countryside 
By  the  time  of  the  Prophet,  the  Near  East- 
ern social  trichotomy  of  peasants,  towns- 
people and  nomads  had  developed  into  the 
dichotomy  of  nomads  and  urbanites  in 
northern  and  central  Arabia  (see  city; 
PRE-ISLAMIC  ARABIA  AND  THE  QUR’an). 
This  was  the  result  of  the  “bedouinization 
of  Arabia,”  a social  process  which  had  set 
in  with  the  emergence,  since  the  first  half 
of  the  first  millennium  b.c.e.,  of  the  bed- 
ouin (q.v.)  - belligerent  tribes  led  by  a 
tribal  aristocracy  that  practiced  large-scale 
camel  herding  (see  camel).  The  bedouin 
dominated  large  territories  due  to  their 
enhanced  mobility,  and  brought  small- 
stock  breeders  and  farmers  into  submis- 
sion. They  cooperated  with  the  oasis  towns 
in  long-distance  trade.  Sedentary  tribes 
like  the  Hudhayl  (see  tribes  and  clans) 
adopted  the  social  organization,  attitudes, 
values,  literary  forms  and  the  inter-tribal 
language  of  this  literature  from  the  bed- 
ouin (thus  creating  what  became  known  as 
the  Diwan  Hudhayl ).  The  trade  goods  ex- 
ported from  Mecca  to  Syria  were  basically 
the  products  of  Mecca’s  nomadic  environ- 
ment: leather,  textiles  and  livestock 
(q  16:5-7;  16-80;  see  hides  and  fleece). 

(3  16:80  still  presupposes  the  archaic,  round 
tent  made  of  leather  (tiraf  qubba),  attested 
as  early  as  the  seventh  century  b.c.e.  (i.e. 
on  the  reliefs  of  Ashurbanibipal),  instead 
of  the  now  common  rectangular  black  tent 
made  of  goat-hair  (bayt  al-sha‘r),  already 
mentioned  in  the  Bible  in  connection  with 
north  Arabian  tribes  of  the  fifth  through 
third  centuries  b.c.e.  {Song  of  songs,  1:5). 

The  qur’anic  attitude  towards  the  nomads 
The  tribes  in  the  vicinity  of  Medina  (q.v.) 
are  blamed  for  insufficient  zeal  to  fight  in 


the  Prophet’s  wars  (q  9:90,  120;  48:11,  16; 
see  expeditions  and  battles;  jihad). 
Their  orthodoxy  is  doubtful:  “The  nomads 
(al-a‘rab)  are  the  worst  in  unbelief  (see 
belief  and  unbelief)  and  hypocrisy  (see 
hypocrites  and  hypocrisy)...”  (see 
q 9:97-101).  These  nomads  say  that  they 
believe,  but  the  Prophet  is  told  to  say  to 
them  “You  do  not  believe,  but  you  [only] 
say  ‘We  submitted’;  For  faith  (q.v.)  has  not 
entered  into  your  hearts”  (49:14;  see 
heart).  The  conflict  which  surfaced  here  is 
one  between  attitudes  that  are  fundamen- 
tally irreconcilable:  the  Prophet  demands 
submission  to  his  faith  and  allegiance  to  his 
politics  once  and  for  all  (see  politics  and 
the  quR!AN)  while  the  nomads  are  accus- 
tomed to  a political  system  in  which  alle- 
giances, intra-tribal  as  well  as  inter-tribal, 
are  open  to  constant  renegotiation  (see 

CONTRACTS  AND  ALLIANCES;  BREAKING 

trusts  and  contracts).  The  Prophet  acts 
as  leader  of  a theocratic  state-to-be,  in 
which  citizenship  of  a totally  egalitarian 
nature  is  acquired  by  conversion,  i.e.  an 
individual  act.  In  the  nomads’  world,  kin- 
ship (q.v.)  and  the  collective  decision  of 
the  clan  or  tribe  are  the  highest  authori- 
ties — whereas  all  freeborn  males  of  a sin- 
gle tribe  may  regard  themselves  as  equals, 
they  might  not  hold  other  tribesmen  (not 
to  speak  of  peasants)  in  similar  esteem  (see 
COMMUNITY  AND  SOCIETY  IN  THE  qUR’AN). 

Muhammad  himself  was  an  urbanite;  the 
sphere  of  the  nomads  represents  the  spatial 
and  social  opposite  of  the  town  (q  33:20). 
None  of  the  prophets  (see  prophets  and 
prophethood)  whom  he  cites  as  his  pre- 
decessors was  sent  to  nomads;  their  desti- 
nations were  always  oases  and  towns  (see 
punishment  stories;  narratives). 
Although  he  claims  that  the  Qur’an  is 
revealed  in  clear  Arabic  (q  12:2;  13:37, 
etc.;  see  Arabic  language;  revelation 
and  inspiration),  its  orthography  (q.v.)  is 
not  that  of  the  literary  language  of  the 
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nomads  (the  language  of  classical  Arabic 
poetry;  see  poetry  and  poets).  It  is  writ- 
ten down,  rather,  in  the  koine  of  the  west 
Arabian  caravan  (q.v.)  towns  (see  orality 
and  writing  in  Arabia).  The  term  ‘arab, 
which  never  ceased  to  denote  “nomad,” 
had  acquired  the  status  of  an  ethnonym 
used  by  the  Arabs  themselves,  as  seen  in 
the  328  g.e.  funeral  inscription  of  Imru 
al-Qays  from  al-Namara  ( rcea  i);  hence 
the  ambiguity  in  the  term  ‘arabi  and  the 
irony  contained  in  its  application  to  the 
language  of  the  Qur’an.  See  also  arabs. 

Ernst  Axel  Knauf 
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Noon 

The  middle  of  the  day.  In  the  Qur’an,  the 
Arabic  word  zuhr  does  not  designate  solely 
a time  of  day  (see  day,  times  of).  Refer- 
ence to  derivatives  of  z~h~r  is  only  made  in 
the  particular  context  of  the  noon  obser- 
vance of  the  ritual  prayer  (q.v.;  salat)  and 
the  time  prior  to  which  it  must  not  start; 
according  to  some  interpretations,  the 
“middle  prayer”  ( al-salat  al-wusta,  q 2:238) 
also  alludes  to  noontime.  Beyond  the  legal 
aspects  of  the  noon  prayer,  however,  dis- 
cussion of  the  term  involves  issues  of  time 
and  punctuality.  It  is  in  this  respect  that  the 
institution  is  particularly  significant  as  its 
point  of  reference  is  the  sun  (q.v.)  at  its 


zenith.  The  connection  between  noon 
prayer  and  the  concept  of  time  in  general 
is  clearly  evidenced,  among  other  indica- 
tions, by  the  feminine  form  of  verbs  or 
adjectives  associated  with  it,  caused  by  the 
omission  of  the  feminine  noun,  “prayer” 
(e.g.  wa-lamma  kanat  il-guhr;  Tabari,  Tafsn, 
ii,  98). 

Noontime,  like  other  prayer  times,  serves 
as  the  temporal  anchor  for  various  events, 
which  go  beyond  the  scope  of  this  article. 
Suffice  it  to  mention  the  rather  interesting 
connection  between  noon  and  death  (see 
DEATH  AND  THE  DEAD),  Such  as  that  of 
al-Ma’mun  (Ibn  Kathlr,  Biddya,  x,  280),  to 
funerals  (Baghdadi,  Ta’rikh  Baghdadi,  ix, 
468),  or  to  obituaries  (Ibn  al-Khatlb, 
Wajayat,  i,  362).  Noon  served  Gabriel  (q.v.) 
more  than  once  as  the  time  in  which  he 
appeared  to  the  Prophet:  once  when  the 
direction  of  the  prayer  was  changed  (Ibn 
Hibban,  Thiqat,  i,  151;  see  qibla),  another 
in  the  context  of  Qurayza  (q.v.;  ibid.,  i, 
274).  It  was  the  time  for  many  batdes  in 
history,  such  as  the  one  waged  against  Abu 
Jahl  (Ibn  Kathlr,  Biddya,  iii,  336),  that 
against  Quraysh  (q.v.;  ibid.,  iv,  14),  and  the 
battles  of  the  first  fitna  (Qalqashandl, 
Ma’athir,  i,  95),  among  others  (see  expe- 
ditions and  battles;  fighting). 

Segments  of  time  connected  with  noon 
and  the  noon  prayer  often  serve  to  indicate 
a definite  time  or  period  (Shafi‘1,  Ahkam,  i, 
260)  as  well  as  its  shortness  or  brevity  (Abu 
Nu'aym,  Hilya,  ix,  142).  Whereas  for  the 
polytheists  (see  polytheism  and  atheism) 
the  day  of  judgment  (see  last  judgment) 
will  continue  for  fifty  thousand  years,  for 
the  believer  it  will  only  last  as  long  as  the 
time  between  noon  and  evening  (q.v.) 
prayer  (ShawkanI,  Tafsir,  v,  289). 

Noon  prayer 

The  origin  of  the  name  of  the  noon  prayer 
is  explained  as  derived  from  “the  heat  of 
the  sun”  (zahira),  “the  time  most  suitable 
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(lit.  apparent)  for  prayer”  (azharu  awqat  al- 
salat),  or  “the  first  prayer  ever  made  public 
(lit.  apparent)  and  prayed”  ( awwalu  salat 
uihirat  wa-sulliyat,  Lisan  al-  ’Arab,  iv,  527). 

This  prayer  was  also  called  salatu  l-hajiri, 
“midday  heat,”  by  the  Prophet  (Lisan  al- 
Arab,  v,  254).  Historically  speaking,  the 
noon  prayer  is  not  one  of  the  first  in  Islam 
but  rather  followed  the  night,  dawn  (q.v.) 
and  evening  prayers  (5)  30:17-8;  50:39-40; 
76:25-6;  see  day  and  night).  It  was  not  in 
existence  at  the  time  of  Solomon  (q.v.; 
Qurtubl,  Jami  ’,  xv,  195),  but,  according  to 
some,  it  was  the  first  to  be  made  by 
Muhammad  (SuyutI,  Durr,  vii,  136)  with 
Gabriel,  immediately  following  the  night 
journey  ( isrd \ AlusI,  Ruh,  xv,  6;  see  ascen- 
sion), or,  according  to  another  version, 
was  given  in  the  morning  of  that  day  (Ibn 
Kathlr,  Biday  a,  iii,  118). 

The  noon  prayer  is  the  one  most  valued 
(a'jab)  by  the  Prophet,  as  he  used  to  spend 
the  most  prolonged  period  of  time  in  per- 
formance of  it  (Qurtubl,  Jami’,  ii,  224).  For 
Muslims,  on  the  other  hand,  it  is  the  hard- 
est (ashaqqu  ‘ala  l-muslimma),  perhaps  be- 
cause the  Prophet  used  to  conduct  it  at  the 
hottest  time  of  the  day  [hajira,  SuyutI,  Durr, 
i,  720);  the  hypocrites,  by  contrast,  find  the 
dawn  and  night  prayers  the  hardest 
(Bukhari,  Sahih,  i,  73;  see  hypocrites  and 
hypocrisy).  It  was  so  important  for  ‘Umar 
that  he  ordered  the  man  responsible  for  the 
pilgrimage  (q.v.)  to  open  all  ceremonies 
with  it  (Ibn  Sa‘d,  Tabaqat,  v,  364).  Its  pri- 
mary value,  however,  is  not  accepted  by 
everyone:  for  example,  al-Bukharl  (d.  256/ 
870;  Sahih,  i,  72-5),  who  dedicates  a para- 
graph to  the  issue  of  the  “virtues  of”  each 
of  the  other  prayers,  fails  to  do  so  with 
regard  to  the  noon  prayer. 

Composition 

The  noon  prayer  consists  of  four  rak’as  (see 
bowing  and  prostration),  the  first  two 


of  which  the  Prophet  used  to  prolong  (Ibn 
Taymiyya,  Iqtida’,  i,  102).  Jurists  prohibit 
the  addition  of  a fifth  rak’a  or  the  repetition 
of  the  prayer  except  in  extraordinary  cir- 
cumstances (id.,  Majmu’,  xxiii,  260).  On  the 
other  hand,  it  is  reported  that  in  certain 
cases  the  Prophet  himself  would  be  con- 
tent with  two  rak’as  only  (id.,  Kutub,  xxiv, 
190),  or  that  sometimes  he  would  have  four 
rak’as  before  the  prayer  itself  (Qurtubl, 
Jami’,  ii,  224)  and  two  following  it  (Ghazall, 
Asrar,  296).  The  noon  prayer  is  therefore 
one  of  three  that  could  be  shortened 
(Shafi'l,  Ahkam,  179).  Sometimes  the 
Prophet  would  recite  in  its  course  c>  84:1 
(idha  l-sama’u  nshaqqat)  or  ci  87:1  (sabbihi  sma 
rabbika  l-a’la). 

Time  of  prayer 

Noon  prayer  must  not  be  made  before  its 
earliest  mandated  time  (Ibn  Taymiyya, 
Minhaj,  vi,  202)  and  perhaps  the  fear  of 
breaking  this  prohibition  made  ‘Umar 
establish  the  ruling  that  this  prayer  be  per- 
formed when  an  object’s  shadow  is  one 
foot  long  (id.,  Iqtida \ iv,  196).  As  a general 
rule  the  Prophet  used  to  make  it  at  noon 
(1 bi-l-hajira , Muslim,  Sahih,  i,  446)  but  its 
temporal  boundaries  were  set  by  Gabriel. 
The  angel,  on  two  consecutive  days, 
prayed  it  with  the  Prophet:  the  first  time 
was  at  the  earliest  possible  moment,  i.e. 
when  the  sun  moves  from  the  zenith  and 
casts  a shadow  of  a given  object  as  thin  as 
a shoelace  (Ibn  Taymiyya,  'Umda,  iv,  150), 
when  the  sun  had  just  declined  (dalaka) 
from  the  center  (Tabari,  Tafsir,  xv,  137),  or 
disappeared  from  the  “belly”  of  the  sky 
(zalat  ’an  batni  l-sama’,  Shafi'l,  Ahkam,  iii, 
248).  A much  more  forgiving  phrasing  for 
this  earliest  permissible  moment  for  the 
performance  of  the  prayer  is  given  by  al- 
Ghazall  (d.  505/1 111;  Asrar,  299):  when  the 
movement  of  the  sun  is  apprehended  by 
the  senses.  On  the  next  day,  Gabriel  set  the 
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latest  time  permissible  as  the  time  at  which 
the  shadow  of  the  object  equals  its  length 
(Ibn  Taymiyya,  ‘Umda,  iv,  150),  the  time 
that  is  defined  by  the  evening  prayer 
(Shafi'l,  Ahkam,  iii,  253).  Once  this  moment 
has  passed  and  the  noon  prayer  has  not 
been  prayed,  it  is  considered  a sin  (jisq,  see 
sin,  major  and  minor)  and,  being  equiva- 
lent to  the  sins  of  adultery  (see  adultery 
and  fornication)  or  theft  (q.v.),  bars  the 
believer  from  entering  heaven  (Ibn  Tay- 
miyya, Kutub,  vi,  427;  see  reward  and 
punishment;  chastisement  and  punish- 
ment). Some  lawyers  set  the  final  period 
for  the  noon  prayer  as  the  setting  of  the 
sun  (Qurtubl,  viii,  75).  These  param- 

eters are  not  all  that  rigid  as  far  as  the  sea- 
son of  the  year  is  concerned:  in  summer 
the  required  length  of  shadow  is  three  to 
five  feet,  whereas  in  winter  it  is  seven  (Lisan 
al-Arab,  xii,  470).  This  is  also  true  for  the 
weather:  in  winter,  due  to  clouds,  one  may 
set  the  prayer  time  earlier  (ta’jil)  than  the 
above  decree  (Ibn  Taymiyya,  Iqtida ) i,  133). 
On  the  other  hand,  some  advocated  the 
permissibility  of  postponing  the  noon 
prayer  until  after  sunset  because  of  the 
heat  (Bukhari,  Sahih,  i,  198). 

Relation  to  other  prayers 
Many  identify  the  noon  prayer  as  the 
“middle  prayer”  referred  to  in  the  Qur’an, 
because  it  is  “in  the  middle  of  the  day” 

(Ibn  Kathlr,  Bidaya,  i,  292).  It  is  sometimes 
counted  along  with  the  afternoon  prayer 
(al-’asr)  as  belonging  to  the  evening  ( al - 
‘isha’,  RazI,  Mukhtdr,  i,  183),  without  con- 
ceding the  separate  identity  of  each 
prayer:  joining  the  noon  prayer  to  that  of 
the  afternoon  is  judged  to  be  a breach,  and 
is  typical  of  the  Shl'is  and  the  Rawafid  (Ibn 
Taymiyya,  Minhaj,  v,  175;  see  shT'ism  and 
the  qur’an).  In  rare  cases  it  is  allowed,  as 
when  the  Prophet  himself  did  so  at  'Arafat 
(q.v.;  id.,  Jawab,  vi,  372).  The  Friday  prayer 


(q.v.)  is  made  around  noon  time,  and  is 
sometimes  referred  to  as  “the  abridged 
noon  (prayer)”  ( al~zuhr  al-maqsura,  id., 
Majmu’,  xxiv,  190)  but  in  spite  of  this  simi- 
larity, different  rules  apply  to  each  (id., 
Kutub,  xxiv,  190),  e.g.  the  rules  of  the  call  to 
prayer  ( adhan , id.,  ’Umda,  iv,  98). 

Action 

Like  other  prayers,  the  noon  prayer  par- 
dons sins  that  were  committed  during  the 
time  between  the  dawn  prayer  and  its  per- 
formance (Ibn  Kathlr,  Bidaya,  ii,  463).  It  is 
also  a reference  point  to  phenomena  and 
actions  that  are  not  necessarily  of  a reli- 
gious nature.  Often  the  structure  of  such 
an  indication  is  “the  Prophet  prayed  the 
noon-prayer  then...”  (Ibn  QanI,  Mu  jam, 
i,  249),  or  the  time  at  which  the  subject 
arrived  at  a given  place  is  given  in  relation 
to  the  time  of  the  noon  prayer  (Ibn 
Qayyim  al-Jawziyya,  Jad,  ii,  233;  see 
journey;  trips  and  voyages). 

Ilai  Alon 
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Nudity 

The  state  of  being  devoid  of  clothing  (q.v.). 
In  general,  the  Qur’an  enjoins  modesty 
(q.v.)  and  evokes  nudity  only  negatively. 

Q 24:30-1  insists  upon  physical  modesty  for 
both  men  and  women,  while  the  narrative 
of  Adam  and  his  spouse  in  q 7:19-27  (see 
narratives;  adam  and  eve)  associates 
nudity  with  the  first  human  act  of  disobe- 
dience (q.v.). 

As  in  the  Hebrew  Bible,  the  first  couple’s 
nudity  is  made  manifest  - the  specific 
manner  is  disputed  by  the  exegetes  — after 
they  partake  of  the  fruit  of  the  forbidden 
tree,  q 7:22  states,  “So  by  deceit  he  [i.e. 
Satan;  see  devil]  brought  about  their  fall 
(see  fall  or  man):  when  they  tasted  of  the 
tree,  their  saw ’at  became  apparent  to  them, 
and  they  began  to  sew  together  the  leaves 
of  the  garden  over  their  bodies.  And  their 
lord  called  unto  them:  ‘Did  I not  forbid 
you  that  tree,  and  tell  you  that  Satan  was 
an  avowed  enemy  (see  enemies)  unto 
you?’  ” The  word  saw ’at  is  derived  from  the 
Arabic  root  meaning  “to  be  bad,  evil,”  and 
is  sometimes  interpreted  to  mean  that 
Adam  and  Eve  realized  their  error  (q.v.)  or 
“saw  the  evil  of  their  [ways] .”  Following 
this  interpretation,  some  English  transla- 
tions render  the  word  as  “shame”  or  “evil 
intentions.”  More  concretely,  the  word 
saw ’at  is  understood  to  refer  to  the  genitals 
(farj,  ‘awra,  see  sex  and  sexuality).  Cer- 
tainly the  idea  of  physical  nakedness  is  im- 


plied by  the  qur’anic  text,  in  which  the 
couple’s  reaction  to  the  sudden  manifesta- 
tion of  their  saw  ’at  is  the  fashioning  of 
garments.  For  some  exegetes,  the  word 
denotes  the  physical  genitals  while  retain- 
ing connotations  of  moral  negativity  (see 
ethics  and  the  qur’an).  Thus,  the  medi- 
eval Andalusian  exegete  al-Qurtubl 
(d.  671/1272;  Jami\  vii,  181)  states  that  the 
private  parts  bear  the  names  saw’a  and 
‘awra  because  people  find  it  unpleasant  to 
display  them  (li-anna  igharahu  yasu’u  sahi- 
bahu).  Jurists  derived  from  this  verse  the 
legal  principle  (see  law  and  the  qur’an) 
that  it  is  undesirable  (qablh)  to  expose  one’s 
genitals,  and  that  in  the  absence  of  any 
other  suitable  material  it  is  incumbent  on 
one  to  fashion  clothing  of  leaves. 

Exactly  how  Adam  and  Eve’s  nakedness 
“became  apparent”  is  not  specified  in  the 
Qur’an;  a widely-reported  tradition  attrib- 
uted to  the  Prophet’s  Companion  Ibn 
‘Abbas  (d.  68/686-8;  see  companions  of 
the  prophet)  states  that  in  the  garden 
(q.v.)  they  were  covered  with  a coating  that 
then  receded  from  their  bodies  and  re- 
mained only  on  the  tips  of  their  fingers 
and  toes,  forming  the  nails.  The  “naked- 
ness” of  Adam  and  his  spouse  is  not 
merely  a physical  but  a moral  denudation; 
the  passage  continues  by  evoking  God’s 
mercy  (q.v.)  in  providing  clothing  and 
adornment  for  humankind,  and  concludes 
by  stating  “the  garment  of  consciousness 
of  God  (libas  al-taqwa)  is  best”  (q  7:26 ; see 
piety;  knowledge  and  learning). 

The  words  saw’a  and  ‘awra  are  used  else- 
where in  the  Qur’an  to  refer,  not  to  nudity 
per  se,  but  to  other  states  of  exposure,  vul- 
nerability and  intimacy.  In  Q 5:31,  God 
sends  a raven  to  show  Cain  how  to  cover 
the  shamefully  exposed  body  (saw’a)  of  his 
murdered  brother  (see  cain  and  abel).  In 
Q 33:13,  unwilling  warriors  make  the  ex- 
cuse that  their  houses  are  exposed  to  attack 
(inna  buyutana  ‘awra,  see  fighting);  and 
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q 24:58  refers  to  three  times  of  the  day  (see 
day,  times  of)  when  it  is  customary  to 
withdraw  into  privacy  (as  well  as,  accord- 
ing to  many  commentators,  to  undress) 
as  ‘awrat. 

Marion  Holmes  Katz 
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Numbers  and  Enumeration 

Words  representing  amounts  and  the  desig- 
nation of  the  number  of  objects.  The 
Qur’an  makes  full  use  of  a range  of  Arabic 
words  denoting  numbers  and  counting.  In 
doing  so,  it  employs  the  number  words 
both  in  terms  of  literal  counting  and  of 
representative  images  and  symbols  (see 
symbolic  imagery),  many  with  an  ancient 
heritage.  Words  are  employed  for  each  of 
the  cardinal  unit  numbers  and  occasional 
higher  numbers,  including  10,  11,  12,  19, 

20,  30,  40,  50,  60,  70,  99,  100,  200,  300, 

1.000,  2,000,  3,000,  5,000,  50,000,  and 

100.000.  The  number  words  “one”  and 
“two,”  although  numerically  indicated 
through  grammar  in  Arabic  (along  with 
the  generic  plural,  of  course),  are  used 
both  for  emphasis  and  counting  purposes. 
Of  the  ordinal  numbers,  2nd,  3rd,  4th,  5th,  6th 
and  8th  appear  in  the  text.  Fractions  also 
figure  significantly,  primarily  because  of 
their  legal  usage  in  matters  of  inheritance 
(q.v.)  as  dealt  with  in  q 4;  1/2,  1/3,  2/3, 

1/4,  1/5,  1/6,  1/8,  and  1/10  are  all 
employed. 

In  terms  of  mathematical  concepts,  the 
Qur’an  makes  use  of  addition,  subtraction, 
multiplication,  division  and  ratios.  “Addi- 
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tion”  is  conveyed  by  words  related  to  zada, 
which  is,  however,  often  best  understood 
simply  as  “increase.”  In  a passage  such  as 
q 18:25,  “And  they  tarried  in  the  cave  (q.v.) 
three  hundred  years,  and  they  added  nine 
more,”  specific  addition  of  numbers  is  sug- 
gested. A sense  of  subtraction  is  found  in 
the  word  “less”  as  expressed  through  the 
use  of  the  word  ilia  as  in  q 29:14,  “We  sent 
Noah  (q.v.)  to  his  people,  and  he  tarried 
among  them  a thousand  years  less  fifty.” 
Mathematical  multiplication  may  be  con- 
veyed by  kaththara  in  q 7:86,  “You  were  few 
and  he  multiplied  you,”  and  by yadhrau  in 
q 42:11,  “He  has  appointed  for  you,  of 
yourselves,  pairs,  and  pairs  also  of  the  cat- 
tle, therein  multiplying  you,”  although 
both  of  those  may  be  taken  in  the  sense  of 
“reproduce”  rather  than  mathematical 
multiplying.  Doubling  things  specifically 
uses  da’afa  (and  di’fiov  “a  double”)  but  this 
is  also  often  taken  with  a more  generic 
sense  of  “multiply”  as  in  q 64:17,  “If  you 
lend  God  a good  loan  (see  contracts  and 
alliances;  debt),  he  will  multiply  it  for 
you.”  Division  in  the  sense  of  separating 
things  into  parts  is  conveyed  via  words 
related  to  qasama,  as  in  q 54:28,  “And  tell 
them  that  the  water  is  to  be  divided  be- 
tween them,  each  drink  for  each  in  turn.” 
A sense  of  ratios  emerges  in  passages  hav- 
ing to  do  with  odds  in  battle  (see  victory; 
fighting;  war)  such  as  q 8:66,  “If  there 
be  a hundred  of  you,  patient  men,  they 
will  overcome  two  hundred;  if  there  be  of 
you,  a thousand,  they  will  overcome  two 
thousand  by  the  leave  of  God.”  Note  may 
also  be  taken  of  the  idea  of  “odd,”  watr, 
and  “even,”  shaf\  employed  in  q 89:3, 
although  these  terms  appear  outside  a 
mathematical  context.  “Pairs,”  mathna,  is 
an  elaboration  of  “two”  and  is  used  in 
counting  sequences,  for  example,  in  q 4:3, 
“Marry  such  women  (see  marriage  and 
divorce;  women  and  the  quR’AN)  as 
seem  good  to  you,  in  pairs,  triples  or 
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quadruples”  (also  see  Q 35:1  for  the  wings 
on  angels;  see  angel). 

Counting  itself  - that  is,  doing  mathe- 
matical reckoning  — is  quite  frequently 
conveyed  through  ‘adda,  “to  number,”  and 
its  derivatives,  e.g.  £ 9:36,  “the  number  of 
months  (q.v.)  with  God  is  twelve,”  and 
Q 19:84,  “We  are  only  numbering  them  for 
a number”  in  reference  to  the  unbelievers 
(see  belief  and  unbelief).  The  root  is  also 
used  in  the  sense  of  an  indefinite  number 
(i.e.  “many”)  of  items  ((4  10:5,  “the  number 
of  years”).  The  root  ahsa  is  also  used  in  a 
similar  manner  as  in  (3  36:12,  “Everything 
we  have  numbered  in  a clear  register.”  The 
use  of  both  roots  (‘-d-d  and  h-s-w)  in 
(3  19:94  should  be  noted,  “He  has  indeed 
counted  (ahsa)  them  and  he  has  numbered 
(‘adda)  them,”  in  reference  to  all  those  in 
“the  heavens  (see  heaven  and  sky)  and 
the  earth  (q.v.).”  Another  word,  hasiba,  and 
its  derivatives  convey  a more  general  sense 
of  “calling  to  account”  with  God  as  the 
reckoner. 

On  several  occasions  things  are  enumer- 
ated in  the  Qur’an,  simply  for  the  purposes 
of  counting,  as  in  the  debate  regarding 
how  many  sleepers  there  were  in  the  cave 
(q  18:22;  see  men  of  the  gave)  or  the 
presence  of  God  being  counted  as  one 
extra  in  groups  who  conspire  secretly 

(a  58:7)- 

The  Qur’an’s  vocabulary  of  numbers 
includes  senses  derived  from  the  wide- 
spread Near  Eastern  symbolic  value  of 
numbers  which  undoubtedly  permeated 
pre-Islamic  culture  as  well  as  having  been 
fully  incorporated  within  the  biblical  tradi- 
tion (see  PRE-ISLAMIC  ARABIA  AND  THE 
qur’an;  scripture  and  the  qur’an).  The 
social  values,  however,  conveyed  through 
number  symbolism  in  the  Qur’an  are  less 
obvious  than  in  other  ranges  of  symbolism 
(e.g.  as  found  in  colors  [q.v.]).  For  example, 
the  symbolism  of  “seven”  days  in  a week 
does  not  seem  to  convey  a great  deal  about 
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the  social  values  of  seventh  century  Arabia 
when  it  is  employed  in  the  Qur’an.  Rather, 
it  speaks  more  significantly  of  the  ancient 
heritage  of  such  symbols  whose  actual 
social  value  has  perhaps  been  lost  but 
which  provide  a structuring  to  human 
experience  nevertheless  (see  community 
AND  SOCIETY  IN  THE  QUr’an). 

“Three”  (thalatha)  is  a number  of  plural- 
ity, perhaps  reflected  in  the  fact  that  “two” 
can  be  indicated  through  the  grammatical 
dual  in  Arabic  whereas  a separate  word 
must  be  used  for  “three”  (see  grammar 

AND  THE  QUR’AN;  ARABIC  LANGUAGE). 

Duality  — whether  expressed  by  the  gram- 
matical ending  or  by  the  word  ithnan  - is 
natural  and  perfect,  whereas  “three”  indi- 
cates a collection  of  things  (in  common 
with  the  units  up  to  ten),  as  is  suggested  by 
the  use  of  the  plural  noun  in  grammatical 
construct  case  following  the  number  word 
when  enumerating  things.  The  natural  and 
perfect  nature  of  “two”  is  reflected  by  the 
use  of  duality  in  the  case  of  the  animals 
going  into  Noah’s  ark  (q  11:40,  “Embark 
on  it  two  of  every  kind”;  see  animal  life) 
and  in  the  description  of  creation  (q.v.; 
q 13:3,  “And  of  every  fruit  he  placed  there 
two  kinds”;  see  agriculture  and  vege- 
tation). There  is  also  the  qur’anic  injunc- 
tion to  have  two  male  witnesses  for  con- 
tracts (although  note  one  man  and  two 
women;  q 2:282;  see  witnessing  and 
testifying;  contracts  and  alliances). 
Duality  is,  at  the  same  time,  opposed  to 
oneness  — whether  expressed  in  the  word 
wahid  or  ahad  ■ quite  clearly:  “Take  not  to 
you  two  gods.  He  is  only  one  God” 

(q  16:51;  see  god  and  his  attributes). 
“Three,”  on  the  other  hand,  may  be  a 
number  of  pain  and  grief  (see  joy  and 
misery;  suffering),  especially  as  opposed 
to  unity.  Q 77:30  speaks  of  the  punishment 
of  the  judgment  day  (see  eschatology; 

REWARD  AND  PUNISHMENT;  LAST  JUDG- 
MENT) in  saying,  “Depart  to  a triple-massing 
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shadow,”  the  three-ness  of  this  shadow 
being  an  emphasis  on  its  awfulness  (see 
darkness).  “Three  veils”  encircle  the  child 
in  the  womb  according  to  q 39:6  (see 
birth).  Fasting  (q.v.)  for  three  days  over- 
comes legal  problems  (q  2:196;  5:89).  The 
people  of  Salih  (q.v.)  can  enjoy  their  homes 
for  three  days  before  punishment  comes 
(q  11:65;  see  PUNISHMENT  STORIES).  And, 
of  course,  the  idea  of  worshipping  three 
gods  is  firmly  condemned  (q  4:171;  see 

CHRISTIANS  AND  CHRISTIANITY;  POLY- 
THEISM AND  ATHEISM). 

Attention  has  been  drawn  in  scholarship 
to  the  symbolism  of  “four,”  arba‘,  and  its 
multiples  in  Arab  historical  narratives  and 
the  resultant  lack  of  precision  in  associated 
historical  details.  The  grounding  of  those 
symbols  is  to  be  found  in  the  Qur’an.  The 
role  of  “forty”  is  especially  prominent  but 
this  is  founded  upon  the  widespread  sym- 
bol of  “four”  as  representing  “perfection, 
completion  and  culmination.”  “Forty” 
becomes  a major  chronological  unit,  build- 
ing upon  the  formative  one  of  Muhammad 
as  forty  years  old  when  he  began  to  receive 
revelation  (see  revelation  and  inspira- 
tion), an  age  likely  selected  as  reflective  of 
q 46:15  and  its  association  of  the  age  of 
forty  with  maturity  (q.v.)  and  religious  wis- 
dom (q.v.).  Of  “four”  and  “forty,”  it  has 
been  suggested  that  they  are  “the  numbers 
which  determine  or  express  the  extent  to 
which  certain  deeds  arouse  divine  appro- 
bation or  ire  or  simply  demonstrate  the 
hand  of  God  at  work  in  the  world”  (Con- 
rad, Abraha,  231).  The  qur’anic  material, 
however,  adds  an  extra  level  of  specifica- 
tion to  the  symbol  of  “four,”  and,  in  doing 
so,  stays  within  Near  Eastern  patterns. 
“Four”  is  the  number  of  perfection,  com- 
pletion and  culmination,  specifically  of  the 
“material  order,”  as  reflected  in  ideas  of 
the  four  elements  of  existence,  the  four 
directions  of  the  compass,  the  four  corners 
of  the  earth  (q.v.),  the  four  phases  of  the 
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moon  (q.v.),  the  four  seasons  (q.v.),  and  so 
on.  “Four”  in  the  Qur’an  is  the  number 
used  in  the  context  of  legal  requirements 
(see  law  and  the  quR’AN),  certainly 
reflecting  ideas  of  the  wholeness  and  per- 
fection of  material  culture  but  defining 
that  material  culture  primarily  in  legal 
terms,  as  is  appropriate  to  the  Islamic 
social  world  (see  material  culture  and 
the  quR’AN).  A man  may  marry  up  to  four 
wives  (q  4:3);  four  witnesses  are  required  to 
the  accusation  of  adultery  (q  4:15;  see 
adultery  and  fornication);  if  there  are 
not  four  witnesses,  then  an  oath  uttered 
four  times  suffices  (q  24:4-9,  with,  note,  the 
fifth  oath  to  say  that  he  is  not  a liar;  see 
lie;  oaths);  there  are  four  months  that  are 
sacred  (q  9:2,  36). 

“Four”  related  to  a period  of  time  has 
legal  status  as  well:  four  months  of  absten- 
tion from  one’s  wife  for  divorce  (q  2:226; 
see  abstinence)  and  widows  (see  widow) 
are  to  wait  four  months  plus  ten  days  be- 
fore remarrying  (q  2:234)  “ the  perfection 
of  the  number  “ten”  being  added  to  the 
legal  number  “four.”  No  other  number 
used  in  the  Qur’an  predominates  in  its 
legal  application  in  the  way  that  “four” 
does.  “Four”  as  the  symbol  of  legality  con- 
tinues in  later  Islam  with  the  four  schools 
of  law  and  the  four  righteous  caliphs  (see 
caliph).  Certainly,  other  instances  of  the 
use  of  “four”  do  not  have  a specific  legal 
overtone:  creation  is  separated  out  into  two 
days  plus  four,  and  in  the  latter  four,  God 
“ordained  therein  its  diverse  sustenance” 

(q  41:10)  that  is,  the  creation  of  the 
material  world. 

“Five,”  khamsa,  on  the  other  hand,  is  half 
a group  that  is,  half  of  “ten”  - and 
despite  its  later  significance  in  Islam  in  the 
ideas  of  the  “five”  daily  prayers  (see 
prayer),  the  “five”  ritual  pillars,  and  the 
five  “pillars”  of  the  creed  (see  creeds; 
faith),  it  is  not  used  in  the  Qur’an  with 
any  such  reference.  The  enumeration  of 
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rituals  is  not  supported  through  a symbolic 
use  of  the  number  in  the  Qur’an.  “Five”  is 
used  in  expressions  of  large  numbers  (5000 
swooping  angels  in  q 3:125;  one  day  is 
50,000  years  in  £ 70:4;  see  days  of  god), 
and  overall  the  number  simply  appears  to 
convey  a significantly  large  quantity. 

The  number  “six,”  sitta,  relates  only  to 
the  number  of  days  of  creation  in  the 
Qur’an;  this  is  significant  in  that  “six”  is 
sometimes  spoken  of  as  a number  symbolic 
of  “incompleteness”  because  it  is  one  less 
than  the  heavenly  number  of  “seven.”  The 
Qur’an  does  not  use  “six”  apart  from  the 
creation  story,  and  it  speaks  of  those  six 
days  without  giving  any  importance  to  the 
seventh  day  that  follows  it  which,  in  the 
biblical  tradition,  completes  the  process. 
“Six”  seems  to  have  lost  its  symbolic  value 
in  the  Qur’an  and  is  entirely  subsidiary  to 
Near  Eastern  creation  traditions.  It  is  also 
polemically  charged  that  is,  it  is  used 
with  an  emphasis  on  the  rejection  of  the 
day  of  rest,  as  in  q 50:38  and  its  “And  no 
weariness  touched  us,”  along  with  the  insis- 
tence upon  creation  being  associated  with 
God  being  on  his  throne  (see  throne  of 
god;  sabbath). 

“Seven,”  sab  ‘a,  like  “three,”  is  a promi- 
nent number  of  plurality  but  it  clearly  has 
a symbolic  value  deeply  imbedded  in  the 
notion  of  the  seven  stars  or  planets  from 
ancient  Babylonian  times  (see  planets  and 
stars).  Virtually  all  the  uses  of  “seven”  in 
the  Qur’an  relate  to  cosmography  in  one 
way  or  another  (see  cosmology).  The 
seven  heavens  or  firmaments  (q  17:44), 
seven  gates  to  hell  (q  15:44;  see  hell  and 
hellfire),  seven  oceans  (q  31:27),  and  the 
motif  of  seven  in  the  story  of  Joseph  (q.v.) 
and  the  interpretation  of  the  dreams 
(q  12:43-8)  all  reflect  this  (see  dreams  and 
sleep).  “Seven”  is  the  number  of  the 
supra-mundane  world. 

Such  values  continue  in  later  Muslim 
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tradition.  Ibn  ‘Abbas,  while  still  a youth, 
is  reported  to  have  said  to  ‘Umar  (see 

COMPANIONS  OF  THE  PROPHET;  HADITH 
AND  THE  QUR’AN): 

God  is  odd  in  number  and  he  likes  odd 
numbers.  Days  of  the  universe  turn 
around  seven,  he  created  our  sustenance 
out  of  seven,  he  created  man  out  of  seven, 
above  us  he  created  seven  skies,  below  us 
he  created  seven  layers  of  the  earth,  he 
gave  us  the  seven  oft-repeated  (q.v.; 
matham),  he  forbade  marriage  with  seven 
relatives  in  scripture  (see  prohibited 
degrees),  and  he  divided  the  legacy  into 
seven  parts,  he  confined  the  numbers  of 
bows  of  our  bodies  [in  prayer]  to  seven  (see 
bowing  and  prostration),  the  messenger 
of  God  walked  around  the  Ka'ba  (q.v.) 
seven  times  and  between  al-Safa  and  al- 
Marwa  (see  safa  and  marwa)  seven  times, 
he  threw  seven  stones  [at  Mina] , and  the 
night  of  glory  (see  night  of  power)  is  one 
of  the  last  seven  nights  of  Ramadan  (q.v.; 
SuyutI,  Itqan,  iv,  206-7). 

“Seven”  used  in  the  form  of  “seventy”  is 
generally  interpreted  simply  as  “a  large 
number”  (see  Conrad,  Seven,  46;  and  ref- 
erences including  Ibn  Khaldun  who  says 
that  “seventy”  is  used  by  the  Bedouin  [q.v.] 
to  mean  “many”). 

“Eight,”  thamaniya,  is  used  five  times, 
plus  once  as  “the  eighth”  in  a counting 
sequence  (q  18:22),  once  as  “an  eighth”  in 
matters  of  inheritance  (q  4:12)  and  once  as 
“eighty”  for  the  number  of  lashes  for  bear- 
ing false  witness  (q  24:4).  There  appears  to 
be  no  unifying  symbolic  value  in  the 
qur’anic  use  of  “eight.” 

“Nine,”  tis‘a,  being  one  less  than  “ten”  is 
used  with  the  sense  of  one  remaining  to  be 
added  or  to  bring  completion.  Moses  (q.v.) 
received  nine  clear  signs  before  Pharaoh 
(q.v.;  q 17:101;  27:12);  nine  people  did  cor- 
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ruption  (q.v.)  in  the  city  of  Tharnud  (q.v.) 
and  conspired  against  the  tenth  person 
who  was  Salih.  Also  note  the  use  of 
“ninety-nine”  in  q 38:23,  the  only  time  a 
combination  of  tens  and  units  that  equals 
more  than  the  number  nineteen  is  used  in 
the  Qur’an;  again,  it  is  counted  as  one  less 
than  a hundred,  suggesting  that  something 
is  lacking,  just  as  in  the  relationship  be- 
tween “nine”  and  “ten”. 

Arabic  uses  a decimal  numeration  sys- 
tem, as  reflected  in  digits  that  are  multiples 
of  ten  and  the  existence  of  separate  words 
for  one  hundred  and  one  thousand.  “Ten,” 
‘ashr,  as  a basic  number  of  counting,  seems 
a reasonable  extrapolation  from  the  physi- 
ological fact  that  humans  have  ten  fingers 
upon  which  to  count.  The  Qur’an  uses 
“ten”  to  reflect  this,  in  that  it  is  the  number 
of  counting  and  of  transaction  (see 
selling  and  buying),  and  of  dealing  with 
gifts  (see  gift-giving)  and  with  people. 
“Ten”  carries  a good  value.  One  good 
deed  brings  ten  like  it  (q  6:160;  see  good 
deeds);  feeding  ten  people  expiates  an  oath 
(q,  5:89);  the  bringing  of  ten  suras  like  the 
Qur’an  is  the  challenge  put  forth  Q 11:13; 
see  inimitability;  provocation);  ten  is 
three  plus  seven  for  the  days  of  a fast  in 
lieu  of  an  offering  on  the  pilgrimage  (q.v.) 
both  major  and  minor  Q 2:196,  hajj  and 
‘utnra). 

From  eleven  through  nineteen,  the  singu- 
lar noun  is  used  following  the  counting 
number  in  Arabic.  There  is  a sense  of  a 
“heap”  here,  a plurality  of  things  becom- 
ing one  undifferentiated  group  when 
eleven  is  reached.  Eleven  itself  is  used  only 
once  in  the  Qur’an,  in  the  eleven  stars  that 
bow  down  to  Joseph  Q 12:4).  “Twelve,” 
on  the  other  hand,  is  used  five  times,  in 
reference  to  fountains  (q.  2:60;  7:160;  see 
springs  and  fountains),  chieftains 
(C>  5:12),  tribes  (q  7:160)  and  months 
Q 9:36).  It  certainly  conveys  a sense  of 
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completion  and  perfection,  suggesting 
that  “twelve”  is  not  always  meant  literally 
but  sometimes  signifies  that  a full  comple- 
ment is  found  in  the  group  being  counted. 
Most  interesting  is  the  assertion  that  God 
declares  there  to  be  twelve  months.  The 
resultant  sense  of  a divine  legitimatization 
for  such  an  aspect  of  human  culture  is 
striking. 

“Nineteen”  is  famous  because  of  its  use 
in  expressing  the  number  of  angels  in 
C>  74:30  and  may  be  understood  as  the  sum 
of  “seven”  and  “twelve,”  two  numbers  of 
ancient  symbolic  value.  While  some  have 
suggested  that  the  number  “nineteen”  has 
been  used  merely  for  rhyme  purposes  in 
the  verse  (see  language  and  style  of 
the  qur’an;  rhymed  prose),  the  usage  of 
this  number  drew  attention  early  in  Islam, 
and  traditions  emerged  regarding,  for 
example,  the  use  of  nineteen  letters  within 
the  basmala  (q.v.;  also  see  Wensinck,  Hand- 
book, 12a,  for  the  traditions  on  “nineteen” 
as  the  number  of  words  in  the  call  to 
prayer,  adhari).  The  number  continues  to 
fascinate,  especially  because  of  the  recent 
work  of  the  late  Rashid  Khalifa  in  the 
United  States  and  his  attempt  to  prove  the 
miraculous  character  of  the  Qur’an  via  the 
numerical  significance  of  “nineteen”  (see 
mysterious  letters).  The  Internet  has 
become  the  current  forum  for  the  discus- 
sion of  his  ideas  through  his  mosque  com- 
munity in  Tucson,  Arizona,  called  the 
United  Submitters  International  (see 
www.submission.org).  As  is  common  with 
such  attempted  numerical  proofs,  the 
results  are  based  upon  both  the  charac- 
teristics of  numbers  themselves  and  statis- 
tical analysis  of  dubious  validity  (see 
Gardner,  The  new  age,  170-4:  i.e.  the 
“demonic”  666,  etc.). 

The  Qur’an,  not  unexpectedly,  uses  the 
symbolic  language  of  the  Near  Eastern 
monotheist  culture.  The  Arabic  of  the 
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seventh  century  participates  fully  in  those 
kinds  of  symbolic  representations,  al- 
though the  values  which  they  convey  (for 
example,  the  auspiciousness  of  “seven” 
as  reflected  in  its  cosmographical  usages 
in  the  very  ancient  world)  are  deeply 
embedded  and  not  necessarily  explicitly 
stated.  The  Qur’an  also  uses  these  symbols 
with  its  own  particular  emphases,  as  in  the 
legal  character  of  the  number  “four” 
within  the  context  of  material  culture. 

See  also  numerology. 

Andrew  Rippin 
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Numerology 

Study  of  the  occult  signification  of  num- 
bers. Number  symbolism  is  built  into  the 
Arabic  alphabet  since  each  letter  in  the 
Old  Semitic  abjad  ordering  had  a numeri- 
cal equivalent  (see  Table  i below;  see 
Arabic  script).  Muslims  practiced  gema- 
tria  in  divination  (q.v.)  and  healing  (see 


MEDICINE  AND  THE  QUr’an)  as  Well  as  ill 
qur’anic  exegesis  (see  exegesis  of  the 
qur’an:  classical  and  medieval).  In 
Islamic  cosmology  (q.v.)  the  alphabet  num- 
bers were  linked  to  stars  and  planets  (see 
planets  and  stars),  the  four  humors, 
names  of  God  (see  god  and  his  attrib- 
utes), angels  (see  angel),  demons  (see 
devil)  and  a large  variety  of  esoteric  phe- 
nomena. The  first  nine  numbers  were 
aligned  in  a magic  square,  known  as  buduh 
or  Geber’s  Square,  which  added  up  to  15  in 
all  directions: 

4 9 2 

3 5 7 

8 1 6 

Originally  from  ancient  China,  Arab  schol- 
ars attributed  this  square  to  Adam  (see 
adam  and  eve)  and  commonly  wrote  it  on 
amulets  (q.v.)  as  a protection  against  evil 
spirits  and  misfortune.  Magic  squares  were 
also  constructed  for  names,  such  as  one 
that  adds  up  to  66,  the  numerical  sum  of 
the  letters  in  “Allah.” 

In  qur’anic  interpretation  Muslim  schol- 
ars noted  that  half,  or  fourteen,  of  the  let- 
ters of  the  Arabic  alphabet  appeared  at 
the  beginning  of  suras  (see  mysterious 
letters).  These  were  called  idhir,  “visi- 
ble,” or  nur,  “light”;  the  remaining  letters 
were  batin,  “hidden,”  or  zulma,  “dark.” 
Some  Sufis  (see  sufism  and  the  qur’an) 
interpreted  the  fact  that  b (=  2)  was  both 
the  first  letter  in  the  Qur’an  (from  bismillah, 
see  basmala)  and  in  the  Hebrew  Bible 
(b  : reshit ) as  an  allusion  to  the  created  world 
(see  creation).  The  repetition  of  certain 
numbers  in  the  Qur’an  held  special  inter- 
est. For  example,  seven  was  the  number  of 
creations  (q  78:12),  heavens  (q  23:86;  see 
heaven  and  sky),  lands  (q  65:12;  see 
earth),  seas  (q  31:27),  gates  (q  15:44),  cows 
and  years  in  Joseph’s  (q.v.)  vision  (q  12:46, 
47;  see  visions;  dreams  and  sleep)  as  well 
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as  the  number  of  verses  in  the  opening 
sura  of  the  Qur’an,  the  Fatiha  (q.v.),  and 
words  in  the  shahada  (see  witness  to 
faith).  The  seven  letters  that  do  not 
appear  in  the  Fatiha  were  thought  to  be 
magically  powerful  (see  magic).  Seven 
was  also  the  number  of  days  in  a week, 
geographical  zones,  planets,  stages  of  man 
(see  BIOLOGY  AS  THE  CREATION  AND 
stages  or  life)  and  much  more  in  Islamic 
belief  and  practice. 

The  Brethren  of  Purity  (ikhwan  al-safa)  of 
fourth/tenth  century  Basra  applied  Pytha- 
gorean and  Neoplatonic  number  theory  in 
order  to  better  understand  the  principle  of 
unity  at  the  center  of  Islamic  belief.  In 
their  view,  God  relates  to  the  world  as  one 
relates  to  other  numbers.  Of  special  inter- 
est was  the  perfect  number  (equal  to  the 
sum  of  its  parts)  28,  because  it  represents 
the  letters  in  the  Arabic  alphabet,  the  lunar 
stations  (see  moon),  and  vertebra  in  the 
backbone.  This  was  also  the  sum  of  the 
top  row  and  right  column  of  the  buduh 
(see  above).  See  also  numbers  and 
enumeration. 

Daniel  Martin  Varisco 
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Numismatics 

The  subdiscipline  of  history  that  deals  with 
coins  as  historical  evidence.  For  Islamic 
coins,  the  use  of  qur’anic  inscriptions  is  an 
indicator  of  the  issuing  authority’s  religious 
belief  and  political  loyalties  (see  politics 
AND  THE  Qur’an). 


Table  1 


The  numerical  value  of  Arabic  letters  in  the  abjad  ordering  of  the  letter  values 


3 

1 

fire  (q.v.;  hot  and  dry) 

s 

60 

air  (hot  and  wet) 

b 

2 

earth  (cold  and  dry) 

' 

70 

water  (cold  and  wet) 

j 

3 

air  (hot  and  wet) 

f 

80 

fire  (hot  and  dry) 

d 

4 

water  (q.v.;  cold  and  wet) 

s 

90 

earth  (cold  and  dry) 

h 

5 

fire  (hot  and  dry) 

q 

100 

air  (hot  and  wet) 

w 

6 

earth  (cold  and  dry) 

r 

200 

water  (cold  and  wet) 

z 

7 

air  (hot  and  wet) 

sh 

300 

fire  (hot  and  dry) 

h 

8 

water  (cold  and  wet) 

t 

400 

earth  (cold  and  dry) 

t 

9 

fire  (hot  and  dry) 

th 

500 

air  (hot  and  wet) 

y 

10 

earth  (cold  and  dry) 

kh 

600 

water  (cold  and  wet) 

k 

20 

air  (hot  and  wet) 

dh 

O 

O 

fire  (hot  and  dry) 

1 

30 

water  (cold  and  wet) 

d 

800 

earth  (cold  and  dry) 

m 

40 

fire  (hot  and  dry) 

z 

900 

air  (hot  and  wet) 

n 

5° 

earth  (cold  and  dry) 

gh 

1000 

water  (cold  and  wet) 
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Muslims  in  the  Hijaz  had  used  Roman 
and  Persian  coins,  so  it  was  natural,  when 
they  had  conquered  a large  part  of  the 
Roman  empire  and  the  entire  Sasanian 
empire  of  Iran,  to  allow  similar  coins  to  be 
minted  in  Egypt  (q.v.),  Syria  (q.v.),  and 
Iran.  Only  in  Iran  were  Arabic  inscriptions 
added  under  the  early  caliphs  (see  caliph). 
These  were  limited  to  simple  brief  reli- 
gious statements  added  to  the  Persian 
images  and  inscriptions  of  the  prototypes. 
The  earliest,  and  most  common,  was  bism 
Allah  (“in  the  name  of  God”;  see  basmala), 
and  there  are  a variety  of  others  (Gaube, 
Arabosasanidische  Numismatik,  plates  2-4),  all 
merely  slogans,  in  many  cases  used  only  by 
one  governor,  such  as  bism  Allah  rabbi  (on 
the  coins  of  Ziyad  b.  Abl  Sufyan,  r.  47-55/ 
668-75)  or  bism  Allah  al-  'aziz  (on  the  coins 
of  a certain  ‘Abd  al-‘AzIz,  65/685-6). 

Qur’anic  inscriptions  do  not  appear  until 
after  ‘Abd  al-Malik’s  conquest  of  the  east- 
ern caliphate  in  72/691  (Crone  and  Cook, 
Hagarism ; Whelan,  Forgotten  witness).  In 
the  same  hijri year,  72  (see  calendar; 
emigration),  the  mint  of  his  capital 
Damascus  began  producing  gold  coins  of 
Roman  type  and  silver  Persian-type  coins 
with  the  shahada,  the  Islamic  creed  (see 
witness  to  faith;  creeds),  which  is  not 
recorded  before  this  date.  The  same  for- 
mula appears  among  the  inscriptions  of 
the  Dome  of  the  Rock,  built  in  72/691, 
and  on  most  Persian-type  coins  of  the 
eastern  caliphate  beginning  in  72  and 
73  a.h.  The  shahada  does  not  appear  as 
such  in  the  Qur’an,  but  it  is  composed 
of  elements  drawn  from  the  Qur’an: 
“There  is  no  god  but  God”  (la  ilaha  ilia 
llahu,  0 37:35,  and  47:19);  “he  alone”  (wah- 
dahu  applied  to  God,  0 7:70  and  three  other 
places);  “He  has  no  associate”  (la  sharika 
lahu,  0 6:163);  and  “Muhammad  is  the 
messenger  (q.v.)  of  God”  (Muhammadun 
rasulu  llahi,  0 48:29).  This  formula,  “There 


is  no  god  but  God  alone,  none  is  like  unto 
him,  Muhammad  is  the  messenger  of 
God,”  remained  a standard  inscription  on 
most  Islamic  coins  for  centuries,  at  least 
until  the  fall  of  the  ‘Abbasid  caliphate  in 
the  seventh/thirteenth  century,  and  there- 
after, usually  abbreviated  to  the  first  and 
last  elements,  into  the  twentieth  century  in 
some  countries.  In  numismatic  publica- 
tions it  is  often  called  the  kalima,  perhaps 
an  Anglo-Indian  terminology. 

The  first  two-thirds  of  the  shahada  form 
the  central  obverse  inscription  of  the  first 
Islamic  coins  (without  images,  bearing  only 
Arabic  inscriptions),  which  were  gold 
dinars  minted  in  Damascus  in  77/697,  and 
silver  dirhams  beginning  two  years  later 
(see  money;  Fig.  1 of  epigraphy).  The 
central  reverse  inscription  was  Q,  112:1-4, 
nearly  the  entire  text  of  Surat  al-Ikhlas: 
“God  is  one,  God  is  the  eternal  (see 
eternity);  he  does  not  beget  and  he  was 
not  begotten,  and  there  is  nothing  like 
him.”  The  middle  phrase  suggests  that  the 
intended  audience  for  this  statement  were 
the  Christians,  those  of  Rome  and  also 
those  whom  the  Muslims  ruled  (see  Chris- 
tians AND  CHRISTIANITY;  BYZANTINES). 
This  inscription  was  standard  only  for  the 
duration  of  the  Umayyad  caliphate,  until 
I32/75°,  but  it  was  used  occasionally  later, 
as  late  as  the  fifth/eleventh  century;  it 
would  be  interesting  to  examine  the  varied 
circumstances  in  which  it  was  revived. 
These  central  inscriptions  were  arranged 
in  horizontal  lines  on  both  faces.  One  of 
the  two  circular  inscriptions  that  sur- 
rounded the  central  lines  was  another 
qur’anic  verse,  “Muhammad  is  the  mes- 
senger of  God,  who  sent  him  with  guid- 
ance and  the  religion  of  truth  to  make  it 
supreme  over  every  religion,  even  if  the 
polytheists  detest  it”  (see  polytheism  and 
atheism).  The  first  phrase,  which  com- 
pletes the  shahada,  is  0,48:29,  while  the  rest 
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is  q 9:33  or  the  identical  q 61  :g.  Here 
again,  the  statement  is  directed  to  the  non- 
Muslims  within  and  outside  the  caliphate. 
This  sentence  also  became  a standard  part 
of  the  inscriptions  on  all  coins  until  the  fall 
of  the  caliphate,  and  for  a long  time  there- 
after in  Egypt  and  some  other  countries. 
The  other  outer  circular  inscription  stated 
that  the  coin  was  struck  in  the  name  of 
God,  and  continued  with  the  hijri  date  in 
words,  as  well  as  the  name  of  the  issuing 
mint  on  silver  dirhams.  With  this  latter 
exception,  coin  inscriptions  at  the  begin- 
ning were  exclusively  religious,  justifying 
the  term  “Islamic”  which  was  applied  to 
them  in  medieval  and  modern  times. 

These  were  the  main  standard  inscrip- 
tions of  the  Sunni  caliphates.  Early  rebels 
against  them  added  two  more  qur’anic 
inscriptions.  The  Kharijls  (q.v.),  in  the 
rebellions  of  the  70S/690S  and  again  in 
those  at  the  end  of  the  Umayyad  era, 
added  the  statement  la  hukm  ilia  lillah, 
“There  is  no  judgment  (q.v.)  but  God’s,” 
which  is  not  literally  qur’anic  but  parallels 
ini  l-hukm  ilia  lillah  found  in  three  places  in 
the  Qur’an  (q  6:57;  12:40,  67),  as  well  as 
many  other  references  to  God’s  judgment. 
The  partisans  of  the  rule  of  the  Prophet's 
family  (see  family  of  the  prophet; 

PEOPLE  OF  THE  HOUSE;  SHl'lSM  AND  THE 

qur’an)  used  another  verse,  q 42:23,  “Say: 
I do  not  ask  of  you  for  it  any  recompense 
except  love  of  kin  (see  kinship),”  which 
appears  on  the  coinage  of  ‘Abdallah  b. 
Mu'awiya  (r.  129/746-7)  who  claimed  the 
caliphate  for  himself  and  that  of  Abu 
Muslim  (d.  137/755)  who  fought  for  the 
‘Abbasids  (Wurtzel,  Coinage),  as  well  as  on 
ninth-century  coins  of  the  Zaydl  imams 
(see  imam). 

With  the  victory  of  the  ‘Abbasid  family, 
the  central  caliphal  mint  was  transferred  to 
Iraq,  and  the  central  reverse  inscription  of 
the  Umayyads  was  replaced  by  the  conclu- 


sion of  the  shahada,  “Muhammad  is  the 
messenger  of  God,”  words  which  now 
appeared  twice  on  the  coins.  This  re- 
mained the  standard  central  reverse 
inscription  of  most  Islamic  coins.  The 
other  inscriptions  stayed  the  same,  until, 
in  145/763,  al-Mahdl,  the  governor  of 
Khurasan  and  the  future  caliph,  was  the 
first  person  allowed  to  put  his  name  on 
dirhams  (in  an  executive  formula  that 
replaced  the  normal  reverse  center 
inscription).  Within  a few  years,  it  had 
become  quite  common  for  various 
individuals  to  be  named  on  silver  and  then 
on  gold  coins,  but  the  caliph  al-Ma’mun 
(r.  196-218/811-33)  put  a stop  to  this,  restor- 
ing the  completely  anonymous,  purely  reli- 
gious, inscriptions  of  the  beginning  of  the 
‘Abbasid  caliphate,  and  otherwise  stand- 
ardizing the  coinage,  making  gold  and 
silver  coins  alike  in  arrangement  and  epig- 
raphy at  all  mints  throughout  the  caliphate 
(see  EPIGRAPHY  AND  THE  qUR’AN).  He  also 
made  two  additions  to  the  former  inscrip- 
tions, both  of  which  remained  standard  for 
the  duration  of  the  ‘Abbasid  caliphate.  In 
i93/8°9,  when  his  father  died  leaving  him 
as  governor  of  the  eastern  caliphate  on 
behalf  of  his  brother  the  caliph,  the  single 
word  lillah  was  added  to  all  coins  issued  in 
his  realm  in  the  space  above  the  reverse 
inscriptions.  This  word,  or  rather  preposi- 
tional phrase,  has  a clear  meaning,  either 
“for  God”  or  “belonging  to  God,”  but  its 
significance  is  not  obvious.  Does  it  apply  to 
the  coin  or  to  the  caliph  who  authorizes  it? 
Whatever  its  import,  it  was  probably  put 
on  the  coins  as  an  indication  of  al- 
Ma’mun’s  piety  in  contrast  to  his  brother 
al-Amln  (r.  193-8/809-13),  whom  he  ulti- 
mately defeated  in  civil  war.  This  victory 
was  celebrated  by  the  addition  of  another 
qur’anic  inscription,  q 30:4-5,  “God  com- 
mands (lillahi  l-amru),  in  the  past  and  in  the 
future;  and  on  that  day  the  believers  will 
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rejoice  in  God’s  victory  (q.v.),”  placed  on 
the  obverse  of  all  coins  as  a second  outer 
circular  inscription  (El-Hibri,  Coinage 
reform).  Al-Mu‘tasim  (r.  218-27/833-42), 
al-Ma’mUn’s  successor,  retained  all  these 
standard  inscriptions,  but  with  one  impor- 
tant addition:  his  own  caliphal  title,  al- 
Mu'tasim  bi-llah,  placed  below  Muhammad 
rasiil  Allah  on  the  reverse.  His  successors 
followed  the  same  practice,  and  sometimes 
added  other  names:  their  son  and  antici- 
pated successor  most  commonly,  but  also, 
with  increasing  frequency,  the  names  of 
certain  distinguished  wazirs,  powerful  gen- 
erals, and  autonomous  provincial  gover- 
nors. Legally,  the  powerful  Sunni  dynasts 
of  the  fourth/tenth  century  onwards  were 
in  the  latter  category.  Although  they  were 
named  on  the  coins  and  controlled  their 
minting,  they  always  named  the  caliph  as 
overlord  and  included  all  the  elements 
mentioned  above  on  their  coinage:  the 
“Victory  Verse”  around  the  outer  edge  of 
the  obverse,  with  “struck  in  the  name  of 
God”  followed  by  the  denomination,  mint 
city,  and  date  as  the  inner  circular  inscrip- 
tion; the  first  part  of  the  shahada  as  the 
central  element  of  the  obverse,  sometimes 
abbreviated;  on  the  reverse,  lillah  above 
“Muhammad  is  the  messenger  of  God,” 
with  the  “prophetic  mission”  verse  (0.9:33 
or  the  identical  0 61:9)  around  the  edge. 

Rebels  against  the  caliphate,  and  Islamic 
dynasties  outside  the  ‘Abbasid  caliphate, 
often  used  different  inscriptions  to  pro- 
claim their  ideology  and  differentiate 
themselves  from  the  Sunni  ‘Abbasids.  The 
pro-'Alid  Abu  1-Saraya  exhorted  his  troops 
on  dirhams  of  Kufa  (199/814-15)  with  the 
verse  “Indeed,  God  loves  those  who  fight 
in  his  path  in  ranks,  as  though  they  were  a 
building  well-compacted”  (0  61:4;  see 
fighting;  path  or  way).  In  place  of  the 
usual  outer  circular  inscriptions  ‘All  b. 
Muhammad,  the  sahib  al-^anj,  used  the 


beginning  of  q 9:111:  “God  has  purchased 
from  the  believers  their  persons  and  their 
goods,  in  return  for  paradise  (q.v.)  if  they 
fight  in  the  path  of  God,”  a stirring  call  to 
arms;  and  on  the  reverse,  “And  those  who 
fail  to  judge  according  to  God’s  revelation, 
they  are  the  unbelievers”  ( kafiriin , cf.  0.5:47; 
see  belief  and  unbelief),  justifying  his 
war  against  the  Muslims  around  him 
(Miles,  Ninth  century  hoard,  71-4,  131-3). 
The  Zaydl  imams  in  Daylam  and  Taba- 
ristan  used  several  qur’anic  verses  at  one 
time  or  another,  including  042:23,  the 
so-called  “kinfolk  verse,”  mentioned  above; 
0 22:39,  “Permission  [to  make  war  (q.v.)  is 
given]  to  those  who  are  oppressed,  and 
surely  God  is  able  to  give  them  victory” 
(wa-inna  llaha  ’ala  nasrihim  la-qadTrun,  see 
oppression;  oppressed  on  earth,  the); 
the  end  of  0 33:33,  “God  only  wants  to  re- 
move pollution  from  you,  O people  of  the 
house,  and  to  purify  you  thoroughly”;  and 
Q 17:81,  “Say,  the  truth  (q.v.)  is  come  and 
falsehood  has  vanished,  for  falsehood  in- 
deed is  bound  to  perish”  (Miles,  al-Mahdi 
al-Haqq;  Stern,  Coins,  211-19).  This  latter 
verse  was  widely  employed,  being  found  on 
some  of  the  coins  of  the  Idrlsids  in  eighth 
century  Morocco  (Eustache,  Corpus)  and  on 
many  coins  of  Yemen,  having  been  intro- 
duced there  in  297/910  by  the  Zaydl  imam 
al-Hadl  ila  1-Haqq  (Bikhazi,  Coins). 

Outside  the  ‘Abbasid  caliphate,  the  Fati- 
mids  proclaimed  their  descent  through  the 
addition  of  'All  wall  Allah  after  Muhammad 
rasiil  Allah,  and  through  various  other  refer- 
ences to  ‘All  b.  Abl  Talib  (q.v.)  and  Fatima 
(q.v.),  but  did  not  employ  any  new  qur’anic 
verses.  As  heirs  of  the  Aghlabids,  who  fol- 
lowed ‘Abbasid  practice  in  effect  when 
they  became  autonomous,  the  Fatimids 
took  no  notice  of  al-Ma’mun’s  innovations 
but  employed  all  the  standard  inscriptions 
of  early  ‘Abbasid  coinage  (Lane-Poole, 
Catalogue,  iv,  275)  plus  ‘Alid  additions.  In 
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Spain,  the  Umayyad  emirs  retained  the 
inscriptions  of  caliphal  Umayyad  dirhams 
to  the  letter,  and  when  they  declared  them- 
selves caliphs,  merely  substituted  their 
names  and  titles  for  the  former  Umayyad 
reverse,  q 112:1-4.  The  first  new  qur’anic 
inscription  in  the  Maghrib  was  introduced 
by  the  Almoravids  whose  standard  obverse 
marginal  inscription  was  Q 3:85,  “And 
whoever  desires  a faith  (q.v.)  other  than 
Islam,  it  will  not  be  accepted  from  him, 
and  in  the  end  he  will  be  among  those  who 
perish.”  Subsequently  a great  many  differ- 
ent qur’anic  verses  and  references  were 
used  by  the  Almohads  and  their  successors; 
Hazard  (Numismatic  history,  36-40)  lists  61 
different  verses  and  phrases  used  in  north 
Africa,  which  are  keyed  back  to  the  issues 
on  which  they  appear  on  pages  365-71.  In 
fourteenth-century  Spain,  the  Nasrids  of 
Granada,  facing  extinction  by  the  Chris- 
tians, used  the  verse  “Say:  O God,  master 
of  dominion,  you  give  dominion  to  whom 
you  wish  and  strip  dominion  from  whom 
you  wish,  and  you  exalt  whom  you  wish 
and  humble  whom  you  wish  in  your 
hand  is  all  good”  ((43:26). 

After  the  fall  of  the  ‘Abbasid  caliphate, 
the  Ilkhans  and  their  successors,  although 
their  coinages  were  very  diverse,  intro- 
duced a few  exceptional  inscriptions  which 
were  used  briefly  under  Olceytu  and  Abu 
Sa'ld.  Olceytii’s  coinage  (between  703-9/ 
1304-10)  bore  two  qur’anic  verses  not  used 
elsewhere  on  coins,  the  long  first  half  of 
(4  48:29,  and  most  of  (4  24:55,  as  well  as 
phrases  indicating  his  new  Sunni  alle- 
giance, whereas  before  he  had  designated 
‘All  as  wall  Allah  and  named  the  twelve 
imams.  Abu  Sa'ld,  on  his  issue  of  718-21/ 
1319-22,  used  the  end  of  q 2:137,  “God  will 
suffice  you  against  them,  for  he  is  the  all- 
hearing, the  all-knowing”  (see  seeing  and 
hearing;  god  and  his  attributes), 
forming  the  words  into  an  arch  resembling 


a mihrab  (see  mosque)  enclosing  the  abbre- 
viated shahada  (Lane-Poole,  Catalogue,  vi, 
lvi-lvii,  46,  62). 

The  use  of  long  qur’anic  quotations  went 
out  of  style  in  the  early  modern  era.  The 
Ottomans  scarcely  ever  employed  religious 
inscriptions  on  their  coinage.  The  Shahs  of 
Iran  at  most  used  the  shahada  with  the 
addition  of  AIT  wall  Allah  and  the  twelve 
imams;  the  Mughals  did  the  same,  without 
the  Shl'i  additions.  More  often,  both 
empires  filled  the  coin  faces  with  Persian 
verses  and  long  titulature.  In  Yemen,  coins 
issued  by  the  Zaydl  imams  continued  to 
bear  ‘Abd  al-Malik’s  shahada  past  the  mid- 
dle of  the  twentieth  century. 

Michael  L.  Bates 
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Oaths 

Solemn  assertions  or  promises.  In  English 
the  word  “oath”  has  various  related  senses. 
One  usually  involves  using  the  name  of 
God,  or  of  some  other  revered  or  dreaded 
being,  object  or  place,  in  order  to  give 
force  and  solemnity  to  an  utterance  (an 
assertion,  promise,  denial,  curse,  etc.). 
Oaths  of  this  type,  where  a statement  in- 
cludes a phrase  such  as  “by  God,”  “by  the 
stars  when  they  set,”  “by  this  land,”  etc., 
are  common  in  the  Qur’an.  Many  such 
oaths  occur  in  suras  traditionally  regarded 
as  having  been  among  the  earliest  to  be 
revealed,  and  their  compressed  grammar 
and  unusual  vocabulary  pose  difficulties  of 
comprehension  (see  grammar  and  the 
qur’an;  language  and  style  of  the 
qur’an).  Understood  as  communications 
of  God  himself,  there  are  nevertheless 
examples  (e.g.  q 4:65;  16:63)  where  they  are 
made  “by  God”  (tallahi)  or  “by  your  lord” 
(q.v.;  wa-rabbika).  The  fact  that  God  uses 
oaths  in  the  Qur’an  is  taken  to  be  among 
the  proofs  of  its  inimitability  (q.v.;  cf. 
SuyutI,  Mu'tarak,  i,  449-55). 

The  interpretation  of  oaths  to  natural 
phenomena,  such  as  stars  (see  nature  as 
signs;  planets  and  stars),  which  occur  in 
early  suras  (see  chronology  and  the 


qur’an),  has  posed  problems  for  exegetes 
(see  exegesis  of  the  qur’an:  classical 
and  medieval;  see  also  Kandil,  Schwiire; 
Neuwirth,  Images).  Muqatil  (d.  150/767) 
explains  the  oath  of  q 53:1  (“by  the  star 
when  it  sets”)  as  referring  to  the  time  that 
elapsed  between  revelations;  the  Qur’an 
itself  is  therefore  called  “najm”  {Tafsir,  iv, 
159;  cf.  Ibn  Qayyim  al-Jawziyya,  Tibvan, 

1 61;  al-Farra’,  Ma'am,  iii,  94).  Later  exe- 
getes, such  as  al-Suyutl  (d.  gn/1505;  Itqan, 
iv,  53-9),  explain  these  oaths  as  following 
the  custom  of  the  Arabs  (q.v.):  as  the 
Qur’an  was  revealed  in  the  language  of  the 
Arabs,  it  adopted  their  formulaic  expres- 
sions (see  Arabic  language;  language, 
concept  of).  The  problematic  is  further 
complicated  when  the  style  of  these  formu- 
laic expressions  is  examined:  for,  stylisti- 
cally, these  oaths  have  been  understood  to 
be  akin  to  the  rhymed  prose  (q.v.)  of  the 
pre-Islamic  soothsayers  (q.v.;  see  Ibn  al- 
Naqlb,  Muqaddima,  238-9;  cf.  Noldeke,  gq, 
i,  60,  75;  Wellhausen,  Reste  arabischen  Hei- 
dentums,  135;  see  also  poetry  and  poets), 
yet  the  Qur’an  denies  that  Muhammad  is  a 
soothsayer. 

Finally,  sometimes  these  oaths  appear  in 
the  reported  speech  of,  for  example,  Abra- 
ham (q.v.;  q 21:57:  “By  God,  I shall  set 
snares  for  your  idols”;  see  idols  and 
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images)  or  the  sons  of  Jacob  (q.v.)  in  Egypt 
(q.v.;  q 12:73:  “By  God,  you  know  that  we 
did  not  come  to  commit  evil  in  the 
land...”). 

A second  type  of  oath  is  typically  a state- 
ment or  promise  guaranteed  by  calling 
upon  a revered  being  or  object  as  a wit- 
ness, usually  made  to  another  person  or 
party,  often  in  a formal  legal  or  quasi-legal 
context  (see  witnessing  and  testifying; 
law  and  the  qur’an).  It  is  common  to 
distinguish  between  an  oath  in  this  sense 
and  a vow,  a promise  to  do  or  avoid  some- 
thing, which  may  be  made  directly  to  God 
or  some  other  being  and  may  be  made 
privately  and  internally.  Inasmuch  as  the 
words  of  a vow,  however,  tend  to  follow 
fixed  formulae,  may  involve  other  human 
beings,  and  may  invoke  the  name  of  the 
being  to  whom  it  is  being  offered,  the  dis- 
tinction between  an  oath  and  a vow  is  not 
always  clear.  There  are  some  cases  in  the 
Qur’an  — and  outside  it  — where  deriva- 
tives of  the  rootj y-m-n  (usually  understood 
in  connection  with  oaths)  may  be  equally 
understood  as  referring  to  vows  (see  the 
discussion  of  al-laghw Jt  aymanikum  below). 

Vocabulary  and  types  of  oaths 
The  most  common  words  indicating  swear- 
ing and  oaths  in  the  Qur’an  are  derivatives 
of  the  roots  y-m-n,  h-l-f  and  q-s-m.  They 
seem  to  be  used  interchangeably  and  often 
jointly  in  expressions  such  as  “oaths  which 
you  have  sworn”  ( aymanikum  idha  halaftum, 
e.g.  q 5:89)  or  “they  swear  a solemn  oath 
by  God”  ( aqsamu  bi-lldhijahda  aymanihim, 
e.g.  q 6:109).  The  root  q-s-m,  which  is  asso- 
ciated with  the  notion  of  dividing  and 
apportioning,  as  well  as  with  swearing  and 
oath  taking,  is  used  both  in  connection 
with  the  oath  as  a forceful  statement 
(q  56:75-6:  “I  swear  [fa-la  uqsimu]  by  the 
setting  of  the  stars  and  that  indeed  is  a 
mighty  oath  [qasam],  if  only  you  knew”), 
and  with  it  in  relation  to  legal  matters 


(q  5:106-7  recommends  that  when  making 
a will  two  just  men  should  be  chosen  as 
witnesses  and  asked  to  swear  — yuqsi- 
man  — that  they  will  not  act  corruptly). 

The  references  in  q 2:67-71  to  the  cow 
which  God  commanded  the  people  of 
Moses  (q.v.)  to  slaughter  are  sometimes 
explained  by  exegetes  in  connection  with 
the  group  oath  known  in  Islamic  law  as  the 
qasama,  which  is  not  attested  by  name  in 
the  Qur’an. 

On  the  other  hand,  nadhara  and  nadhr, 
understood  more  in  connection  with  vows, 
occur  independently  and  on  some  occa- 
sions clearly  refer  to  the  promising  of  a 
pious  act  to  God:  in  q ig:26  Mary  (q.v.; 
Maryam)  says,  “I  have  sworn/vowed  a fast 
(nadhartu  . . . sawman)  to  God”  (see  fasting); 
in  q 3:35  ‘Imran’s  (q.v.)  wife,  pregnant  with 
Mary,  says  to  God,  “I  have  sworn/vowed 
(nadhartu)  to  you  what  is  in  my  womb  as  a 
consecrated  offering.” 

The  bay  ’a  (giving  allegiance  or  entering  a 
contract  of  clientage)  may  also  be  under- 
stood as  a form  of  oath  (see  contracts 
and  alliances).  The  noun  bay'a  itself  does 
not  occur  in  the  Qur’an  but  there  are  a 
number  of  cases  where  the  third  form  of 
the  verb  is  used,  and  q 48:10  makes  it  clear 
that  it  involves  a ritual  acceptance  of  God’s 
representative  as  one’s  patron  (see  clients 
and  clientage):  “Those  who  offer  alle- 
giance to  you  (yubayi'unaka)  do  so  to  God. 
God’s  hand  (q.v.)  is  over  theirs  [an  allusion 
to  the  hand  clasp  involved  in  such  con- 
tracts] . Whoever  betrays  his  oath  (man  na- 
katha)  only  betrays  himself  but  whoever 
fulfils  what  he  has  contracted  to  God  (awjci 
bima  'ahada  ' alayhu  llaha),  he  will  grant  him 
a tremendous  reward.” 

Two  other  procedures  mentioned  in  the 
Qur’an  are  related  to  swearing  oaths  and 
making  vows.  They  involve  a man  re- 
nouncing sexual  relations  with  a woman  or 
women  who  would  normally  be  available 
to  him.  q 2:226-7  says  that  those  who  swear 
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or  vow  not  to  have  relations  with  their 
wives  (lilladhinayu’luna  min  nisdihim)  should 
wait  for  four  months.  If  they  revert  (fi’u) 
[i.e.  resume  relations?],  God  is  forgiving 
and  merciful;  if  they  decide  on  divorce,  he 
is  all-hearing  and  all-knowing”  (see 
MARRIAGE  AND  DIVORCE;  ABSTINENCE; 

chastity).  Outside  the  Qur’an  the  word 
ila’  is  used  with  reference  to  a vow  of  (tem- 
porary) abstention  from  a certain  woman 
or  women.  If  the  abstention  lasts  longer 
than  four  months,  the  man  must  either  di- 
vorce the  woman  or  resume  relations  with 
her  (see  sex  and  sexuality).  The  vow  is 
made  invoking  one  of  the  names  of  God 
(see  god  and  his  attributes)  and  is  sub- 
ject to  an  act  of  atonement  (kafjara)  if 
broken.  Some  commentators  say  explicitly 
thatj i/u’luna  means  yahlijuna. 

q 33:4  and  q 58:2-3  refer  unfavorably  to 
the  practice  whereby  a man  makes  a wife 
sexually  unavailable  to  him  by  zihar  — a 
noun  which  does  not  occur  in  the  Qur’an, 
but  is  implied  in  the  use  of  the  related  verb 
form  in  such  phrases  as  azwajakumu  llad 
tuzahiruna  minhunna  (q  33:4)  and  alladhma 
yuz.dhiru.na  minkum  min  nisa’ihim  (q  58:2). 
Commentators  explain  that  this  practice 
involved  the  man  putting  the  woman  in  the 
category  of  those  prohibited  to  him  for 
sexual  relations  (see  prohibited  degrees) 
by  saying  to  her,  “You  are  to  me  as  the 
back  (zahr)  of  my  mother,”  where  “back” 
has  a sexual  connotation.  Although  this  is 
not  strictly  an  oath  or  vow,  it  does  involve 
the  use  of  a ritual  formula  and  is  subject  to 
acts  of  atonement  (listed  in  (4  58:3-4)  which 
are  more  severe  than  those  laid  down  in 
q 5:89  for  the  breaking  of  (other?)  types 
of  oath. 

Vocabulary  used  in  connection  with  the 
breaking  of  oaths  includes  n-k-th  (explained 
as  metaphorical  use  [see  metaphor]  of 
its  literal  association  with  unraveling  or 
untwisting  the  fibers  of  a garment  or  a 
wooden  toothpick,  siwak)  and  n-q-d.  H-n-th, 


which  is  used  outside  the  Qur’an  often  as  a 
technical  term  in  connection  with  breaking 
or  incurring  liability  for  oaths  (see 
BREAKING  TRUSTS  AND  CONTRACTS),  blit 

also  more  generally  in  the  sense  of  “sin” 
(see  sin,  major  and  minor),  occurs  twice: 
in  the  story  of  Job  (q.v.;  q 38:44)  we  are 
told  that  God  ordered  him  la  tahnath,  which 
some  commentators  understand  as  “do  not 
break  your  oath,”  while  in  q 56:46  persist- 
ing in  al-hinth  al-  ‘azim  is  mentioned  as  the 
sin  of  those  consigned  to  hell  (see  hell 

AND  HELLFIRE). 

The  opponents’  oaths 

Many  references  concern  the  oaths  that 
the  opponents  ( mushrikun , munafiqun  [see 

BELIEF  AND  UNBELIEF;  POLYTHEISM  AND 
ATHEISM;  IDOLATRY  AND  idolaters], 
“People  of  the  Book”  [q.v.],  and  others;  see 
also  opposition  to  muhammad)  make, 
falsely,  insincerely,  or  for  worldly  gain. 

“ [The  munafiqun ] would  come  to  you 
swearing  by  God  that  that  they  only 
wanted  benificence  and  reconciliation 
(ihsanan  wa-tawfiqan)”  (q  4:62);  “on  the  day 
when  God  will  raise  them  all  together  they 
will  swear  to  him  as  they  swear  to  you. . . 
but  they  are  liars”  (q  58:18;  see  resurrec- 
tion; lie);  “the  mushrikun  swear  by  God 
one  of  their  strongest  oaths  that  they  will 
believe  if  a sign  (see  signs)  comes  to  them. 
Say:  The  signs  are  with  God  alone...” 

(q  6:109).  “Those  who  barter  God’s  cove- 
nant (q.v.)  and  their  oaths  for  a small  price” 
(q  3:77)  is  often  associated  with  the  Jews 
(see  jews  and  Judaism)  and  sometimes  un- 
derstood to  refer  to  the  swearing  of  a false 
oath  (yamm  Jajira)  in  order  to  obtain  prop- 
erty illegitimately.  Satan  (see  devil)  is  re- 
ported to  have  sworn  to  Adam  and  Eve 
(q.v.;  qdsamahuma)  that  he  was  a good 
adviser  to  them  (q  7:21). 

q 68:10  refers  to  the  unidentified  oppo- 
nents as  hallaf  mahin,  “despicable  swearer 
of  oaths.”  Subsequently  (q  68:17-33),  their 
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fate  is  compared  to  that  of  the  unspecified 
“owners  of  the  garden”  (q.v.;  ashab  al-janna) 
who  swore  (aqsamu)  to  harvest  it  on  the 
next  morning.  They  failed,  however,  to 
make  istithna  - understood  to  mean  that 
they  omitted  to  say  in  sha’a  llah,  “God  will- 
ing,” after  swearing.  While  they  slept,  an 
affliction  sent  by  God  befell  the  garden, 
and  when  they  came  to  harvest  the  fruit 
they  found  that  there  was  none  left. 

Mutual  recriminations  and  recognition  of 
guilt  followed.  The  parable  has  been  read 
as  a warning  against  pride  (q.v.)  or  compla- 
cency (Speyer,  Erzahlungen,  426). 

In  two  passages  (q  58:16  and  63:2)  the 
hypocrites  (mundfiqun)  are  accused  of  mak- 
ing their  oaths  a junna,  “shield,  armor,”  and 
turning  others  from  the  way  of  God  (see 
path  or  way).  These  are  interpreted  as 
referring  to  the  oaths  or  the  hilf  which  the 
hypocrites  of  Medina  (q.v.)  had  made  with 
the  Muslims,  claiming  that  they  were  be- 
lievers, in  order  to  deflect  the  Muslims 
from  the  way  of  God,  i.e.  from  the  putting 
into  practice  of  God’s  commands  regard- 
ing the  People  of  the  Book  and  the  unbe- 
lievers, to  which  they  should  really  have 
been  subject. 

There  are  other  allusions  — especially  in 
q 9 to  agreements  guaranteed  by  oath 
between  the  qur’anic  community  and  its 
opponents  (see  community  and  society 
in  the  qur’an),  although  here  too  the  em- 
phasis is  on  the  possibility  or  likelihood 
that  the  opponents  will  break  them. 

Q 9:12-3:  If  the  mushrikun  with  whom  you 
have  made  an  agreement  “undo  their  oaths 
after  their  agreement  (in  nakathu  aymanahum 
min  ba'di  ‘ahdihim)  and  attack  your  religion, 
fight  the  imams  (see  imam)  of  kufr.  They 

have  no  oaths  (innahum  la  aymana  lahum) 

Will  you  not  fight  a people  who  have  un- 
done their  oaths ” Traditional  commen- 

tators associate  the  first  twenty-nine  verses 
of  q g with  the  period  following  the  con- 


quest of  Mecca  (q.v.),  when  agreements 
previously  made  between  the  Prophet  and 
non-Muslims  in  Arabia  were  ended  af- 
ter a period  of  four  months’  grace  — and 
non-Muslims  were  barred  from  the  Mec- 
can sanctuary  (see  ka'ba;  politics  and 
the  qur’an). 

The  binding  and  loosing  of  oaths 
There  are  so  many  such  references  to  the 
opponents  swearing  oaths  (often  “by  God”) 
that  the  qur’anic  texts  must  reflect  a society 
in  which  the  swearing  of  oaths  was  a stock 
feature  of  speech  (see  pre-islamic  Arabia 
and  the  qur’an).  q 2:224,  “Do  not  make 
God  an  'urda  to  your  oaths. . .”  (see  further 
below),  and  q 5:89,  “preserve  (wa-hfazu) 
your  oaths,”  are  sometimes  interpreted  as 
injunctions  against  prolixity  in  the  making 
of  oaths.  As  in  other  societies  where  oath 
taking  is  an  important  part  of  everyday 
life,  tension  must  have  existed  between,  on 
the  one  hand,  the  idea  that  oaths  were  sol- 
emn undertakings  which,  once  entered 
into,  had  to  be  kept  and,  on  the  other,  an 
awareness  that  it  was  often  impossible  to 
keep  an  oath.  In  the  latter  case  some  way 
out  had  to  be  found.  Various  qur’anic 
passages,  taken  together,  seem  to  illustrate 
this  tension. 

The  verses  which  stress  most  strongly  the 
need  to  honor  oaths  are  probably  Q 5:89 
(where  wa-hfazu  is  more  usually  understood 
as  “keep”  in  the  sense  of  “fulfil”)  and 
Q 16:91-2,  94.  The  latter  repeat  an  injunc- 
tion to  fulfil  the  covenant  of  God  fahd 
Allah)  when  it  has  been  entered  into  (idha 
‘dhadtum)  and  not  to  break  oaths  (la  tanqudu 
l-aymana)  after  they  have  been  affirmed. 
Breaking  them  is  then  likened  to  a woman 
who  ruins  her  thread  by  untwisting  (n-k-th) 
it,  thus  weakening  it.  A possible  motive  for 
breaking  them  is  suggested  by  the  phrase, 
“[Do  not]  take  your  oaths  as  a deception 
(dakhalan)  between  yourselves,  one  party 
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(ummatun)  being  more  numerous  than 
another”  (tattakhidhuna  aymanakum  dakhalan 
baynakum  an  takuna  ummatun  hiya  arbd  min 
ummatin).  q 16:94  then  echoes  the  first  part 
of  that  last  phrase,  “Do  not  take  your  oaths 
as  a dakhal  between  you.” 

Dakhal  is  generally  glossed  by  words 
meaning  “trick”  or  “deceit,”  and  a tribal 
practice  of  the  Age  of  Ignorance  (q.v.; 
jahiliyya ) is  suggested  as  the  reason  why  the 
oaths  in  question  were  sometimes  broken: 
one  of  the  contracting  parties  (a  tribe  or 
other  social  group)  was  induced  to  aban- 
don the  other  by  the  appearance  of  a third 
party  which  was  bigger  and  stronger  ( arbd 
is  understood  as  meaning  “more  numer- 
ous”). Nevertheless,  the  passage  is  under- 
stood to  contain  a general  principle: 
al-Tabari,  (d.  310/923;  Tafslr,  xiv,  163-9), 
while  not  ruling  out  that  there  may  have 
been  an  occasion  of  revelation  (see  occa- 
sions of  revelation)  about  which  it  is 
impossible  to  be  certain,  nevertheless  con- 
siders the  ruling  contained  therein  to  be 
generally  applicable  (wa-inna  l-aya  kanat  qad 
nazalat  li-sabab  min  al-asbab  wa-yakuna  l-hukm 
biha  ' amman  fi  kull  md  kdna  bi-ma 1 na  al-sabab 
alladhi  nazalat fihi). 

q 2:225  and  5:89,  while  they  reassure  us 
that  God  will  not  hold  us  responsible  for 
al-laghw  (“slips,”  but  see  below)  in  our 
oaths,  nevertheless  stress  that  he  will  hold 
us  responsible  “for  what  your  hearts  (see 
heart)  have  acquired”  (q  2:225)  or  "for 
that  which  you  have  contracted  oaths” 

(ft  5:89)- 

Nevertheless,  both  of  those  verses  recog- 
nize the  possibility  of  al-laghw  in  an  oath: 
God  will  not  hold  us  liable  for  al-laghw  in 
our  oaths  (layu’dkhidhukumu  llahu  bi-l-laghwi 
Jiaymdnikum).  The  commentators  disagree 
on  the  precise  meaning  of  al-laghw  fi 
l-aymani  but  they  agree  that  it  refers  to 
oaths  which,  because  of  the  mental  or 
physical  state  of  the  one  swearing  - for 


example  he  may  be  angry,  making  a joke, 
or  involved  in  bargaining  — or  because 
the  words  used  are  inappropriate,  are  not 
binding. 

Other  than  appealing  to  the  circum- 
stances in  which  it  had  been  made,  the 
other  obvious  way  out  of  an  oath  which 
had  been  sworn  but  which  could  not  be 
kept  is  the  kafiara  (see  atonement),  various 
forms  of  which  are  set  out  in  q 5:89.  Com- 
mentators and  jurists  differ  regarding 
whether  a kqffara  is  necessary  in  the  case  of 
al-laghw  fi  l-aymdn. 

Oaths  (or  vows)  of  abstention,  made  for 
ascetic  or  other  reasons  (see  asceticism), 
may  have  been  a particular  problem.  The 
reference  to  al-laghw  in  q 5:89  follows  the 
previous  verse’s  command  to  “eat  of  what 
God  has  given  you  as  lawful  and  good”  (see 

LAWFUL  AND  UNLAWFUL;  FOOD  AND 

drink),  while  that  in  q 2:225  follows  the  in- 
junction, “Do  not  make  God  an  ’urda  to 
your  oaths.”  This  latter  verse  raises  ques- 
tions of  interpretation.  It  is  often  under- 
stood to  mean  that  if  there  is  the  possibility 
of  performing  a good  deed  (see  good 
deeds),  you  should  not  avoid  doing  so  on 
the  grounds  that  you  have  sworn  some- 
thing which  you  would  have  to  violate  in 
order  to  perform  the  good.  If  you  have 
sworn  such  an  oath,  then  you  should  vio- 
late it  and  make  an  act  of  atonement. 
Another  interpretation  cites  the  example 
of  someone  who  declares  that  something 
God  has  made  permissible  is  forbidden 
(q.v.)  to  him.  This  procedure  of  tahnm  al- 
halal  is  also  sometimes  mentioned  in  dis- 
cussions of  the  meaning  of  al-laghw. 

The  Prophet  himself  is  understood  as 
having  sworn  such  an  oath,  q 66:1  reads, 
“O  Prophet,  why  do  you  declare  forbidden 
what  God  has  made  lawful  for  you,  seeking 
the  pleasure  of  your  wives  (see  wives  of 
the  prophet)...?”  The  following  verse 
then  goes  on  to  say  that  God  has  made 
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incumbent  upon  you  (plural)  the  expia- 
tion (?)  of  your  oaths  (tahillat  aymanikum). 
Commentators  explain  these  verses  as 
references  to  an  incident  in  which  the 
Prophet  undertook  to  avoid  something 
which  was  not  contrary  to  God’s  law.  Many 
versions  talk  of  his  expressing  his  determi- 
nation to  avoid  sexual  relations  with  a slave 
girl  out  of  deference  to  one  or  two  of  his 
wives.  Others  refer  to  a certain  drink  or  to 
honey  (q.v.).  God  then  made  clear  that  it 
was  not  right  that  he  should  declare  haram 
what  God  had  made  halal. 

Although  q 66:1  has  a singular  vocative 
addressed  to  the  Prophet  while  q 66:2  is 
understood  as  addressed  to  the  Muslims  in 
general,  the  reports  about  the  Prophet’s 
“declaring  forbidden”  tend  to  agree  that  it 
involved  an  oath.  Whether  the  tahrim  was 
in  itself  an  oath,  or  whether  it  was  made 
together  with  an  oath,  many  reports  refer 
to  the  Prophet’s  “swearing”  (h-l-f  and 
y-m-n)  and  to  his  having  to  make  a kaffara. 
Some,  interpreting  the  tahrim  as  a renunci- 
ation of  sexual  relations,  use  the  noun  ila 3 
and  the  verb  ala. 

Questions  concerning  oaths  and  vows 
occupy  considerable  space  in  the  classical 
works  of  Islamic  law,  and  the  qur’anic 
materials  are  taken  into  account  in  the  dis- 
cussions. Typically  oaths  and  vows  are  dis- 
cussed under  the  heading  kitab  al-ayman 
wa-l-nudhur  although  ila 3 and  zihar  are  usu- 
ally discussed  mainly  in  the  sections  on 
divorce  (kitab  al-talaq).  For  discussion  of 
taking  oaths  on  the  Qur’an,  see  everyday 
life,  qur’an  in;  popular  and  talis- 

MANIC  USES  OF  THE  QUR’AN;  RITUAL  AND 
THE  QUR’AN. 

G.R.  Hawting 
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Obedience 

Act  or  fact  of  complying  with  the  demands 
of  one  in  authority  (q.v.).  The  idea  of  obe- 
dience, with  its  concomitant  concepts  of 
legitimate  authority  and  power  to  com- 
mand, occurs  with  considerable  frequency 
in  the  Qur’an.  Though  several  different 
Arabic  expressions  convey  the  idea  of  obe- 
dience, derivatives  of  the  root  t-w-',  espe- 
cially the  verb  ata’a/yuti’u,  predominate,  as 
exemplified  in  the  longest  sustained  pas- 
sage on  obedience  (q  24:47-56).  While 
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ata’a/yutVu  normally  means,  “to  obey,”  it 
sometimes  bears  the  less  insistent  meaning 
of  “to  heed”  (q  3:168).  The  verb  ittaba'a/ 
yattabi'u  carries  the  meaning  “to  obey”  (as 
perhaps  in  Q 3:31,  53)  with  even  less  fre- 
quency, as  it  normally  means  “to  follow,” 
often  in  a negative  sense.  Verbs  of  the  root 
s-l-m,  especially  sallama/yusallimu  and 
aslama/yuslimu,  give  the  meaning  “to  sub- 
mit” but  these  connote  a relatively  passive 
initial  act  of  submission  and  usually  lack 
the  element  of  putting  obedience  into 
active  practice  found  in  the  verb  ata‘a/ 
yuti’u,  the  sense  of  which  they  only  occa- 
sionally approach  (as  perhaps  in  q 3:20; 
4:65). 

Obedience  demanded  in  the  Qur’an  is 
primarily  to  God  and  the  prophet  Muham- 
mad (eleven  occurrences  together  of  ata‘a/ 
yuti'u  in  the  imperative).  Only  one  verse 
(q  4:59)  adds  obedience  to  “those  having 
authority  among  you,”  who  are  best  ex- 
plained as  appointees  of  the  Prophet  rep- 
resenting his  authority  in  his  absence, 
although  other  explanations  have  been 
offered  (see  caliph;  kings  and  rulers; 
imam).  Obedience  to  God  and  his  Prophet 
means  unquestioning  submission  to  God’s 
commands  mediated  through  the  Prophet 
(q  4:65;  33:36).  It  is,  however,  somewhat 
tempered  by  the  instruction  to  the  Prophet 
to  consult  with  his  followers  before  decid- 
ing on  an  action  (q  3:159;  cf.  Q 4:83;  42:38). 

Several  other  types  of  obedience  also 
appear  in  the  Qur’an.  Obedient  wives  (see 
marriage  and  divorce)  are  said  to 
deserve  kind  treatment  (q  4:34)  and  the 
Prophet’s  wives  (see  wives  of  the 
prophet)  in  particular  are  told  to  obey 
God  and  his  Prophet  (q  33:33),  while  two 
verses  imply  that  children  (q.v.)  should 
obey  their  parents  in  all  cases  except  where 
the  latter  oppose  them  in  religion  (q  29:8; 
31:15;  see  family;  kinship).  Conversely,  the 
Qur’an  warns  the  Muslims  not  to  obey 
devils  (q  6:121;  see  devil),  unbelievers 


(q  3:i49>  see  belief  and  unbelief),  some 
People  of  the  Book  (q.v.;  q 3:100)  and 
counsels  the  Prophet  not  to  heed  those 
who  try  to  prevent  worship  (q.v.;  (4  96:19), 
various  stripes  of  unbelievers  (q  13:37; 
18:28;  25:52;  68:8,  10),  hypocrites  (Q33U, 
48;  see  hypocrites  and  hypocrisy),  sin- 
ners (q  76:24;  see  sin,  major  and  minor), 
and  most  people  (q  6:116).  The  Muslims 
are  also  warned  not  to  try  to  get  the 
Prophet  to  obey  their  wishes  ((4  49:7). 

Thus,  the  Qur’an  provides  a rather  sim- 
ple doctrine  of  obedience,  giving  a chain 
of  command  from  God  to  the  Prophet  to 
the  Muslims,  in  which  no  contradiction  or 
immediate  difficulty  is  visible.  Nevertheless, 
there  clearly  seems  to  be  a development  of 
the  doctrine  when  the  relevant  verses  are 
placed  in  their  probable  historical  context 
(see  chronology  and  the  qur’an) 
according  to  the  Prophet’s  biography  (see 
sIra  and  the  qur’an)  and  the  alleged 
dates  and  occasions  of  revelation  (q.v.). 
First,  most  of  the  commands  to  the 
Prophet  not  to  heed  unbelievers  fall  in  pas- 
sages attributed  to  the  Meccan  period. 

This  suggests  that  the  situation  of  Islam 
was  not  yet  securely  established,  so  that 
intrusive  outside  influences  were  to  be 
feared  and  that  such  reminders  were 
needed  to  avoid  the  temptation  of  taking 
an  easier  path  of  compromise.  Also,  no 
calls  to  obey  the  prophet  Muhammad 
personally  occur  in  Meccan  passages  of 
the  Qur’an  at  all,  perhaps  because  the 
Prophet’s  authority  was  already  accepted 
by  his  small  following  on  a firsthand  basis. 
In  verses  attributed  to  the  Meccan  period, 
only  certain  of  the  former  prophets  com- 
mand their  followers  to  be  obedient  to 
them  personally  (see  prophets  and 
prophethood).  These  prophets  include 
Noah  (q.v7.;  Null),  Hud  (q.v.),  Salih  (q.v.), 
Lot  (q.v.;  Lut),  Shu'ayb  (q.v.),  Aaron  (q.v.; 
HarOn)  and  Jesus  (q.v.;  Isa;  cf.  q 20:90; 
26:108,  no,  126,  131,  144,  150,  163,  179;  43: 
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57,  63;  71:3).  If  a need  to  obey  Muhammad 
is  discoverable  in  such  verses,  it  is  only  by 
implication,  for  no  connection  is  made 
explicit  there. 

Rather,  all  of  the  direct  calls  for  obedi- 
ence to  God  and  his  Prophet  come  from 
passages  considered  Medinan,  starting  in 
1/622  but  mostly  dating  from  4/626  and 
later.  When  Muhammad  moved  from  lead- 
ing a small  religious  group  trying  to  estab- 
lish itself  at  Mecca  (q.v.)  to  actually 
founding  a polity  and  eventually  a sover- 
eign city-state  at  Medina  (q.v.),  obedience 
to  him  personally  grew  in  importance  as  a 
theme  (see  politics  and  the  qur’an).  As 
the  Muslims  became  more  numerous  and 
started  to  be  drawn  from  more  diverse 
ethnic  groups  than  the  Quraysh  (q.v.) 
alone,  the  need  for  personal  obedience 
to  the  leader  became  more  obvious  (see 
COMMUNITY  AND  SOCIETY  IN  THE  QUr’an). 
This  was  especially  the  case  when  fighting 
(q.v.)  was  prescribed  by  qur’anic  revelation 
(traditionally  first  in  Q 22:39-40),  requiring 
obedience  to  military  commands.  The 
command  to  fight  was  revealed  either  just 
before  the  second  oath  of  al- ‘Aqaba  in 
621  c.e.  (see  oaths;  contracts  and 
alliances)  or  right  after  the  emigration 
(q.v.;  hijra ) in  1/622  (see  also  war;  expe- 
ditions and  battles;  jihad). 

Thereafter,  the  various  oaths  of  alle- 
giance (bay’a  or  mubaya'a)  mentioned  in  the 
sira  and  the  hadlth  (see  hadIth  and  the 
qur’an)  constitute  important  milestones  in 
the  institutionalization  of  obedience  to  the 
Prophet  in  his  lifetime.  The  few  chronolog- 
ical indications  in  these  sources  usually 
connect  such  oaths  with  the  two  oaths  of 
al-‘Aqaba  in  620-1  c.e.  and  the  oath  of 
al-Hudaybiya  in  6/628.  Only  the  latter, 
however,  has  a clear  chronological  con- 
nection with  qur’anic  verses  - namely 
Q 48:10  and  48:18,  wherein  the  allusions 
to  a formal  oath  of  allegiance  clearly  refer 
to  al-Hudaybiya  and  are  one  of  the  best- 


established  chronological  indications  in  the 
Qur’an.  Other  allusions  to  formal  oaths  of 
allegiance  in  q 60:12  and  Q 9:111  are  later, 
attributable  to  8/62g  and  9/630  respec- 
tively. The  covenant  (q.v.;  mithaq)  of  Q5:7, 
involving  a promise  of  “We  hear  and 
obey,”  must  likewise  refer  to  a contractual 
obligation  of  obedience  by  the  believers 
but  the  verse  most  likely  postdates  al- 
Hudaybiya.  Cognate  verses,  however,  con- 
taining the  phrase  “We  hear  and  obey” 

(q  2:285;  24:51;  cf.  q 64:16)  may  be  earlier 
in  date.  Whatever  the  details,  one  sees  a 
formalization  of  vows  of  obedience  in  the 
form  of  a personal  oath  of  allegiance  to 
the  Prophet  as  the  Medinan  polity  grew. 

On  the  other  hand,  long,  late  passages  such 
as  q 9:38-57  and  q 9:81-106  suggest  the 
continuing  difficulty  that  the  Prophet  had 
in  enforcing  compliance. 

Later  exegesis  (see  exegesis  of  the 
qur’an:  classical  and  medieval;  exe- 
gesis OF  THE  qur’an:  EARLY  MODERN  AND 
contemporary)  mostly  equates  obedience 
to  God  and  the  Prophet  with  obedience  to 
the  Qur’an  and  the  sunna  (q.v.)  of  the 
Prophet.  Passages  most  often  quoted  in 
support  of  this  include  Q 4:58-69,  5:44-50 
and  33:36  as  well  as  many  hadlths.  Pro- 
government interpretations  are  rare,  as 
exegetes  eventually  do  not  consider  Mus- 
lim polities  legitimate  successors  of  the 
Prophet,  whatever  the  pretensions  of  the 
regimes  themselves  may  have  been.  See 
also  disobedience. 

Khalid  Yahya  Blankinship 
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Obscenity  see  curse 

Obstinacy  see  insolence  and  obstinacy 

Occasions  of  Revelation 

Reports,  transmitted  generally  from  the 
Companions  of  Muhammad  (see  com- 
panions of  the  prophet),  detailing  the 
cause,  time  and  place  of  the  revelation  of  a 
portion  (usually  a verse;  see  verses)  of  the 
Qur’an.  Underlying  the  material  trans- 
mitted as  “occasions  of  revelation”  (asbab 
al-nuzul)  are  certain  understandings  about 
the  process  of  qur’anic  revelation  (see 
revelation  and  inspiration).  The 
Qur’an  is  understood  to  have  been  re- 
vealed piece  by  piece  over  the  period  of 
some  twenty-two  years  of  Muhammad’s 
preaching  career.  Muslim  exegetes  (see 

EXEGESIS  OF  THE  QUR’AN:  CLASSICAL  AND 

medieval)  have  thus  approached  the 
Qur’an  through  the  framework  of  the  life 
of  Muhammad,  for  example  speaking  of  it 
as  having  different  characteristics  during 
the  time  Muhammad  was  in  Medina  (q.v.) 
as  compared  to  when  he  was  in  Mecca 
(q.v.).  They  also  maintained  that  pieces  of 
it  were  revealed  in  response  to,  or  as  reflec- 
tions of,  certain  situations  in  the  life  of 


Muhammad.  Both  the  structure  and  the 
contents  of  the  Qur’an  provided  evidence 
to  them  of  these  conceptions  (see  lan- 
guage AND  STYLE  OF  THE  QUR’AN;  FORM 
AND  STRUCTURE  OF  THE  QUR’an).  The 
apparent  conflict  between  these  ideas  and 
the  normative  Muslim  notion  that  the 
Qur’an  is  the  eternal  word  of  God  (q.v.; 
see  also  eternity)  seems  to  have  occasion- 
ally surfaced;  it  is  found  both  as  a motif  of 
argument  between  those  who  professed  the 
Qur’an’s  eternality  and  those  who  sup- 
ported the  opposing  doctrine  of  the 
Qur’an  as  the  created  word  of  God  (see 
createdness  of  the  qujr’an)  and  as  a 
topos  of  inter-religious  polemic.  Ulti- 
mately, however,  any  conflict  was  resolved 
by  the  dogmatic  assertion  that  there  is  no 
conflict  and  that  God  always  acts  in  the 
best  interests  of  his  creation  (q.v.).  For 
example,  the  fifth/eleventh  century  author 
of  Kitab  al-mabam  li-nazm  al-ma’am (40)  sim- 
ply states  that  the  Qur’an  was  revealed 
according  to  the  needs  of  the  situation  but 
that  the  arrangement  of  the  text  as  it 
stands  today  mirrors  that  found  in  the  eter- 
nal “heavenly  tablet”  (on  the  author  of  this 
text,  see  Gilliot,  Sciences  coraniques, 

57-60;  see  preserved  tablet;  book; 

HEAVENLY  BOOK). 

Working  on  the  basis  that  the  text  was 
revealed  in  certain  circumstances,  it  was 
apparent  to  the  exegetes,  then,  that  the 
correct  interpretation  of  a given  verse 
could  depend  upon  knowing  those  circum- 
stances. This  led  to  the  identification  and 
compilation  of  exegetical  reports  which 
talked  about  the  revelation  of  a given 
verse;  knowledge  of  those  reports  was 
asserted  to  be  the  key  to  all  interpretation 
(although  such  claims  are  central  to  each 
and  every  approach  to  qur’anic  exegesis). 
Historically,  it  is  not  certain  how  the  com- 
pilation of  the  asbab  al-nuzul  occurred.  The 
reports  may  have  originated  within  the 
context  of  the  life  story  of  Muhammad 
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(see  sira  and  the  qur’an);  they  may  have 
been  found  among  the  stock  of  material 
used  by  the  popular  preachers  in  early 
Islam  (see  teaching  and  preaching  the 
qur’an);  they  may  have  been  a part  of  the 
documentation  used  by  legal  scholars  to 
understand  how  a qur’anic  law  was  to  be 
applied  (see  law  and  the  qur’an);  or  they 
may  have  been  a form  of  exegesis  in  and 
by  themselves. 

Fundamentally,  as  the  material  has  been 
discussed  and  collected  by  Muslim  exe- 
getes,  the  sabab  is  differentiated  by  its  liter- 
ary character.  A sabab  is  a report  in  which 
something  or  someone  is  characterized  as 
having  been  involved  in  some  way  in  the 
life  of  Muhammad.  The  report  will  de- 
scribe an  event  or  situation  and  will  state, 
“then  the  verse  was  revealed”  (fa-nazalat  al- 
aya),  connecting  a particular  qur’anic  text 
to  the  situation.  A typical  example  is  as 
follows: 

“They  are  asking  you  about  wine  [q.v.]  and 
may  sir  [a  type  of  gambling,  q.v.].  Say:  in 
them  both  is  great  sin  [see  sin,  major  and 
minor]  and  uses  for  the  people,  but  their 
sin  is  greater  than  their  use.”  This  verse 
[q  2:219]  was  revealed  about  ‘Umar  b.  al- 
Khattab  and  Mu'adh  b.  Jabl  and  a group 
from  the  Ansar  [“Helpers”;  see  emigrants 
and  helpers]  who  came  to  the  Prophet 
and  said,  “Give  us  a ruling  about  wine  and 
maysir  for  the  two  of  them  are  destroyers  of 
the  intellect  [q.v.]  and  plunderers  of  prop- 
erty [q.v.] .”  So  God  revealed  this  verse 
(Wahidl,  Asbab,  64-5). 

Such  reports  were  an  integral  part  of  all 
exegesis,  although  in  the  early  centuries  the 
material  was  not  separated  out  in  any 
way  — neither  by  technical  terminology 
nor  by  literary  form.  The  book  of  Abo 
1-Hasan  ‘All  b.  Ahmad  al-W ahidl  al- 
Nlsaburl  (d.  468/1075),  Kitab  Asbab  nuzul  al- 
Qur'an,  collected  together  as  many  reports 


as  the  author  could  find,  listing  material 
relevant  to  sections  of  eighty-five  suras  of 
the  Qur’an.  This  work  is  both  the  most  fa- 
mous of  the  genre  devoted  to  gathering 
such  material,  and  also  one  of  the  earliest 
(it  is,  at  the  very  least,  the  work  which 
firmly  established  the  genre).  Al-Wahidl’s 
work  may  be  seen  as  emerging  at  the  time 
of  the  rise  of  traditionalism  within  Islamic 
learning  in  general,  a period  in  which  the 
authority  of  tradition,  rather  than  reason, 
was  judged  to  be  supreme  (thus  making 
sense  of  al-Wahidl’s  explicit  and  polemical 
claim  that  the  asbab  are  the  key  to  exegesis). 

Several  other  works  exist  from  the  centu- 
ries after  al-Wahidl  which  attempt  either  to 
gather  more  material  or  to  refine  the  crite- 
ria used  for  collection.  Among  the  works 
are  those  of  al-'Iraql  (d.  567/1171),  who 
attempts  to  distinguish  the  occasions  of 
revelation  from  the  stories  of  the  prophets 
(1 qisas  al-anbiya \ see  prophets  and 
prophethood),  two  genres  which  al- 
Wahidl  often  conflates;  al-Ja‘barT  (d.  732/ 

1 333) s whose  work  provides  an  edited 
version  of  al-Wahidl’s  text;  Ibn  Hajar 
(d.  852/1449),  who  provides  a compendium 
of  reports  from  classical  tafsir  sources;  al- 
Suyutl  (d.  911/1505),  who  both  supple- 
ments al-Wahidl’s  sources  (and  thus  has 
material  on  sections  of  102  suras)  and  elim- 
inates reports  he  considers  inappropriate; 
and  al-Ujhurl  (d.  1190/1776),  whose  work 
gathers  together  material  from  various  of 
the  “sciences”  (’ulum)  of  the  Qur’an  includ- 
ing the  “occasions  of  revelation”  (see 

TRADITIONAL  DISCIPLINES  OF  QUR’ANIC 

study).  Other  anonymous  or  unidentified 
works  exist  in  the  manuscript  libraries  of 
the  world  and  a few  modern  works  have 
been  published,  but  overall  the  inventory 
of  texts  devoted  to  the  topic  is  fairly  slim  as 
compared  to  such  other  exegetical  genres 
as  abrogation  (q.v7.),  al-nasikh  wa-l-mansukh. 

Within  general  exegetical  texts,  the  asbab 
al-nuzul  reports  are  usually  integrated  and 
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not  distinguished  from  other  material. 
When  they  are  cited,  they  perform  a num- 
ber of  exegetical  functions.  Central  to 
these  functions  is  the  reports’  capacity  to 
embed  lexical  glosses,  resolve  literary  fig- 
ures, support  variant  readings  (see  read- 
ings of  the  qur’an),  provide  narrative 
expansion  (see  narratives)  and  clarify 
contextual  definition  for  narrative  and 
legal  purposes. 

Lexical  glosses  are  easily  incorporated  in 
a story  such  that  the  wording  of  a qur’anic 
verse  is  restated: 

They  said,  “Oh  Prophet  of  God,  is  charity 
given  secretly  better  or  charity  given 
openly  [see  almsgiving]?”  So  God  re- 
vealed the  verse  [q  2:271],  “If  you  expose 
charity,  it  is  still  good.  If  you  hide  them 
and  give  them  to  the  poor,  that  is  better  for 
you  and  will  act  as  an  atonement  [q.v.]  for 
you  from  your  bad  deeds”  (Wahidl,  Asbab, 
82;  see  evil  deeds). 

Here  the  qur’anic  abda  (tubdu),  “expose,”  is 
glossed  as  ‘alaniya,  “give  openly,”  and  akhja 
(tukhju),  “hide,”  as  sin,  “secretly.”  In  other 
contexts,  this  type  of  glossing  facilitates  the 
restatement  in  literal  language  of  the 
meaning  of  a qur’anic  metaphor  (q.v.)  or 
the  provision  of  a word  left  out  by  ellipsis. 
Different  reports  can  also  be  cited  in  order 
to  support  different  readings  of  the  text. 

Narrative  expansion  seems  to  reflect  the 
needs  of  the  qur’anic  storyteller  and  his 
audience.  Many  of  the  asbab  al-nuzul  re- 
ports answer  the  questions  of  curious  peo- 
ple who  will  ask,  “Who  was  it  who  said 
that?”  or  “Why  did  somebody  do  that?” 

‘All  [see  ‘alI  b.  abI  talib]  had  only  four 
dirhams.  He  gave  away  one  of  the  dirhams 
at  night,  one  at  day,  one  secretly  and  one 
publicly.  The  Prophet  said  to  him,  “What 
has  made  you  do  this?”  He  said,  “I  did  it  so 
that  I would  be  worthy  of  God  who  has 


made  a promise  to  me.”  The  Prophet  said 
to  him,  “Now  that  is  yours.”  So  God  re- 
vealed the  verse  [q  2:274],  “Those  who 
give  their  possessions  at  night  and  at  day, 
secretly  and  in  public,  they  will  have  their 
reward  with  their  lord”  (Wahidl,  Asbab,  86; 
see  REWARD  AND  PUNISHMENT). 

Such  a report  clarifies  who  it  was  who  did 
the  action  with  those  specific  characteris- 
tics (why  are  only  these  four  types  of  giving 
specified,  it  may  have  been  wondered). 
Noticeable  in  this  particular  instance  are 
the  possibilities  for  ideological  argumenta- 
tion on  the  basis  of  the  asbab  al-nuzul 
reports.  For  example,  this  story  would 
support  the  Shl'ls  (see  shi'ism  and  the 
qur’an)  and  their  claims  about  ‘All. 

While  reports  may  well  have  additional 
implications  in  the  legal  realm,  the  impetus 
and  relevance  of  the  reports  seem  to  lie 
primarily  elsewhere.  For  example,  when 
the  Qur’an  proclaims  in  Q 2:189,  “It  is  not 
piety  to  enter  houses  from  their  rear,”  it  is 
difficult  for  the  curious  listener  not  to 
wonder  just  who  it  was  who  would  have 
done  such  a thing  (it  was  the  pagan  Arabs, 
although  the  circumstances  under  which 
they  would  have  done  so  have  varying 
interpretations;  see  pre-islamic  Arabia 
and  the  qur’an).  Likewise,  when  the 
Qur’an  states  in  q 2:116,  “They  say,  ‘God 
has  taken  a son;  glory  be  to  him!’”  a sabab 
can  answer  the  question  of  who  “they” 
were  who  said  such  a thing  (it  was  the  Jews 
of  Medina  and  the  Christians  of  Najran 
[q.v.],  according  to  Wahidl,  Asbab,  36;  see 
jews  and  Judaism;  Christians  and 
Christianity). 

Delimitation  of  the  context  of  a given 
verse  can  in  itself  serve  a number  of  func- 
tions. Sometimes,  it  is  necessary  to  be  able 
to  assert  the  limits  to  a qur’anic  pericope  in 
order  to  avoid  misinterpretation  of  the  fol- 
lowing verses.  In  that  sense,  the  asbab  func- 
tion as  indicating  paragraphs  within  the 
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otherwise  unpunctuated  text.  This  can  pre- 
vent interpretations  that  could  have  serious 
legal  implications.  One  such  example  may 
be  seen  in  it  2:114-5.  The  first  verse  deals 
with  the  destruction  of  mosques  (in  some 
asbab  reports  this  is  specified  as  the  Chris- 
tians destroying  the  temple  in  Jerusalem 
[q.v.],  WahidT,  Asbab,  33;  see  mosque); 
verse  115  then  goes  on  to  say  “To  God 
belongs  the  east  and  the  west;  wherever 
you  turn,  the  face  of  God  (q.v7.)  is  there.” 
There  are  some  interpreters,  then,  who 
suggest  that  these  two  verses  go  together; 
that  is,  Q 2:115  refers  to  situations  in  which 
a mosque  has  been  destroyed  and  thus  the 
qibla  (q.v.)  cannot  be  determined  (Qurtubl, 
Jami,  ii,  83).  A great  majority  of  reports, 
however,  separate  the  context  of  the  two 
verses  and,  for  the  latter,  speak  of  a situa- 
tion in  which  some  people  at  the  time  of 
Muhammad  were  traveling  (either  with  or 
without  the  Prophet;  the  story  varies;  see 
journey;  trips  and  voyages)  and  they 
stopped  for  prayer  (q.v.).  Because  it  was 
cloudy,  dark  or  foggy  they  could  not  deter- 
mine the  qibla.  Everyone  prayed  in  the 
direction  that  they  thought  best  but  in  the 
morning  the  error  became  clear.  Then  this 
verse  was  revealed.  While  this  situation 
may  be  thought  to  follow  the  same  princi- 
ple as  that  of  the  destroyed  mosque  in 
q 2:114,  the  report  makes  it  clear  that  the 
ruling  of  verse  115  is  not  limited  by  the  spe- 
cific situation  of  verse  1 14  and  has  more 
general  applicability  (see  SuyutI,  Lubab, 
26-7,  for  one  example).  As  is  characteristic 
of  the  asbab  al-nuzul  literature,  however, 
another  series  of  reports  is  found  which 
provides  a radically  different  situation  for 
the  revelation  of  Q 2:115,  separating  it 
even  further  from  verse  114.  These  reports 
all  relate  to  the  permission  given  to  per- 
form the  supererogatory  prayer  while 
riding  a camel  regardless  of  the  direction 
being  faced  (see  Wahidl,  Asbab,  35,  for  one 
example). 


Overall,  but  perhaps  best  understood  as 
their  primary  function,  the  asbab  al-nuzul 
reports  serve  to  “historicize”  the  Qur’an; 
they  ground  the  text  firmly  in  the  life  of 
Muhammad  and  make  an  otherwise  con- 
text-vague text  very  much  a part  of  the 
seventh  century  Hijaz  (see  history  and 
the  qur’an;  chronology  and  the 
qur’an).  Regardless  of  what  the  report 
might  say  in  terms  of  the  details,  this  speci- 
ficity always  underlies  the  story,  regardless 
of  how  trivial  or  how  complex  it  may  be. 
Muslim  exegetes  express  this  sense  by 
pointing  out  the  way  in  which  the  material 
demonstrates  that  the  Qur’an  really  is  reve- 
lation: the  sabab  is  the  proof  of  God’s  con- 
cern for  his  creation.  Al-SuyutI  iltqan,  i,  83) 
explains  this  by  saying  that  the  sabab  is  the 
“rope”  — that  being  one  of  the  root  senses 
of  the  word  sabab  itself  — by  which  human 
contemplation  of  the  Qur’an  may  ascend 
to  the  highest  levels  even  while  dealing 
with  the  mundane  aspects  of  the  text. 

Andrew  Rippin 
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Ocean  see  water 
Odors  and  Smells 

Aromas  - - both  pleasant  and  unpleas- 
ant - detected  with  the  olfactory  sense. 

In  contrast  to  the  many  references  to  the 
senses  of  hearing  and  sight  (see  seeing 
and  hearing),  smell  is  rarely  mentioned  in 
the  Qur’an.  Two  words  from  the  root  r-w-h 
are  used  in  this  respect:  rih  and  rayhan.  The 
former  appears  nearly  always  with  the 
meaning  of  “wind”  (see  air  and  wind), 
but  on  one  occasion  (q  12:94)  it  is  said  that 
Joseph’s  (q.v.)  father  (see  Jacob)  perceives 
his  son’s  scent  (nh)  in  the  shirt  brought  to 
him  by  his  brothers  (see  brother  and 
brotherhood).  As  for  the  latter  word,  it 
occurs  in  q 55:12,  in  the  context  of  a de- 
scription of  God’s  creation  (q.v.):  “Fruits, 
and  palm-trees  (see  date  palm)  with 
sheaths,  and  grain  in  the  blade  (see 
grasses),  and  fragrant  herbs  (rayhan)” 
fe  55:II_2)  see  agriculture  and  vege- 
tation). The  sweet  odor  which  character- 
izes herbs  such  as  basil-royal,  common 
sweet  basil  or  ocimum  basilicum  (see 
Lane,  s.v.  rayhan ) is  considered  here  as 
one  of  God’s  gifts  to  humankind  (see 
blessing).  Herbal  fragrances  are,  how- 


ever, absent  from  the  abundant  references 
to  heavenly  gardens  (see  garden),  where 
other  and  more  precious  odors  can  be 
found. 

Although  the  Qur’an  does  not  mention 
general  Arabic  terms  for  perfumes,  such  as 
tib  or  citr,  it  does  mention  that,  in  paradise 
(q.v.),  “the  pious  shall  drink  of  a cup  (see 
cups  and  vessels)  whose  mixture  is  cam- 
phor” (q.v.;  <4  76:5)  and  “they  are  given  to 
drink  of  a wine  (q.v.)  sealed  whose  seal  is 
musk”  Q 83:25-6;  see  intoxicants).  In  the 
hadlth  literature  (see  hadIth  and  the 
qur’an),  camphor,  which  is  distilled  from 
the  camphor  tree,  is  repeatedly  referred  to 
in  the  context  of  funeral  ceremonies  (see 
death  and  the  dead).  In  the  biographical 
texts  about  Zaynab,  the  daughter  of  the 
Prophet  (see  family  of  the  prophet; 
people  of  the  house),  Muhammad, 
upon  her  death,  is  depicted  as  having 
ordered  Zaynab’s  corpse  washed.  In  these 
accounts,  the  body  was  afterwards  per- 
fumed with  camphor  (cf.  Bukhari,  SahTh,  i, 
316-7).  In  Islamic  culture,  musk,  a perfume 
derived  from  animal  products,  has  been 
traditionally  considered  as  the  best  and 
most  expensive  of  all  perfumes;  in  the 
hadlth  literature,  it  is  used  to  perfume  the 
Prophet’s  head.  The  hadlth  literature  also 
describes  the  sand  of  the  rivers  in  paradise 
(see  water  of  paradise)  as  being  made  of 
musk.  Both  camphor  and  musk,  which 
were  not  known  in  classical  antiquity,  are 
of  east  Asian  origins.  Shortly  before  the 
advent  of  Islam  they  are  documented  in 
the  Sasanid  empire  and  in  Byzantium  (see 
Byzantines).  Musk  was  mentioned  in  pre- 
Islamic  Arabic  poetry  (see  pre-islamic 

ARABIA  AND  THE  QUR’AN;  POETRY  AND 

poets),  as  is  attested  in  the  poems  by  Imru’ 
al-Qays.  The  presence  of  musk  in  the 
Qur’an  was  to  give  this  perfume  a height- 
ened status  among  other  fragrances,  en- 
hancing its  aromatic  qualities  with  an 
added  religious  prestige.  Musk  and 
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camphor  were  also  used  for  pharmaceuti- 
cal recipes  and,  in  the  luxurious  and  cos- 
mopolitan kitchen  of  the  ‘Abbasid  caliphs, 
for  cookery  (see  medicine  and  the 
qur’an;  food  and  drink). 

On  a more  common  level  of  consump- 
tion, good  smell  (al-rih  al-tayyib)  could  lie 
obtained  through  other  and  less  expensive 
perfumes.  There  was  a general  apprecia- 
tion of  the  well-being  that  is  derived  from 
good  smells  and  odors.  Well-known  tradi- 
tions speak  of  the  love  of  the  Prophet  for 
three  things  in  this  world:  prayer  (q.v.), 
women  (see  women  and  the  qur’an)  and 
perfume.  According  to  'A’isha  (see  ‘a’isha 
bint  abi  bakr),  the  Prophet  was  preceded 
by  his  scent  and  his  favorite  perfumes  were 
musk  and  amber.  Perfuming  the  body  was, 
according  to  the  hadlth,  a part  of  bodily 
hygiene  (see  cleanliness  and  ablution), 
which  includes  bathing,  the  use  of  a tooth- 
brush, hair  care,  etc.  While  perfumes  were 
accepted  for  both  women  and  men,  many 
traditions  discourage  the  former  from  us- 
ing them  both  within  and  outside  the 
home,  except  when  it  is  for  the  pleasure  of 
their  husbands. 

Manuela  Marin 
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Oft-Repeated 

One  of  the  names  of  the  Qur’an  (q.v.)  or  of 
parts  of  it.  The  Arabic  form  matham  is  the 
plural  of  mathna  or  mathnat,  and  is  a deriva- 
tive of  the  root  th-n-y,  which  signifies  repe- 
tition, duplication.  In  Q 39:23,  the  form 
matham  occurs  within  the  following  descrip- 
tion of  the  Qur’an:  “God  has  sent  down 
the  fairest  discourse  as  a book  (q.v.),  similar 
in  its  oft-repeated  (mutashabihan  mathaniya), 
whereat  shiver  the  skins  of  those  who  fear 
(q.v.)  their  lord  (q.v.)....” 

The  most  prevalent  explanation  is  that 
the  scripture  has  been  called  matham  be- 
cause its  various  themes  — religious  duties, 
laws  and  regulations  (i.e.  Tabari,  Tafsir,  i, 
103;  see  law  and  the  qur’an;  bound- 
aries and  precepts),  stories  of  previous 
prophets  (i.e.  SuyutI,  Itqan,  i,  184;  see 
prophets  and  prophethood;  narra- 
tives), allusions  to  the  reward  awaiting 
the  righteous  in  paradise  (q.v.)  and  of  the 
punishment  of  the  sinners  in  hell  (see  hell 
and  hellfire;  reward  and  punishment; 
sin,  major  and  minor)  — are  repeated 
(yuthanna)  throughout  its  chapters.  Less 
frequently  encountered  explanations  are 
that  the  Qur’an  is  recited  repeatedly  and 
the  audience  never  finds  it  boring  (see 
recitation  of  the  qur’an).  Another 
explanation  takes  matham  as  denoting  the 
praise  (thana)  of  God  that  is  reiterated  in 
the  Qur’an  (see  glorification  of  god; 
laudation). 

The  term  matham  does  not,  however,  al- 
ways denote  the  entire  Qur’an:  it  is  also 
explained  as  standing  only  for  certain  parts 
of  scripture.  This  meaning  is  seen  in  the 
explanation  that  the  term  stands  for  the 
suffixes  of  the  verses  (Mawardl,  Nukat,  v, 
123),  which  would  be  an  allusion  to  the  re- 
petitive rhymed  form  of  the  verses  (q.v.;  see 
also  language  and  style  of  the  qur’an; 
form  and  structure  of  the  qur’an). 
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More  prevalent  is  the  identification  of  the 
term  with  qur’anic  chapters  or  groups  of 
chapters.  This  is  the  case  in  traditions  stat- 
ing that  mathani  are  the  suras  (q.v.)  that 
come  next  (thana)  in  terms  of  length  to  the 
suras  containing  at  least  a hundred  verses. 
Twenty  to  twenty-six  suras  are  included  in 
this  group. 

The  perception  of  the  term  mathani  as 
standing  for  some  chapters  of  the  Qur’an 
underlies  also  the  interpretations  of 
Q 15:87,  in  which  God  says  to  the  qur’anic 
Prophet:  “We  have  given  you  seven  of  the 
mathani  and  the  glorious  Qur’an.”  Muslim 
exegetes  (see  exegesis  of  the  qur’an: 
classical  and  medieval)  have  offered  a 
variety  of  interpretations  for  the  “seven  of 
the  mathani,  ” most  of  which  hold  that  seven 
mathani  out  of  the  entire  Qur’an  are  meant. 
The  closing  phrase,  “and  the  glorious 
Qur’an,”  is  explained  as  denoting  the  rest 
of  the  Qur’an  that  has  been  given  to  the 
qur’anic  Prophet  in  addition  to  the  seven 
mathani. 

The  seven  mathani  are  defined  in  two 
major  ways.  First,  the  seven  longest  chap- 
ters of  the  Qur’an.  Muslim  exegetes 
explain  that  they  were  named  mathani 
because  of  their  repetitive  treatment  of 
various  subjects,  such  as  legal  matters, 
stories,  parables  and  admonitions  (see 
warning).  The  second  definition  is  the 
seven  verses  of  the  opening  chapter  (q  i, 
Surat  al-Fatiha;  see  fatiha)  of  the  Qur’an. 
Muslim  exegetes  explain  that  the  verses  of 
the  Fatiha  have  been  called  mathani  be- 
cause they  are  repeated  (tuthanna)  daily  in 
every  prayer  (q.v.;  cf.  Tabari,  Tafsir,  i,  103). 
A different  explanation  is  that  the  Fatiha 
was  called  mathani  because  God  gave  it 
exclusively  (istathnaha)  to  the  qur’anic 
Prophet,  and  withheld  it  from  all  other 
prophets  (see  prophets  and  prophet- 
hood).  Yet  another  interpretation  is  that 
this  sura  has  been  divided  into  two  (ithnan) 


parts,  one  containing  the  praise  of  God 
and  the  other,  the  entreaty  of  his  servants. 
Another  explanation  is  that  some  words 
and  phrases  are  repeated  in  it,  etc.  An 
interpretation  appearing  only  in  relatively 
late  commentaries  identifies  the  seven 
mathani  With  the  seven  hawamim,  i.e.  the 
suras  opening  with  the  letters  ha’  and  mim 
(see  mysterious  letters). 

There  is  also  an  interpretation  that  places 
the  seven  mathani  outside  the  scope  of  the 
Qur’an,  and  is  included  in  a tradition  of 
Ja'far  al-Sadiq  (d.  148/765),  the  sixth  Shl'l 
imam  (q.v.;  see  also  shI'ism  and  the 
qur’an).  Fie  reportedly  said  that  the  seven 
mathani  are  seven  exclusive  virtues  (karamat) 
by  which  God  has  honored  his  Prophet: 

(1)  righteousness,  (2)  prophethood,  (3) 
mercy  (q.v.),  (4)  compassion,  (5)  love  (see 
love  and  affection),  (6)  friendship  (see 
friends  and  friendship),  (7)  sechina  (q.v.; 
Mawardl,  Nukat,  iii,  171).  Other  Shl'l  tradi- 
tions identify  the  seven  mathani  with  seven 
Shl'l  imams  (‘Ayyashi,  Tafsir,  ii,  269-70). 

Nevertheless,  some  exegetes  held  that  the 
“seven  of  the  mathani”  and  the  “glorious 
Qur’an”  are  identical,  being  merely  differ- 
ent designations  of  the  one  and  the  same 
object  that  was  given  to  the  qur’anic 
Prophet.  The  clause  “and  the  glorious 
Qur’an”  was  explained  as  providing  addi- 
tional praise  to  the  object  described  as 
“seven  of  the  mathani.”  From  the  syntacti- 
cal point  of  view  it  was  explained  as  a 
shortened  or  condensed  form  signifying: 
"...  and  [they,  i.e.  the  seven  mathani,  are] 
the  glorious  Qur’an.” 

The  object  designated  as  “the  seven 
mathani”  and  as  “the  glorious  Qur’an”  is 
explained  in  a variety  of  ways.  Some  exe- 
getes identify  it  again  with  the  Fatiha,  in 
which  case  “the  glorious  Qur’an”  features 
as  a name  of  this  particular  chapter,  the 
seven  verses  of  which  constitute  the  seven 
mathani.  Yet  other  traditions  say  that  the 
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object  named  “the  seven  matham”  and  “the 
glorious  Qur’an”  is  actually  the  entire 
Qur’an.  In  this  case  the  seven  matham  are 
taken  as  signifying  seven  repetitive  aspects 
of  the  Qur’an’s  contents:  (1)  commands 
(see  commandments),  (2)  prohibitions  (see 
forbidden),  (3)  good  tidings  (see  good 
news),  (4)  warnings  (see  Warner),  (5)  para- 
bles (q.v),  (6)  divine  mercy,  (7)  stories  of 
past  generations  (q.v.). 

In  accordance  with  the  notion  that  the 
seven  matham  are  the  entire  Qur’an,  some 
exegetes  say  that  their  number  denotes 
the  seven  asba‘,  i.e.  the  seven  parts  into 
which  the  Qur’an  is  divided,  or  its  seven 
volumes. 

Uri  Rubin 
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Old  Age  see  YOUTH  AND  OLD  AGE; 
BIOLOGY  AS  THE  CREATION  AND  STAGES  OF 
LIFE 

Olives  see  AGRICULTURE  AND 
VEGETATION 

Omens  see  portents;  divination; 

FORETELLING 

Omnipotence  see  power  and 

IMPOTENCE 

see  ENEMIES 


Opposition  to  Muhammad 

Resistance  to  the  political  and  religious 
authority  (q.v.)  of  Muhammad.  The 
Qur’an  is  very  much  a document  that 
shows  the  struggle  of  a new  faith  (q.v.) 
coming  into  existence,  and  the  career  of 
Muhammad  is  very  much  the  story  of  a 
man  who  eventually  defeated  all  odds 
when  shaping  the  first  community  of 
believers  (see  community  and  society  in 
the  qujr’an).  Additionally,  the  qur’anic 
concept  of  prophecy  (see  prophets  and 
prophethood)  is  profoundly  marked  by 
the  experience  of  opposition  (see  q 25:31; 
40:5).  The  fact  of  being  opposed  both 
theologically  and  politically  (see  politics 
AND  THE  Qur’an;  THEOLOGY  AND  THE 
qur’an)  has  marked  Islam  from  its  begin- 
nings, and  the  successful  effort  to  over- 
come opposition  was  an  important  factor 
in  its  development  which  led  to  a self- 
confident  religion  of  great  appeal  to 
possible  converts. 

Theological  opposition  was  leveled 
against  the  tenets  of  the  new  faith  as 
preached  by  the  Prophet;  political  opposi- 
tion was  directed  first  against  the  social 
and  economic  consequences  of  nascent 
Islam  in  Muhammad’s  hometown  (see 
Mecca),  then  against  the  claim  to  hege- 
mony of  the  quickly  expanding  Muslim 
community  in  Medina  (q.v.).  The  most 
serious  theological  opposition  came  from 
Jews  (see  jews  and  Judaism),  while  the 
Meccan  pagans  were  hardly  able,  as  far  as 
we  know,  to  counter  Muhammad’s  mono- 
theistic vision  (see  below;  see  polytheism 

AND  ATHEISM;  SOUTH  ARABIA,  RELIGION 

in  pre-islamic).  The  Christians  (see 

CHRISTIANS  AND  CHRISTIANITY),  who  are 
generally  portrayed  in  a more  favorable 
light  in  the  Islamic  sources,  appear  less 
eager  to  enter  into  discussions  with  the 
Prophet  (see  debate  and  disputation) 


Opponent 
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and  are  more  frequently  reported  as  hav- 
ing been  persuaded  by  the  new  message. 
Active  political  and  military  opposition 
against  Muhammad  and  his  followers  was 
primarily  the  work  of  the  Meccans  (see 

EXPEDITIONS  AND  BATTLES;  FIGHTING);  the 

Jewish  tribes  in  Medina  and  Khaybar 
opposed  the  Prophet  without  resorting  to 
open  aggression  (although  not  a few 
sources  tend  to  stress  that  the  Jews  either 
provoked  the  Muslims  or  took  active  meas- 
ures against  them).  Even  Muhammad’s 
own  family  (see  family  of  the  prophet) 
were  guilty  of  opposing  him  (cf.  (5  111:1-5, 
and  commentaries  on  this  sura). 

Muhammad,  who  acted  both  as  prophet 
and  founder  of  a new  religion  and  as  a 
political  and  military  leader  of  his  support- 
ers, was,  naturally,  the  main  target  of  the 
opponents  of  early  Islam,  no  matter  how 
their  hostile  intentions  were  defined.  With 
the  concerns  of  faith  and  the  duties  of  the 
believers  inextricably  linked  in  his  person, 
opposing  the  Prophet  meant  opposing 
God,  or,  put  differently:  “Whosoever 
obeys  the  messenger,  thereby  obeys  God” 
(ft  4:80;  see  also  q 4:152;  58:5;  59:7).  As  a 
result  of  the  opposition  that  arose  against 
his  person,  Muhammad  suffered,  during 
his  years  in  Mecca,  from  humiliation,  deri- 
sion (see  mockery)  and  from  being  treated 
either  like  a madman  (see  insanity)  or  an 
outcast.  Some  people  would  even  fling 
pebbles  at  him  while  he  was  praying  and 
others  kicked  stones  at  him  so  that  he  had 
to  run  away  with  bleeding  feet.  During  the 
Medinan  period  (see  chronology  and 
the  qur’an),  he  had  to  survive  various 
attempts  at  his  life,  be  it  the  poison  of  a 
Jewish  woman  or  the  drawn  sword  of  a 
bedouin  (q.v.;  it  is  nevertheless  difficult,  as 
a perusal  of  the  relevant  sources  shows,  to 
link  the  specific  events  as  reported  in  Is- 
lamic tradition  and  sira  literature  with  the 
rather  vague  qur’anic  allusions  to  such 


attempts:  q 5:11;  8:30,  71;  16:127;  48:20; 
see  sira  and  the  qur’an). 

Muhammad’s  reaction  against  his  oppo- 
nents varied  in  time  and  according  to  the 
possibilities  within  his  reach.  In  the  Mec- 
can period,  he  was  satisfied  due  to  the 
lack  of  effective  means  and  a large  group 
of  followers  — to  merely  censure  the  activ- 
ities of  his  opponents  and  to  turn  his  back 
on  them  in  patience  and  to  leave  their 
punishment  to  God  (see  trust  and 
patience;  punishment  stories).  This 
attitude  becomes  obvious  from  numerous 
qur’anic  verses  that  are  traditionally  reck- 
oned to  belong  to  Meccan  suras  (e.g. 
q 6:66-70;  10:108;  13:43;  15:89-99;  16:125-8, 
etc.).  Also,  the  so-called  “punishment  sto- 
ries” (Straflegenden;  see  the  list  in  Watt-Bell, 
Introduction,  132)  were  to  provide  the 
Prophet  with  fitting  examples  of  what  had 
happened  in  earlier  times  and  in  analogous 
situations.  Once  in  Medina,  however,  and 
with  military  means  at  his  disposal,  the 
Prophet  did  not  limit  himself  anymore  to 
simply  accusing  and  warning  (q.v.)  his 
opponents,  but  called  his  followers  to 
actively  fight  for  the  cause  of  Islam 
(ft  2:190-3,  216;  3:146;  4:75  £,  84,  89  f.; 

8:39,  65;  9:I3  f-,  29,  123;  47:4;  61:4)  and 
was  himself  ordered  to  be  the  first  in  line 
(ft  9:73> see  jihad).  The  cause  of  Islam  was 
thus  no  longer  the  cause  of  God  alone,  and 
Muhammad  exhorted  the  members  of  his 
community:  “O  believers!  Fight  the  unbe- 
lievers who  are  in  your  vicinity  and  let 
them  find  you  ruthless!  And  know  that 
God  supports  the  godfearing”  (q  9:123;  see 
belief  and  unbelief)  — a sentiment  very 
much  in  contrast  to  Muhammad’s  passive 
stance  during  his  former  stay  in  Mecca. 
The  transfer  of  power  from  God’s  hands 
into  those  of  humans,  that  is,  the  switch 
from  relying  on  eschatological  punishment 
to  settling  matters  in  this  world,  seems 
complete  (see  eschatology). 
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As  mentioned  above,  the  two  main 
groups  of  opponents  during  the  career  of 
Muhammad  were  the  Meccan  pagans  and 
the  Jews.  Both  were  eventually  subdued  by 
more  or  less  violent  means  (see  below).  The 
Christians  much  fewer  in  number  than 
the  Arabian  Jews  — never  posed  the  same 
threat  to  the  Prophet’s  community,  and  the 
encounter  with  the  Christian  population  in 
northern  Arabia  (see  pre-islamic  Arabia 
and  the  qur’an)  and  southern  Syria  (q.v.) 
in  the  last  years  of  Muhammad’s  lifetime 
generally  did  not  lead  to  bellicose  events; 
any  conflicts  were  settled  peacefully,  e.g.  by 
contracts  (see  contracts  and  alliances). 
The  same  may  be  said  of  the  bedouin 
tribes  of  the  Hijaz  ( al-a‘rab \ see  arabs), 
who  often  opposed  the  Prophet’s  efforts  to 
rally  them  to  his  cause  (e.g.  Q 48:11,  16)  and 
thus,  for  a long  time,  were  not  an  integral 
part  of  the  nascent  Islamic  community  (see 
Q 9:97-9).  Also,  tensions  among  the  inhab- 
itants of  Medina  had  led  to  the  formation 
of  an,  as  it  were,  intra-Islamic  group  of 
opponents  (a  considerable  part  of  whom 
were  Jewish  converts)  known  as  “the  hypo- 
crites” ( al-munafiqun , see  hypocrites  and 
hypocrisy;  mosque  of  the  dissension). 
Even  though  they  feature  prominently  in 
the  Medinan  suras  (e.g.  q 59:11  f.;  63:1-8, 
but  also  9:74,  106),  their  role  can  only  be 
reconstructed  from  the  extant  sources  with 
difficulty;  nevertheless,  their  influence  on 
the  course  of  events  in  Medina  as  well  as 
their  potentially  detrimental  activities  do 
not  appear  very  threatening,  at  least  when 
compared  to  those  of  the  Meccans  and 
the  Jews. 

The  Meccan  pagans 

From  the  beginning  of  his  prophetic  mis- 
sion, Muhammad  had  to  cope  with  the 
fierce  opposition  of  many  of  his  Meccan 
compatriots.  Curiously,  the  qur’anic  data 
suggest  that  their  opposition  was  primarily 
directed  against  elements  of  monotheist 


belief  (q  6:25),  such  as  the  resuscitation  of 
the  dead  (see  resurrection),  the  day  of 
judgment  (see  last  judgment)  or  the 
denial  of  the  existence  of  Arabian  deities. 
In  Islamic  tradition,  however,  the  pagans 
hardly  figure  as  opponents  on  religious 
grounds.  The  few  pagan  “priests”  ( kuhhan , 
see  soothsayers)  who  appear  in  sTra  litera- 
ture and  related  genres  are  not  depicted  as 
Muhammad’s  opponents  but  rather  foretell 
or  announce  his  prophethood.  The  Mec- 
can leaders,  on  the  other  hand,  are  shown 
as  being  driven  by  the  interest  to  preserve 
the  status  quo  of  the  Meccan  hierarchy, 
as  well  as  by  economic  considerations  (in 
order  to  save  their  sources  of  income 
which  depended  on  pagan  festivities);  this 
is  in  accordance  with  the  Qur’an,  which 
often  censures  their  material  greed  (e.g. 
q 8g:  17-20;  104:1-3;  see  wealth;  markets; 
selling  and  buying;  caravan).  When 
speaking,  however,  about  the  Meccan 
period  as  represented  in  the  Qur’an,  W.M. 
Watt  rightly  observes:  “There  are  virtually 
no  factual  details  about  the  persons  who 
accepted  Islam,  and  only  a modicum  of 
general  information  about  the  opponents. 
Most  of  this  last  is  about  the  verbal  argu- 
ments between  these  and  Muhammad” 
(Watt,  Mecca,  81). 

What  the  Qur’an  does,  in  fact,  convey  is 
the  sense  of  oppression  Muhammad  must 
have  felt  in  Mecca,  coupled  with  an  inabil- 
ity to  counteract  such  adversities  and  even 
a fear  of  giving  in  to  the  pagans  (q  17:73  fi; 
see  satanic  verses).  Over  the  years, 
Muhammad’s  followers  grew  in  number; 
with  this,  the  opposition  of  the  Meccans 
became  less  restrained.  Some  Muslims 
resorted  to  leaving  their  hometown  and 
went  into  exile  in  Ethiopia  (see  abyssinia). 
The  Prophet  himself  first  tried  to  gain  a 
foothold  in  nearby  Ta’if  but,  when  this  had 
failed,  he  reached  an  agreement  with  the 
people  of  Medina  at  ‘Aqaba.  Thus  the 
emigration  (q.v.)  of  the  Prophet  to  Medina 
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was,  initially,  the  outcome  of  the  Meccans’ 
opposition  (Q.  47:13).  Many  of  his  followers 
accompanied  Muhammad,  and  the  Qur’an 
alludes  in  a number  of  verses  not  only  to 
the  general  hardships  endured  by  the  early 
Muslims  (q  2:155,  3:120,  3:186,  60:2),  but 
also  to  the  painful  experience  of  losing 
one’s  home  and  possessions:  “And  those 
that  emigrated  in  God’s  cause  (see  path 
or  way)  after  they  were  wronged,  we  shall 
surely  lodge  them  in  this  world  in  a goodly 
lodging;  and  the  wage  of  the  world  to 
come  is  greater,  did  they  but  know” 

(q,  16:41;  see  also  q 4:100  f.,  16:110,  22:39, 
60:8  f.). 

The  Medinan  period  brought  about  the 
change  from  putting  up  with  pagan  oppo- 
sition to  striking  back.  Muslims  and  Mec- 
cans met  each  other  in  various  skirmishes 
and  bigger  clashes,  several  of  which  are 
described  at  length  in  the  Qur’an,  al- 
though even  among  the  “orthodox”  non- 
qur’anic  sources,  there  is  no  complete 
unanimity  — with  the  exception  of  (J  3:123 
(battle  of  Badr),  q 33:20-5  (War  of  the 
Ditch;  see  people  of  the  ditch;  expe- 
ditions and  battles)  and  q.  9:25  f.  (battle 
of  Hunayn  [q.v.])  — as  to  which  verses  re- 
fer to  which  event.  The  early  tafsir  works  in 
particular,  e.g.  those  by  Mujahid  (d.  104/ 
722)  and  Muqatil  (d.  150/767),  often  yield 
accounts  different  from  the  later  accepted 
versions.  Up  to  the  decisive  treaty  of  al- 
Hudaybiya,  traditionally  associated  with 
(J  48  (Surat  al-Fath,  “Victory”),  however, 
the  Meccan  opposition  had  gradually  lost 
much  of  its  force,  and  the  Muslim  con- 
quest of  Mecca  largely  put  an  end  to  the 
Meccan  opposition  (q.  no,  Surat  al-Nasr, 
“Succor”). 

The  Arabian  Jews 

Muhammad  encountered  the  opposition  of 
Jews  while  still  living  in  Mecca,  although 
non-verbal  conflict  broke  out  only  when  he 
was  in  Medina.  Aside  from  the  pagans, 


Muhammad  appealed  particularly  to  the 
Jews  (q  2:40-8),  despite  knowing  that  their 
aversion  was  the  greatest:  “That  because 
God  has  sent  down  the  book  (q.v.)  with  the 
truth;  and  those  that  differ  regarding  the 
book,  are  showing  strong  enmity  [?]” 

(C>  2:176;  cf.  Paret,  Mohammad,  28;  see 
people  of  the  book).  And  although  the 
Qur’an  repeatedly  stresses  that  putting  in 
doubt  elements  of  faith  and  resorting  to 
dispute  is  merely  a general  human  trait 
(q,  18:54;  22:3,  8),  the  Jews  - both  in  the 
Qur’an  and  the  Islamic  tradition  - — are 
portrayed  as  having  been  the  most  tena- 
cious antagonists  of  Muhammad  (although 
the  Christians,  too,  had  a share  in  that;  cf. 

2:139;  3:65).  In  sira  literature,  already  in 
the  pivotal  account  by  Ibn  Ishaq  (d.  150/ 
767),  we  normally  find  one  or  more  lengthy 
chapters  that  deal  with  Muhammad’s 
theological  discussions  with  the  Jews, 
together  with  indications  of  which  qur’anic 
verses  were  either  the  subject  or  the  result 
of  those  disputes;  such  discussions,  both 
with  Jews  and  other  opponents,  are 
reflected  variously  in  the  Qur’an,  in 
particular  in  the  verses  which  start  with  the 
phrase  “They  question  you  about. . .”  (e.g. 
ft  2:217,  219;  5:4;  7:187;  17:85;  18:83,  etc.). 
Inevitably,  the  Prophet  is  depicted  as 
defeating  the  arguments  of  his  opponents, 
who  then  take  to  cheating  (q.v.)  or  will  not 
argue  on  the  accurate  record  of  their 
revealed  scriptures  (q,  2:75;  see  also  2:89-91, 
101;  see  forgery). 

In  Medina,  when  Muhammad  distanced 
himself  from  pagan  opposition,  the  Jewish 
opposition  soon  became  a major  preoccu- 
pation. After  initial  and  intense  follow-ups 
to  the  disputes  in  Mecca,  between  the 
years  2/624  and  5/627  the  Muslim  com- 
munity got  rid  of  the  three  major  Jewish 
tribes:  they  expelled  the  Jewish  Band 
Qaynuqa'  and  Banu  1-Nadir  from  Medina, 
while  the  Band  Qurayza  were  killed  and 
enslaved  (see  nadir,  band  al-;  qaynuqa'; 
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qurayza).  The  qur’anic  verses  tradition- 
ally associated  with  these  events  by  the 
Muslim  scholars  are  q 33:26  f.  and 
Q.  59:I_I5-  Moreover,  during  the  same  pe- 
riod some  leaders  of  the  Jewish  opposition, 
notably  Kacb  b.  al-Ashraf,  were  assassi- 
nated either  in  Medina  or  Khaybar;  the 
latter  town  was  conquered  in  7/628.  In  the 
sources  it  remains  unclear,  however, 
whether  at  that  point  there  were  no  Jews 
left  in  the  Hijaz  or  whether  some  Jewish 
settlements  (e.g.  Fadak)  persisted. 

Finally,  it  must  be  remarked  that  a recon- 
struction of  the  events  relating  to  the 
opposition  to  Muhammad  and  their  rele- 
vant chronology  relies  heavily  on  the  infor- 
mation provided  in  the  vast  Islamic 
tradition,  as  well  as  on  the  commonly 
accepted  chronology  of  qur’anic  verses. 
Many  studies  in  recent  years  have  shown 
that  the  historical  value  of  this  tradition 
cannot  always  be  trusted  (see  collection 
of  the  qur’an;  hadith  and  the  qur'an; 

POST-ENLIGHTENMENT  ACADEMIC  STUDY 

of  the  qur'an).  On  the  other  hand,  by  no 
means  should  Islamic  tradition  be  consid- 
ered irrelevant,  as  it  might  be  utilized 
either  in  tracing  the  ideological  differences 
within  early  Islam  or  in  unearthing  ac- 
counts which  do  not  fit  the  “canonical” 
Islamic  view  (as  developed  from  the  late 
second/eighth  century  onwards);  it  could 
thus  deepen  or  change  our  future  under- 
standing of  early  Islamic  history. 

Marco  Scholler 
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Oppressed  on  Earth,  The 

Those  with  no  political  or  other  power;  the 
downtrodden.  Several  verses  of  the  Qur’an 
refer  to  those  who  are  “weak”  {da'tf,  pi. 
du’aja \ and  other  derivatives  of  d-'-f; 

0,  2:266,  282;  4:9;  9:91;  11:91;  14:21;  40:47) 
or  those  who  are  “deemed  or  made  weak” 
(mustad’qf,  pi.  mustad‘ajun,  as  well  as  the 
tenth  verbal  form  of  d-‘-f;  q 4:75,  97-8; 
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7:75;  8:26;  28:4-5;  34:31-3).  R.B.  Serjeant 
(The  da’Tfi  33)  has  argued  that  the  qur’anic 
term  da‘Tf  does  not  simply  mean  “weak,” 
but  rather  usually  refers  to  “persons  with- 
out the  capacity  to  fight  for  and  defend 
themselves”  (see  fighting;  oppression). 
By  extension,  it  refers  to  the  peasants  and 
shepherds  (see  poverty  and  the  poor), 
to  women  (see  women  and  the  qur’an) 
and  children  (q.v.),  to  clients  (see  clients 
and  clientage)  and  slaves  (see  slaves 
and  slavery),  and  to  all  those  who  do  not 
bear  arms  and  are  dependent  on  others  for 
their  protection.  The  term  mustad’af  often 
has  connotations  similar  or  identical  to 
those  of  the  da’Tf(i bid.,  36)  but  especially 
those  of  degradation  and  debasement  and 
often  also  of  persecution,  q 28:4-6  de- 
scribes Pharaoh’s  (q.v.)  persecution  when 
“he  had  exalted  himself  in  the  land  and 
had  divided  its  inhabitants  into  sects 
{shiya’an,  see  shI'a),  abasing  (yastad’ifu)  one 
party  of  them,  slaughtering  their  sons  and 
sparing  their  women,  for  he  was  of  the 
workers  of  corruption  (q.v.).  Yet  we  desired 
to  be  gracious  to  those  that  were  abased  in 
the  land,  and  to  make  them  leaders 
(i a’immatan , see  kings  and  rulers;  imam), 
and  make  them  the  inheritors,  and  to  es- 
tablish them  in  the  land.”  A tradition  in 
al-Tabari  (d.  310/923;  Tankh,  i,  1563  fi; 
also  Serjeant,  The  da%  34  f.)  characterizes 
the  earliest  followers  of  Muhammad  as 
“the  weak  (al-duaja),  the  poor,  the  young, 
and  women.”  In  q 8:26,  in  what  is  often 
understood  by  the  exegetes  to  refer  to  the 
condition  of  the  earliest  Muslims  in  Mecca 
(q.v.)  before  the  migration  (see  emigra- 
tion) to  Medina  (q.v.),  God  reminds  the 
believers  of  God’s  favor  on  them  at  a time 
“when  you  were  few  and  abased  in  the 
land  (mustad'ajuna  fi  l-ard) ...  he  gave  you 
refuge  and  confirmed  you  with  his  help.” 

In  q 4:75,  the  believers  are  reproached  for 
not  fighting  “in  the  way  of  God  (see  path 


or  way),  and  for  the  men,  women,  and 
children  who,  being  abased,  say,  ‘Our  lord, 
bring  us  forth  from  this  city  (q.v.)  whose 
people  are  evildoers  (zalim).” 

Those  who  are  thus  abased  or  oppressed 
are  expected  to  migrate  from  the  land 
where  they  have  been  persecuted.  To  have 
the  ability  to  migrate  from  such  a land  and 
yet  not  do  so  is  enough  to  imperil  one’s  sal- 
vation (q.v.),  as  the  Qur’an’s  strong  admo- 
nition of  those  who  falsely  claim  the  status 
of  the  mustad'ajan  makes  clear  (q  4:97-9). 
This  admonition  refers,  according  to  many 
exegetes  (see  exegesis  of  the  quR’AN, 
CLASSICAL  AND  MEDIEVAL),  tO  those  people 
in  Mecca  who  had  converted  to  Islam  but 
had  not  migrated  to  Medina  even  though 
they  had  the  ability  to  do  so.  Many  of 
them  were  forced  to  participate  in  the 
battle  of  Badr  (q.v.)  on  the  side  of  the  Mec- 
cans and  against  the  Muslims  of  Medina 
(Tabari,  TafiTr,  ix,  100-12).  The  status  of 
those  killed  while  fighting  on  the  side  of 
the  unbelievers,  or  those  who  died  while 
still  in  Mecca  was  held  by  many  exegetes  to 
be  the  same  as  that  of  the  unbelievers 
themselves,  even  though  they  claimed  to 
have  been  coerced  (cf.  ibid.,  ix,  102  [no. 
10259],  1046  [no.  10263];  see  belief  and 
unbelief;  hypocrites  and  hypocrisy). 
Those,  however,  who  were  entirely  lacking 
in  any  means  to  migrate  — and  who  were, 
therefore,  genuinely  powerless  — were 
excused.  The  famous  scholar  and  Qur’an 
exegete  Ibn  ‘Abbas  (d.  67-8/686-8) 
claimed,  together  with  his  mother,  to  be 
among  such  mustad‘ajun  in  Mecca  (Tabari, 
TafiTr,  ix,  106  £),  though  the  exegetes  found 
it  more  difficult  to  extend  the  same  justifi- 
cation to  his  father,  al- ‘Abbas  - the  uncle 
of  the  Prophet  (see  family  of  the 
prophet)  and  the  progenitor  of  the 
‘Abbasid  dynasty  — who  had  fought  on 
the  side  of  the  pagan  Meccans  under  what 
he  reportedly  claimed  were  circumstances 


OPPRESSED  ON  EARTH,  THE 


582 


of  coercion  (cf.  ibid.,  ix,  106,  no.  10265). 

The  mustad’afun  in  the  Qur’an  include 
believers  as  well  as  unbelievers.  Though 
their  status  as  mustad’afun  is  defined  by  their 
dependence  on  others  and/or  by  their 
lowly  and  persecuted  condition  in  society, 
the  Qur’an  pointedly  notes  that  each  indi- 
vidual bears  sole  responsibility  for  his  or 
her  moral  conduct  and  is  to  be  held 
accountable  for  it  (see  ethics  and  the 
qur’an;  freedom  and  predestination; 
on  children  as  mustad’afun  in  the  sense  of 
not  bearing  such  responsibility,  however,  cf. 
van  Ess,  tg,  i,  277).  To  argue,  like  those  of 
the  du’afa’/ mustad’afun  who  are  consigned 
to  hell  (see  hell  and  hellfire),  that  they 
had  merely  followed  their  leaders  in  error 
(q.v.)  would  be  as  futile  as  to  call  upon  the 
latter  for  any  help  on  or  after  the  day  of 
judgment  (cf.  q 14:21;  34:31-3;  40:47-8;  see 
last  judgment;  intercession). 

Many  modern  Muslims  have  seen  in 
God’s  promise  to  establish  the  mustad’afun 
on  earth,  and  to  make  them  its  leaders,  a 
qur’anic  sanction  for  revolutionary  activ- 
ism (see  rebellion).  Franz  Fanon’s  The 
wretched  of  the  earth  was  translated  by  ‘All 
Sharfatl  in  the  early  ig6os  as  Mostadfqfin-i 
zamln,  thus  contributing  to  the  social  revo- 
lutionary connotations  of  this  qur’anic 
term,  which  now  came  to  be  understood  as 
“the  oppressed”  and  the  disinherited  in  the 
sense,  primarily,  of  being  economically 
exploited  (see  economics).  Ayatollah 
Khomeini’s  speeches  before  and  immedi- 
ately after  the  Iranian  revolution  of  1979 
were  laced  with  references  to  the  mustad’a- 
fun in  this  sense,  and  he  often  spoke  of 
them  as  the  main  supporters  of  the  revolu- 
tion and  thus  as  the  people  deserving  to  be 
its  principal  beneficiaries.  A “Mustad'afun 
Foundation”  (bunyad-i  mustad’ajin)  was 
established  in  1979  (as  the  successor  to  the 
powerful  Pahlavl  Foundation)  to  appropri- 
ate the  properties  belonging  to  those  asso- 
ciated with  the  overthrown  regime  and  to 


redistribute  them  among  the  poor;  and  the 
mustad’afun  were  prominent  among  those 
mobilized  for  participation  in  the  Iran- 
Iraq  war  (1980-88).  E.  Abrahamian  (Kho- 
meinism,  52)  has  argued,  however,  that  after 
the  revolution,  Khomeini  came  to  moder- 
ate considerably  his  earlier  rhetoric  about 
a class  struggle  between  the  oppressed  and 
their  wealthy  exploiters,  and  spoke  increas- 
ingly of  the  need  for  harmonious  ties  be- 
tween the  middle  and  the  lower  classes;  the 
term  mustad’afun  now  “became  like  the 
term  sans  culottes  in  the  French  Revolu- 
tion — a political  label  for  the  new  re- 
gime’s supporters  and  included  wealthy 
bazaar  merchants.” 

In  the  context  of  the  struggle  against 
apartheid  in  South  Africa,  qur’anic  refer- 
ences to  the  mustad’afun  became  the  basis  of 
an  Islamic  variant  of  “liberation  theology,” 
with  the  prophet  Muhammad  and  indeed 
all  the  other  prophets  being  seen  as  having 
struggled  on  behalf  of  the  oppressed  and 
the  exploited.  Where  earlier  understand- 
ings of  the  qur’anic  references  to  the 
mustad’afun  seem  to  suggest  that  people 
would  be  judged  in  the  hereafter  on  the 
basis  of  their  conduct  (see  record  of 
human  actions;  eschatology),  and  irre- 
spective of  their  social  standing  in  the 
world,  certain  contemporary  religious 
intellectuals  in  South  Africa  have  argued 
that  the  solidarity  of  the  oppressed  tran- 
scends differences  of  faith,  and  that  the 
Qur’an  comes  down  on  the  side  of  the 
mustad’afun  even  when  they  are  not  believ- 
ers (Esack,  Qur’an,  liberation  and  pluralism, 
98-103  and  passim;  see  also  politics  and 
THE  QUr’an). 

Muhammad  Qasim  Zaman 
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Oppression 

Unjust  or  cruel  exercise  of  authority  or 
power.  There  is  no  single  word  in  the 
Qur’an  that  perfectly  translates  the  term 
“oppression.”  An  array  of  words,  such  as 
baghy  (attested  seven  times),  qahr  (ten  times), 
tughyan  (nine  times;  cf.  Izutsu,  Structure, 
140-2),  ‘udwan  (seven  times;  cf.  Izutsu,  Struc- 
ture, 161-4),  istid’af  (five  times)  and  the  most 
frequently  attested,  gulm  (ca.  twenty  times; 
cf.  Izutsu,  Structure,  152-61),  all  share  an 
essential  semantic  aspect  of  this  concept: 
i.e.  exceeding  the  appropriate  limits  of 
behavior  in  dealing  with  others,  while  vio- 
lating their  essential  human  rights.  The 
qur’anic  portrayal  of  the  behavior  of  Pha- 
raoh (q.v.)  and  his  people,  al-mala]  conveys 
perfectly  the  image  of  the  oppressive  ruler 
and  the  oppressive  class  on  the  one  hand, 
and  the  oppressed  subjects  on  the  other. 
Similar  models  are  conveyed  in  all  the 
qur’anic  stories  of  the  prophets  and  their 
peoples  (see  narratives;  prophets  and 
prophethood),  such  as  those  of  the  peo- 
ple of  ‘Ad  (q.v.)  and  Thamud  (q.v.),  of 
Noah  (q.v.),  Lot  (q.v.),  Abraham  (q.v.)  and 
Jesus  (q.v.),  where  people  are  categorized  as 
either  mustakbirun  (lit.  “proud,  arrogant”; 
see  arrogance;  pride;  cf.  Izutsu,  Struc- 
ture, 131-44  for  a discussion  of  the  various 
aspects  of  haughtiness)  or  mustad'ajun 
(“downtrodden”;  cf.  £ 7:75>  r37,  r5°;  14:21; 
28:4;  34:31-3;  40:47;  and  others;  see 


oppressed  on  earth,  the).  The  former 
always  deny  God’s  revelation  (see  reve- 
lation and  inspiration)  and  persecute 
the  prophets  and  their  followers,  who  are 
the  mustad'ajun.  This  is  also  the  case  of  the 
prophet  Muhammad  with  the  people  of 
Mecca  (q.v.;  q 8:26;  cf.  4:75;  see  opposi- 
tion to  muhammad).  In  all  such  cases, 
the  earth  (q.v.)  will  be  inherited  by  the 
oppressed,  God  promises  ((4  28:5). 

But  Pharaoh  exceeded  even  the  limits  of 
denying  the  divine  message  and  persecut- 
ing Moses  (q.v.)  and  his  followers  when  he 
claimed  divinity  and  the  exercise  of  divine 
authority  on  earth.  His  image  in  the 
Qur’an  is  that  of  the  tyrannical  ruler  par 
excellence  (<4  79:17;  cf.  22:24,  34)>  who 
causes  corruption  (q.v;  <4  28:5),  misleads 
his  people  ((4  20:79;  see  astray;  error) 
claims  to  be  god  ((4  29:40;  28:38)  and  de- 
mands the  absolute  submission  and  un- 
questioned obedience  (q.v.)  of  the  people 
(cf.  (4  40:29).  His  actions  cause  the  division 
of  the  people  into  the  following  groups 
( shiya]  sing,  shi’a,  (4  28:4;  see  shi  a):  on  the 
one  hand  are  the  aristocrats  (al-mala), 
who  are  the  privileged  and  ostentatious 
(al-mutrajun)  and,  accordingly,  the  arrogant 
oppressors  (al-mustakbirun);  on  the  other 
are  the  mustad'ajun  or  the  oppressed,  those 
who  have  lost  power,  been  marginalized, 
despised  and  persecuted.  It  is  understand- 
able, then,  why  the  Qur’an  uses  the  same 
word  to  denote  God’s  attribute  (see  god 
and  his  attributes)  of  supreme  power 
( al-qahir,  see  power  and  impotence)  and 
to  refer  to  Pharaoh’s  oppressiveness.  When 
Pharaoh  responds  to  the  conviction  of  his 
mala  ’ that  he  must  act  against  the  people  of 
Moses,  the  Qur’an  states:  “Their  male  chil- 
dren will  we  slay;  [only]  their  females  will 
we  save  alive;  and  we  have  over  them  irre- 
sistible power”  ( qahirun , (4  7:127).  The  con- 
notation of  qahr  in  this  specific  context  is 
very  close  to  “oppression.”  This  qur’anic 
passage,  therefore,  lends  itself  to  an 
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argument  that  qahr  may  most  closely  de- 
note the  concept  “oppression.”  The  verbal 
form  taqhar  is  used  by  the  Qur’an  in  the 
context  of  advising  the  prophet  Muham- 
mad and,  as  a matter  of  fact,  all  Muslims, 
not  to  mistreat  orphans  (q.v.;  Q 93:9). 
When  related  to  humans,  the  nominal 
form  qdhir  refers,  then,  to  someone  claim- 
ing to  be  God  (who  alone  is  al-qahir  and 
al-qahhdr ) who  performs  massive  mistreat- 
ment, i.e.  oppression  against  others.  In 
modern  times,  the  categorization  of  the 
enemy  - be  it  America  or  Saddam 
Husayn,  or  the  apartheid  political  regime 
of  South  Africa  — as  the  “oppressor” 
came  to  be  a very  effective  ideological 
weapon  in  sacralized  struggle  (see  jihad). 

N.  Abu  Zayd 
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Oral  Transmission  see  readings  of 
the  qur’an;  orality;  orality  and 

WRITING  IN  ARABIA;  COLLECTION  OF  THE 

qur’an 

Orality 

The  quality  of  spoken,  as  opposed  to  writ- 
ten, communication.  The  Arabic  Qur’an 
emerged  against  the  backdrop  of  a long 
history  of  oral  poetic  composition  and  rec- 
itation (see  POETRY  AND  POETS;  ORALITY 
and  writing  in  Arabia).  It  is  a composite 
text  consisting  of  oral  recitations  born  in 


an  oral  culture  of  great  refinement  and 
long  tradition.  It  is  hard  to  over-emphasize 
the  importance  of  oral  poetry  among  the 
northern  Arab  tribal  nomads  (q.v.)  of  the 
pre-Islamic  world  (see  pre-islamic  Arabia 
and  the  qur’an;  Arabs;  bedouin).  Their 
major  art  form  was  the  spoken  word  of 
poetry,  and  in  particular  their  three-part 
ode,  or  qasida.  The  recitative  chanting  of 
their  poetry  was  their  music  and  the  high- 
est expression  of  their  eloquence.  Every 
tribe  had  a poet  who  could  compose  and 
recite  verses  in  praise  of  it  or  in  denigra- 
tion of  its  opponents.  Perfection  of  oral 
poetic  composition  and  recitation  was 
something  much  admired  and  much 
desired.  It  was  in  this  oral  poetic  milieu 
that  the  qur’anic  recitations  arose  and 
became  a new  standard  of  oral  literary  and 
religious  excellence  and  beauty  (el  Tayib, 
Pre-islamic  poetry;  Zwettler,  Oral  tradition, 
3-88;  see  recitation  of  the  qur’an). 

Although  the  Qur’an  has  had  a rich  and 
central  role  in  the  history  of  Muslim  piety 
and  faith  as  “sacred  book,”  it  has  always 
been  preeminently  an  oral,  not  a written 
text  - as  strikingly  so  as  any  of  the  world’s 
great  religious  scriptures  except  the  Vedas. 
In  the  history  of  Islamic  piety  and  practice, 
the  role  of  the  written  scriptural  text  has 
always  been  secondary  to  the  dominant 
tradition  of  oral  transmission  and  aural 
presence  of  the  recited  text.  The  qur’anic 
revelation  (see  revelation  and  inspira- 
tion) recognized  by  Islamic  tradition  as 
the  first  given  to  Muhammad,  Q 96, 
begins:  “Recite  (iqra’)  in  the  name  of  your 
lord  (q.v.)  who  created.”  This  signals 
clearly  that  the  revelations  were  from  the 
outset  meant  to  be  oral  repetitions  of  the 
revealed  word  of  God  himself  (see  word 
of  god;  speech).  The  Prophet  is  quoted  in 
one  hadlth  (see  hadith  and  the  qur’an) 
as  saying,  “Embellish  the  recitation  (al- 
quran)  with  your  voices,  for  the  beautiful 
voice  increases  the  beauty  of  the  Qur’an” 
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(al-Dariml,  Sunan,  23.33.14;  cf.  13).  This 
underscores  the  centrality  of  the  oral  and 
aesthetic  dimensions  of  the  Qur'an  in 
Muslim  tradition.  As  Stanley  Lane  Poole 
put  it,  “from  first  to  last  the  Koran  is  essen- 
tially a book  to  be  heard,  not  read”  (Zwe- 
mer,  Translations,  82;  although  note  that 
this  judgment  is  anachronistic,  in  that 
there  was  no  “book”  of  the  Qur’an  until 
long  after  the  early  revelations  to  be  recited 
were  proclaimed  by  the  Prophet;  see 
mushaf;  collection  of  the  qur’an; 
codices  of  the  qur’an;  book;  manu- 
scripts of  the  qur’an).  In  Muslim  tradi- 
tion, the  highly  developed  system  of  rules 
for  proper  recitation  (tajwTd)  “is  believed  to 
be  the  codification  of  the  sound  of  the  rev- 
elation as  it  was  revealed  to  the  Prophet 

Thus  the  sound  itself  has  a divine  source 
and  significance,  and,  according  to  Muslim 
tradition,  is  significant  to  the  meaning” 
(Nelson,  Art,  14).  The  only  way  to  under- 
stand the  Qur’an  and  its  place  in  Muslim 
history  and  contemporary  life  is  to  grasp 
the  centrality  of  its  role  as  oral  text  par 
excellence. 

There  can  be  little  argument  that  the 
scripture  (al-kitab)  of  Muslims  has  been 
functionally  a “spoken  book”  - the  divine 
“word”  itself,  the  very  discourse  of  God 
ipsissima  vox,  given  to  Muhammad  as  “an 
Arabic  recitation”  ( qur’an  ‘arabiyy;  cf.  i.e. 

Q 12:2;  2OHI3;  See  ARABIC  language). 

This  has  lent  immense  importance  to  the 
Arabic  text  of  the  Qur’an,  its  verbatim 
memorization,  and  its  artful  and  reverent 
recitation  — so  much  so  that  the  rejection 
of  recitation  of  any  translation  of  the 
Qur’an  (above  all  in  the  daily  worship 
rituals,  or  salat,  see  prayer;  ritual  and 
the  qur’an;  translations  of  the 
qur’an)  has  been  almost  total  in  Islamic 
societies. 

Theologically,  the  Qur’an  as  “word  of 
God”  in  Islam  compares  not  to  the  Bible  in 
the  Christian  tradition  (see  scripture  and 


the  qur’an)  but  to  the  person  of  the 
Christ  as  the  logos  tou  theou,  the  divine  Word 
(Soderblom,  Einfukrung,  117;  cf.  Graham, 
Beyond,  217  n.  3;  Kermani,  Gott,  465  n.  195; 
see  createdness  of  the  qur’an):  the 
closest  comparable  Muslim  practice  to  the 
Eucharist  would  consequently  be  either  the 
ubiquitous  practice  among  Muslims  of  oral 
recitation  of  the  Qur’an  or  that  of  learning 
the  text  by  heart,  hifz  al-Qur’an  (Smith, 
Some  similarities,  52,  56-7;  see  memory). 
One  of  the  most  respected  religious  titles  a 
Muslim  can  bear  is  that  of  hafiz(a),  one 
who  knows  the  entire  Qur’an  by  heart. 
Qur’an  recitation  and  memorization  have 
always  been  central  to  deep  spirituality  as 
well  as  to  everyday  life  in  Muslim  societies: 
“The  discipline  of  qur’anic  memorization 
is  an  integral  part  of  learning  to  be  human 
and  Muslim”  (Eickelman,  Knowledge,  63; 
see  EVERYDAY  LIFE,  QUR’AN  In). 

Historically,  the  original  meaning  of  the 
very  word  qur’an  testifies  to  this  fundamen- 
tal orality  of  the  text  from  its  inception:  the 
qur’anic  revelations  were  oral  texts  meant 
to  be  rehearsed  and  recited,  first  by 
Muhammad  (as  witness  the  more  than  300 
occurrences  of  Qul!,  “Say!  [oh  Muham- 
mad],” before  particular  passages  of  the 
sacred  text),  then  by  the  faithful  to  whom 
Muhammad  was  to  recite  them.  They  were 
explicitly  not  revealed  as  “a  writing  on 
parchment”  (q  6:7;  see  writing  and 
writing  materials).  The  word  qur’an  is  a 
verbal  noun  form  derived  from  the  root 
q-r-’,  “to  recite,  read  aloud,”  and  hence  the 
proper  translation  of  al-qur’an  is  “the  Recit- 
ing” or  “the  Recitation”  (Graham,  Earliest 
meaning).  The  Arabic  word  qur’an  is  not 
attested  prior  to  the  Qur’an  itself  and  it 
was  likely  derived  from,  or  influenced  by, 
the  Syriac  cognate  word  qeryana,  “lection, 
reading,”  used  by  Syriac-speaking  Chris- 
tian communities  (see  Christians  and 
Christianity)  both  for  the  oral  liturgical 
reading  from  scripture  (lectio,  anagnosis)  and 
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for  the  scripture  passage  that  is  read  aloud 
(lectio,  perioche,  anagnosma)  in  divine  service 
(Bowman,  Holy  scriptures;  A.  Neuwirth  and 
K.  Neuwirth,  Surat  al-jatiha;  cf.  Graham, 
Beyond,  209  n.  36;  see  foreign  vocab- 
ulary; names  of  the  qur’an).  Both  the 
Muslim  and  Christian  usages  have  parallels 
also  in  the  rabbinic  use  of  the  Hebrew  cog- 
nates qen’a  and  miqrd’  to  denote  the  act  of 
scripture  reading  and  the  pericope  read 
aloud,  respectively  ( J.  Horovitz,  Qur’an, 

67;  Noldeke,  gq,  i,  32;  Graham,  Beyond, 

209  n.  37).  In  the  qur’anic  text  itself,  there 
are  a number  of  uses  of  the  word  qur’an 
that  can  best  be  taken  as  verbal-noun 
(masdar)  usages:  e.g.  “the  dawn  (q.v.)  recita- 
tion” in  (5  17:78  and  .Ours  it  is  to  col- 
lect and  to  recite  it  (qur’anuhu),  and  when 
we  recite  it,  follow  the  recitation  of  it 
(qur’anahu)”  (q  75:17-8).  These  readings  are 
bolstered  in  the  hadlth  at  various  points, 
such  as  when  Muhammad  speaks  well  of 
whoever  “is  constantly  mindful  of  God 
during  [his]  reciting”  ( quran , Ibn  Hanbal, 
Musnad,  iv,  159).  Other  examples:  when 
Muhammad  explains  to  a companion  who 
witnessed  a horse  trying  to  bolt  during  his 
night  recitation,  “That  was  the  divine  pres- 
ence ( sakina , see  sechina)  that  descended 
with  the  reciting”  (al-qur’an,  Bukhari,  Sahih, 
66.11),  and  the  report  that  Muhammad 
“raised  his  voice  in  the  recitation  (qur’an)  in 
his  prayer”  (salat,  Muslim,  Sahih,  4.145;  cf. 
4.149,  154;  6.232-37). 

These  examples  of  the  early  understand- 
ing of  quran  as  a verbal  noun  remind  us  of 
the  strong  historical  basis  for  the  ongoing 
orality  of  the  Qur’an  in  Muslim  usage 
down  the  centuries  to  the  present  moment. 
This  orality  has  always  been  a striking  ele- 
ment in  both  Muslim  religious  practice  and 
even  in  quotidian  life  in  Islamic  societies, 
where  the  use  of  qur’anic  formulae  has 
been  a permeating  reality  of  everyday 
speech,  even  down  to  small  repeated 
phrases  that  have  passed  into  everyday 


usage  (see  slogans  from  the  qur’an). 
One  thinks  of  the  basmala  (q.v.)  and  Fatiha 
(q.v.),  or  the  many  qur’anic  phrases  such  as 
ma  sha’a  llahu  (q  18:39)  or  al-hamdu  lillahi 
(q  1:2;  see  laudation)  as  only  the  most 
evident  (for  examples  of  such  usages,  see 
Piamenta,  Islam  in  everyday  speech,  10,  73,  75, 
86-7;  Jomier,  La  place  du  Coran).  The  five- 
times-daily  ritual  of  prayer  (salat)  is  the 
most  obvious  place  to  look  for  daily  recita- 
tion of  the  Qur’an,  since  without  some 
qur’anic  recitation  the  salat  is  legally  in- 
valid (see  LAWFUL  AND  UNLAWFUL).  Blit 
well  beyond  penetration  of  qur’anic 
phrases  into  everyday  speech  and  the  for- 
mal demands  of  the  rites  of  daily  worship, 
the  recited  word  of  scripture  has  always 
been  prominent  in  Muslim  communities. 
Recitation  of  the  Qur’an  is  woven  into  the 
very  fabric  of  life  in  Muslim  communities. 
A hadlth  has  Muhammad  say,  “the  most 
excellent  form  of  worship  (q.v.;  ‘ ibacla ) 
among  my  people  is  reciting  the  Qur’an” 
(Ghazall,  Ihya \ 1.8. 1).  Qur’an  recitation  has 
been  a,  if  not  the,  major  form  of  entertain- 
ment in  Muslim  societies,  and  it  has  for 
centuries  been  raised  to  an  art  form  (see 
Nelson,  Art;  Kermani,  chap.  3).  Qur’an 
memorization,  recitation,  and  study  have 
formed  the  core  of  Muslim  education  at 
all  times  and  around  the  world  in  Islamic 
societies  (see  teaching  and  preaching 
the  qur’an).  Centuries  ago,  Ibn  Khaldun 
(d.  784/1382;  Muqaddima,  iii,  260;  Ibn 
Khaldun-Rosenthal,  iii,  300;  cf.  Graham, 
Beyond,  215  n.  35)  noted  that  “teaching  the 
Qur’an  to  children  is  one  of  the  marks  of 
the  religion  that  Muslims  profess  and  prac- 
tice in  all  their  cities,”  and  a still  older 
hadlth  text  claims  that  “knowledge  shall 
not  perish  so  long  as  the  Qur’an  is  recited” 
(Darimi,  Sunan,  1.18.8;  see  knowledge 
and  learning). 

In  sum,  the  oral  presence  of  the  Qur’an 
is  a constant  source  of  inspiration  to 
Muslims  in  all  walks  of  life.  Al-Ghazall 
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(d.  505/1  iii;  Ihya\  1.8. 1)  put  it  well:  “Much 
repetition  cannot  make  it  [the  Qur’an] 
seem  old  and  worn  to  those  who  recite  it.” 
The  importance  and  power  of  the  oral 
qur’anic  word  are  captured  in  the  hyper- 
bolic and  metaphorical,  but  still  acute, 
observation  of  the  modern  Iranian  scholar, 
Muhammad  TaqI  Sharfatl-MazmanI, 
about  the  aural  impact  of  the  recited  text: 
“The  Qur’an  was  a light  [q.v.]  that  ex- 
tended through  the  opening  of  the  ears 
into  the  soul;  it  transformed  this  soul  and 
as  a consequence  of  that,  the  world”  (as 
cited  in  Kermani,  Gott  ist  Schon,  44).  See 

also  LANGUAGE  AND  STYLE  OF  THE  QUR’AN. 

William  A.  Graham 
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Orality  and  Writing  in  Arabia 

Transmission  of  knowledge  through  the 
spoken  and  written  word.  In  pre-Islamic 
Arabia,  culture  was  largely  transmitted 
orally,  with  writing  being  used  for  practical 
matters  of  daily  life  (i.e.  trade;  see  selling 
and  buying)  — although  there  was  an 
awareness  of  Jewish  and  Christian  scrip- 
tures (see  SCRIPTURE  AND  THE  QUR’AN; 
PRE-ISLAMIC  ARABIA  AND  THE  QUR’an). 
Apart  from  a couple  of  inscriptions  and 
some  defectively  written  graffiti,  no 
primary  sources  exist  for  pre-Islamic 
Arabic  writing  (see  epigraphy  and  the 
qur’an;  archaeology  and  the  qur’an)- 
Oral  sources,  by  their  very  nature,  are 
transient.  We  are  thus  left  to  glean  what 
we  can  about  orality  (q.v.)  and  writing/ 
script  from  secondary  Arabic  sources  that 
were  committed  to  writing  long  after 
Arabic  script  (q.v.)  was  fully  developed. 

It  may  be  said,  however,  that  the  inter- 
play of  orality  and  writing  in  this  milieu 
shows  up  most  clearly  in  the  Qur’an  itself 
(see  language  and  style  of  the 
qur’an;  form  and  structure  of  the 
qur’an). 

Orally-transmitted  attestations  of  writing  and 

scripture  in  pre-Islamic  Arabia 

There  were  four  kinds  of  oral  literature  in 
pre-Islamic  Arabia:  those  of  the  poet  ( sha‘ir, 
see  poetry  and  poets),  the  soothsayer 
(, kahin , see  soothsayers),  the  orator 
(khatib)  and  the  story-teller  (qass).  The 
advent  of  Islam  was  very  unfavorable  to 
kahin  material  and  to  pre-Islamic  khatib 
material,  and  the  little  that  has  survived 
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has  nothing  to  tell  us  about  writing,  a sub- 
ject to  which  neither  the  kahin  nor  the 
khatib  was  likely  to  have  referred  in  the  first 
instance. 

Poetry 

We  are  more  fortunate  in  what  we  can 
draw  together  from  the  surviving  corpus  of 
pre-Islamic  poetry.  It  contains  a fair  num- 
ber of  references  to  writing,  usually  based 
on  the  convention  by  which  the  traces  of 
an  almost  effaced,  long  deserted  campsite 
are  compared  to  written  material.  Both 
epigraphic  and  documentary  writing  are 
mentioned.  Very  rarely  does  the  same 
poem  refer  to  both.  Thus  the  Mu'allaqa  of 
Labld  has:  “the  stones  there  contain  writ- 
ings “ ( damina  l-wuhiyya  silamuha,  1.  2)  and 
“writings  whose  texts  have  been  renewed 
by  their  pens”  (zuburun  tujiddu  mutunaha 
aqlamuha,  1.  8). 

The  majority  of  references  must  be 
assumed  to  refer  to  a script  for  Arabic 
writing,  though  its  form  is  uncertain;  but 
there  are  some  passages  that  might  pos- 
sibly refer,  explicitly  or  implicitly,  to  south 
Arabian  forms  of  writing.  This  possibility 
can  be  seen  in  a passage  from  Labld’s 
Qasida  nuniyya: 

. . . ka-annaha 

zuburun  yurajji'uha  waluluyamani 

muta'awwidun  lahinunyu'idu  bi-kqffihi 

qalaman  'ala  'usubin  dhabulna  wa-bani 

...  as  though  they  were 

writings  over  which  the  Yemeni  lad  moved 

back  and  forth 

in  his  accustomed  way,  clever,  his  hand 
moving 

a pen  over  dried  palm-fronds  or  over 
pieces  of  a ben- tree 

Not  only  does  waliduyamani  point  to  the 
south,  the  terms  zubur,  “writings,”  and 
'usub,  “palm-fronds,”  would  appear  to  have 
south  Arabian  origins  (see  writing  and 

WRITING  MATERIALS). 


The  corpus  of  poetry  contains  a fair  num- 
ber of  references  to  Jews  and  Christians 

(see  JEWS  AND  JUDAISM;  CHRISTIANS  AND 

chrstianity)  but  references  to  their  scrip- 
tures are  difficult  to  find.  There  are  some 
references  to  the  Christian  anchorites  (see 
asceticism;  monasticism  and  monks)  us- 
ing lights  for  their  devotions  at  night  (and, 
by  implication,  reading),  as  in  the  Mu'allaqa 
of  Imru’  al-Qays  (lines  39  and  72).  Once, 
however,  Imru’  al-Qays  has  part  of  a line 
referring  specifically  to  Christian  writings: 
“like  a line  of  writing  in  the  books  of 
monks”  (ka-khatti  zaburin  fi  masahifi  ruhbdni); 
and  al-Aswad  b.  Ya'fur  refers  to  Jewish 
written  material:  “the  letters  of  two  Jews 
from  Tayma’  or  the  people  of  Madyan  [see 
midian]  on/their  parchments  which  they 
recite  with  accomplishment”  (suturu 
yahudiyyayni fimuhraqayhimd/mujidayni  min 
Tayma  ’a  aw  ahli  Madyan). 

The  accepted  view  is  that  these  refer- 
ences to  writing  were  part  of  poetic  con- 
vention and  that  the  bedouin  (q.v.) 
tribesmen  themselves  were  little  concerned 
with  writing,  and  there  seems  to  be  no  rea- 
son to  doubt  this.  That  the  illiterate  poet 
Tarafa  should  liken  his  camel’s  cheek  to 
“Syrian  parchment”  seems  typical  of  the 
convention  (see  literacy;  illiteracy). 
Nor  does  there  seem  to  be  an  exception 
in  the  case  of  the  poet  — or  two 
poets  - known  as  al-Muraqqish  (probably 
meaning  “the  one  who  puts  black  on 
white”).  The  name  is  thought  not  to  derive 
from  him  acting  as  a scribe  but  to  be  a sou- 
briquet that  stems  from  part  of  a line  that 
runs:  “the  traces  resemble  what  a pen  has 
inscribed  on  the  back  of  the  /parchment” 
(wa-l-rusumu  ka-ma  * raqqasha  Ji  zahri  l-adrni 
qalam). 

Stories 

Moving  on  from  the  evidence  of  poetry  to 
the  story-tellers’  material,  very  little  is  to 
be  found  in  the  background  stories  that 
accompany  most  of  the  surviving  poems  or 
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in  the  legends  of  the  “days  of  the  Arabs” 
(ayyam  al-’arab).  Even  then,  the  stories 
that  have  come  down  to  us  are  at  best 
problematical,  as  they  were  susceptible  to 
recasting  and  accretion  down  to  ‘Abbasid 
times;  and  some  of  them,  such  as  the 
placing  of  copies  of  the  mu  ’allaqat  on  the 
Ka'ba  (q.v.),  appear  to  be  total  fiction. 
Nevertheless,  it  is  interesting  to  note  two 
points  from  the  famous  story  of  the  poets 
al-Mutalammis  and  Tarafa  preserved  in 
the  Kitab  al-agham  of  Abu  1-Faraj  al- 
Isfahanl,  in  which  they  are  portrayed  as 
being  sent  off  by  the  ruler  of  al-Hlra  to 
the  governor  of  al-Bahrayn,  each  with  a 
note  telling  the  governor  to  execute  the 
bearer  of  the  note.  In  one  way,  the  story 
hinges  on  the  illiteracy  of  the  two  poets; 
in  another,  there  is  the  assumption  that 
literates  who  did  not  already  know  the 
contents  of  a message  would  be  able  to 
read  it. 

Extent  of  literacy  in  pre-Islamic  Arabia 
Overall,  the  background  material  seems 
to  indicate  that  there  was  a certain  amount 
of  literacy  in  the  settlements  (see  city), 
particularly  the  key  centers  of  al-Hlra, 
Medina  (q.v.)  and  Mecca  (q.v.).  This  is 
plausible,  though  any  direct  evidence  from 
the  period  is  lacking.  There  is,  for  example, 
nothing  to  link  Labld’s  Yemeni  youth  with 
any  particular  place.  It  is  not  unreasonable, 
however,  to  suggest  that  his  main  concern 
was  with  documents  and  that  the  most 
likely  place  where  documents  would  be 
produced  was  a settlement.  But  even  if 
most  of  those  employed  in  writing  lived  in 
settlements  it  is  unlikely  that  they  were 
numerous.  It  is  also  reasonable  to  assume 
that  writing  in  Arabic  script  was  for 
practical  purposes,  with  other  languages 
and  scripts  being  used  for  religious 
purposes.  Culturally  this  would  have 
mattered  little  in  pre-Islamic  times,  for  the 
same  sources  make  it  clear  that  cultural 
material  (that  of  the  poets,  soothsayers, 


orators  and  story-tellers)  was  orally 
transmitted. 

There  are  other  problems  about  the  role 
of  writing  among  the  Arabs  in  the  early 
seventh  century  c.E.  to  which  we  have  no 
clear  answer.  One  must  accept  the  general- 
ization that  the  crucial  function  of  a script, 
whether  alphabetic  or  not,  is  to  convey  a 
version  of  the  spoken  word  in  a form  that 
can  be  recognized  and  understood  by  a 
person  with  knowledge  of  that  script  and 
of  the  language  that  it  encodes.  It  is  not 
clear,  however,  how  this  applied  in  early 
Arabic  documents.  Any  document  that  has 
come  down  to  us  through  traditional 
sources  is  now  written  in  a fairly  high  regis- 
ter, and  with  no  obvious  colloquial  fea- 
tures (see  dialects;  grammar  and  the 
qur’an).  This  may  not  be  far  from  the 
mark;  but,  as  is  usual  in  Arabic  sources, 
there  is  a total  failure  to  pay  any  attention 
to  the  gradations  of  register  between  the 
four  literary  forms:  sha’ir  — kahin  — kha- 
tib  — qass.  Nor  is  there  any  sign  of  dia- 
lect. This  simply  does  not  tally  with 
what  we  find  in  papyri,  in  which  collo- 
quialisms, a sign  of  dialect,  are  to  be 
found  from  the  earliest  surviving  docu- 
ments onwards. 

The  traditional  view  is  that  Arabic  script 
was  defective  until  roughly  the  end  of  the 
seventh  century  c.E.  This  is  certainly  true 
of  graffiti,  but  that  is  hardly  germane  to 
the  discussion.  The  graffiti  and  the  tradi- 
tional view  might  also  incline  us  to  the 
view  that  the  script  functioned  largely 
at  an  aide-memoire  level.  Again  it  would 
appear  that  we  are  being  pointed  in  the 
wrong  direction.  Labld’s  vignette  about 
the  Yemeni  youth  and  the  story  of  al- 
Mutalammis  and  Tarafa  seem  to  point  to 
a fairly  extensive  use  of  writing,  whether 
or  not  the  script  was  fully  formed. 

Earliest  literary  evidence  from  the  Islamic  period 
It  is  against  this  background  that  we  should 
consider  the  implications  of  the  surviving 
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papyri  and  in  particular  of  the  earliest 
extant  Islamic  document,  a papyrus  from 
upper  Egypt,  now  preserved  in  the 
Austrian  State  National  Library  and 
known  as  PERF  558  (for  more  on  this 
papyrus,  see  Gruendler,  Development,  157; 
Jones,  Dotting).  It  has  texts  in  both  Arabic 
and  Greek,  and  each  bears  a date:  in 
Arabic  “the  month  Jumada  I of  the  year 
22”  and  in  Greek  “the  thirtieth  day  of  the 
month  of  Pharmouthi  of  the  Indiction 
year  1”  (25  April  643). 

This  invaluable  dating  is  not  the  only 
important  thing  about  PERF  558.  The 
script  is  more  advanced  than  we  might 
expect  if  we  accept  the  traditional 
accounts  of  the  development  of  Arabic 
script  (q.v.).  The  Arabic  text  is  written  in  a 
clear  cursive  hand;  and  it  contains  a fair 
sprinkling  of  dots.  There  are  dotted  forms 
of  six  letters  ( jim , kha’,  dhal,  zay,  shin  and 
nun,  all  of  which  are  also  to  be  found  with- 
out dots);  there  are  some  long  vowels  (a,  i, 
and  u are  all  to  be  found,  though  medial  a 
is  most  frequently  omitted);  and  there  are 
some  examples  of  alif  maqsura. 

The  script  of  PERF  558  is  rightly  charac- 
terized by  Beatrice  Gruendler  [Development, 
135)  as  being  a “fairly  developed  script.” 
She  adds  “the  first  cursive  impulse  must 
therefore  be  expected  several  decades  ear- 
lier.” This  also  seems  a fair  judgment.  A 
period  of  several  decades,  however,  dating 
back  from  643  c.e.  takes  us  back  into  the 
pr e-hijra  period  (see  emigration).  We  are 
thus  forced  to  conclude  that  the  traditional 
accounts  of  the  development  of  Arabic 
writing,  and  of  the  diacritics  in  particular, 
i.e.  that  in  the  seventh  century  the  Arabic 
script  functioned  at  a primarily  aide-memoire 
level,  must  be  wrong  so  far  as  a cursive 
form  of  Arabic  is  concerned. 

There  is  another  scrap  of  evidence  that 
we  might  reasonably  consider  as  providing 
some  corroboration  of  this  view.  There  is  a 
hemistich  in  Labld’s  qasida  mimiyya  begin- 
ning ’aja  l-rasmu  am  la  that  runs:  “There  is  a 


trace  of  Asma’  that  has  become  dotted  like 
a sheet  of  writing”  (li-Asma’a  rasmun  ka- 
l-sahafati  a'jama).  It  is  true  that  Labld  lived 
for  almost  forty  years  in  the  Islamic  period, 
but  his  language  and  thought  are  very 
traditional  and  again  take  us  back  to  the 
earlier  part  of  the  seventh  century  c.e. 

A full  use  of  the  script  is  also  indicated  by 
some  material  found  in  the  literature  on 
the  Prophet’s  biography  [sira,  see  sIra  and 
the  qur’an).  There  are  no  cogent  reasons, 
for  example,  to  reject  the  authenticity  of 
the  treaty  documents  now  known  as  the 
Constitution  of  Medina,  or  to  believe  that 
these  were  not  committed  to  writing  at  the 
time  that  they  were  drawn  up.  Equally, 
writing  plays  a crucial  role  in  the  story 
about  the  expedition  to  Nakhla  in  Rajab 
of  2 a.h.,  in  which  the  sealed  orders  were 
issued  to  the  leader  of  the  Muslim  raiding 
party. 

Finally  the  Qur’an  shows  itself  to  be 
strongly  in  favor  of  the  use  of  writing  for 
practical  purposes.  The  key  passages  are  a 
very  lengthy  one,  Q 2:282-3,  concerning 
the  recording  of  debts  (q.v.)  and  other 
transactions,  and  the  much  shorter 
q 24:33,  about  writing  documents.  It 
would  seem  that  these  stipulations  about 
the  writing  of  documents  are  possible 
because  there  was  a pre-Islamic  sunna  of 
writing  for  practical  purposes,  and,  on 
the  evidence  of  the  papyri,  writing  was  a 
tradition  of  accomplished  scribes. 

The  writing  of  the  Qur’an  (see  ortho- 
graphy; manuscripts  of  the  qur’an)  is 
another  matter,  for  its  original  mode  of 
delivery  was  oral  (see  recitation  of  the 
qur’an).  Thus  any  written  version  is  a 
secondary  form,  as  the  text  depicts  in  a 
narrative  (see  narratives)  about  Moses 
(q.v.;  q 6:91).  Given,  however,  that  there 
was  knowledge  of  copies  of  Jewish  and 
Christian  scriptures,  the  psychological 
pressure  for  the  nascent  Islamic 
community  to  have  written  copies  of  its 
own  scripture  must  have  been  irresistible 
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(see  codices  of  the  qur’an;  collection 
of  the  qur’an).  Tradition  has  il  firmly 
that  at  least  some  of  the  Qur’an  was 
committed  to  writing  during  Muham- 
mad’s lifetime,  although  there  is  no 
agreement  about  when  the  copying  started 
or  how  much  of  it  was  copied  during  his 
lifetime  — though  most  references  are 
linked  to  the  final  years  of  his  residence  in 
Medina.  This  writing  is  said  to  have  been 
done  by  a small  group  of  scribes,  known  as 
the  “scribes  of  the  revelation”  (kuttab  al- 
wahy).  The  authenticity  of  this  material  is 
disputed  but  even  if  it  is  rejected,  it  is  likely 
to  echo  something  of  what  happened. 

This  takes  us  back  again  to  the  form  of 
writing  used.  It  has  always  been  thought 
that  the  development  of  the  Kufic  form  of 
Arabic  script  without  any  diacritical 
dots  — was  a concomitant  of  the  Qur’an’s 
being  committed  to  writing.  That  may  be 
so,  but  it  would  then  point  to  a two-track 
evolution  of  Arabic  script  in  the  seventh 
century  c.e.:  Kufic  basically  as  a form  of 
aide-memoire  to  go  with  the  oral  text,  while  a 
more  cursive  form,  which  used  dots  at  the 
whim  of  the  writer,  was  employed  for  more 
practical  documents. 

Orality,  writing  and  the  Qur’an 
There  is  a remarkable  contrast  between 
the  scanty  gleanings  set  out  above  — i.e. 
the  degree  of  literacy  in  the  Arabia  of 
Muhammad’s  day,  the  function  and  nature 
of  the  Arabic  script,  and  the  evidence  for 
the  writing  down  of  the  Qur’an  during 
Muhammad’s  lifetime  (including  the 
script  in  which  it  would  have  been 
recorded)  — and  what  we  find  attested  in 
the  Qur’an  itself.  First,  the  appurtenances 
of  writing,  though  not  frequently  men- 
tioned, are  pretty  well  represented  in  the 
qur’anic  vocabulary:  qalam,  raqq,  qirtas,  sijill, 
lawh,  suhuf,  zubur,  midad,  etc.  Unfortunately 
there  is  nothing  about  the  script  beyond 
the  odd  phrase  such  as  kitab  mastur 
(q  52:2)  and  kitab  marqum  (q  83:9,  20), 


which  do  not  add  to  our  overall  knowledge. 

The  riches  about  writing,  however,  lie 
with  the  single  root  k-t-b,  which  is  a key 
item  in  qur’anic  vocabulary.  There  are 
over  fifty  examples  of  the  verb  kataba, 
which  are  fairly  evenly  split  between  the 
concrete  “to  write”  and  the  abstract  “to 
prescribe.”  This  is  overshadowed,  however, 
by  the  use  of  kitab,  which  is  the  tenth  most 
common  noun  in  the  text,  with  over  250 
occurrences. 

There  are  no  real  surprises  about  the 
meanings  of  kitab,  though  perhaps  they 
have  a greater  range  than  most  of  the  cen- 
tral items  of  qur’anic  vocabulary.  In  over 
200  of  the  occurrences  it  means  what  is 
normally  translated  as  “scripture,”  with 
most  of  the  rest  meaning  “document,” 
“record”  or  “decree,”  with  a couple  exam- 
ples each  of  “letter”  and  “fixed  time” 
rounding  off  the  meanings.  Usage  and 
context  show,  however,  that  when  kitab 
means  “scripture”  it  is  hardly  ever  concrete 
in  sense. 

There  is,  for  example,  the  fact  that  qur’an, 
“recitation,”  and  kitab,  “scripture,”  are  to 
some  extent  interchangeable.  The  most 
striking  instance  is  the  phrasing  of  Q 15:1, 
“These  are  the  signs  of  the  scripture  and  of 
a clear  recitation”  (tilka  ayatu  l-kitabi  wa- 
qur’anin  mubin),  and  q 27:1,  “These  are  the 
revelations  of  the  recitation  and  a clear 
scripture”  (tilka  ayatu  l-qur’ani  wa-kitabin 
mubmin). 

Also  q 46:29  has  “Who  listened  to  the 
recitation”  (yastami’una  l-qur’ana),  while  the 
following  verse  has  “We  have  heard  a 
scripture”  ( innd  sami’na  kitaban,  q 46:30). 
There  are  also  a number  of  verses  which 
refer  to  the  “scripture”  being  recited  (see 
Q.  2:44,  113,  121;  17:93;  29:51;  also  q 29:48 
quoted  below). 

There  are,  however,  other  passages  that 
show  that  the  essential  relationship  be- 
tween the  two  words  is  more  complex, 
with  kitab  apparently  referring  to  a heav- 
enly exemplar  and  qur’dn  to  an  earthly 
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recitation  (see  heavenly  book;  pre- 
served tablet).  Thus  in  q 41:3  we  find 
“A  scripture  whose  signs  are  expounded  as 
a recitation  in  Arabic”  (kitabun  fussilat 
ayatuhu  qur'anan  ‘arabiyyan),  and  in  q 43:2-3, 
“By  the  clear  scripture  — we  have  made  it 
a recitation  in  Arabic”  ( wa-l-kitdbi  l-mubini 
innaja’alnahu  qur’anan  ‘arabiyyan;  see  also 

NAMES  OF  THE  qUR’AN). 

On  the  basis  of  these  and  similar  pas- 
sages, particularly  with  the  phrase  kitab 
mubm  (q  12:1;  26:2,  etc.;  cf.  5:19;  13:1),  one 
can  make  a good  case  for  arguing  that 
“divine  message”  would  give  a clearer  indi- 
cation of  the  meaning  of  kitab  than  “scrip- 
ture” does.  God  does  not  transmit  the 
divine  message  to  his  messengers  in  writ- 
ing. The  use  of  the  verb  awha,  “suggest, 
inspire,”  is  perhaps  the  clearest  indication 
of  that. 

That  the  committing  of  the  divine  mes- 
sage to  a written  form  is  a secondary  stage 
after  the  revelation  is  indicated  most 
clearly  by  q 6:gi,  “Say,  ‘Who  sent  down 
the  scripture  which  Moses  brought  as  a 
light  (q.v.)  and  a guidance  to  the  people? 
You  put  it  on  parchments,  revealing  them, 
but  concealing  much’  ” (qul  man  anzala 
l-kitaba  lladhija’a  bihi  musa  nuran  wa-hudan 
lil-nasi;  tcy’alunahu  qaratisa,  tubdunaha  wa- 
tukhjuna  kathiran). 

In  one  passage,  q 29:48,  a verse  denying 
that  Muhammad  had  had  a revelation 
before  the  Qur’an,  writing  may  be  seen  as 
having  the  same  standing  as  recitation: 
“You  did  not  recite  any  scripture  before 
this  nor  did  you  write  it  with  your  right 
hand”  ( wa-ma  kunta  tatlu  min  qablihi  min 
kitabin  wa-la  takhuttuhu  biyaminika;  see 

OPPOSITION  TO  MUHAMMAD;  UMMi;  LEFT 

hand  and  right  hand).  The  Prophet  is 
never,  however,  given  the  command  to 
“write,”  though  from  time  to  time  he  is 
told  to  “recite,”  and  frequently,  of  course, 
the  instruction  is  “say.” 


Nevertheless,  the  importance  of  written 
scripture  is  acknowledged  in  such  early 
passages  as  q 52:2-3:  “By  a scripture  in- 
scribed on  unrolled  parchment”  (wa-kitabin 
masturin firaqqin  manshurin)  and  q 87:18-9: 
“This  is  in  the  ancient  scrolls  (q.v.),  the 
scrolls  of  Abraham  (q.v.)  and  Moses”  (inna 
hadha  la-fi  l-suhufi  l-ula  suhufi  Ibrahima  wa- 
Musa). 

It  is  several  times  acknowledged  that  the 
People  of  the  Book  (q.v.),  as  the  Jews  and 
Christians  are  generally  known,  have  writ- 
ten versions  of  the  scripture,  and  what  they 
do  with  them  is  commented  on  very 
adversely  in  q 2:79  (see  polemic  and 

POLEMICAL  LANGUAGE;  CORRUPTION; 

forgery). 

In  the  end,  none  of  the  passages  contain- 
ing the  root  k-t-b  can  be  said  directly  to 
encourage  the  writing  of  the  divine  mes- 
sage, but  there  is  one  verse,  q 25:5,  that 
indicates  that  the  Meccans  linked  writing 
to  the  revelation,  in  a pejorative  way: 

“They  say,  ‘Fables  of  the  ancients  that  he 
has  had  written  down;  and  they  are  dic- 
tated to  him  morning  and  evening’”  ( qalu 
asatiru  l-awwalma  ktatabaha  fa-hiya  tumid 
‘alayhi  bukratan  wa-asTlan;  see  informants). 

It  is  not  fanciful  to  think  that  this  priority 
of  the  oral  over  the  written  would  have 
influenced  early  believers  in  one  direction, 
while  a very  natural  desire  to  have  written 
copies  would  have  pulled  them  in  the 
opposite  way. 

On  the  other  hand,  the  Qur’an  is  strongly 
in  favor  of  the  use  of  writing  for  practical 
purposes.  The  key  passage  is  a very  lengthy 
one,  q 2:282-3,  concerning  the  recording  of 
debts  and  other  transactions,  which  con- 
tains no  less  than  eight  places  in  which  a 
form  of  kataba  is  used  and  one  of  amalla,  “to 
dictate.”  One  should  also  note  the  much 
shorter  q 24:33:  “Such  of  those  whom  your 
right  hands  possess  who  seek  the  docu- 
ment, write  it  for  them  if  you  know  some 
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good  in  them”  (wa-lladhmayabtaghuna 
l-kitaba  mimma  malakat  aymanukum  fa- 
katibuhum  in  ’alimtum  fi-him  khayran).  The 
meaning  of  “the  document”  in  this  verse  is 
disputed,  but  however  it  is  interpreted  it  is 
clear  that  writing  is  stipulated  for  a practi- 
cal purpose,  and  this  is  precisely  the  same 
thrust  that  we  see  in  Q 2:282-3. 

Conclusion 

Although  the  Qur’an  reflects  a prejudice 
for  an  oral  — as  opposed  to  a writ- 
ten preservation  of  scripture,  papyri 
from  the  early  Islamic  period  show  a highly 
developed  script.  This  evidence,  together 
with  material  found  in  the  Sira  - and  even 
the  Qur’an  itself  - lend  support  to  a the- 
ory of  a pre-Islamic  development  of  Ara- 
bic script  with  diacritics.  These  two  trends 
(oral  preservation  of  culture,  but  the  utili- 
zation of  writing  in  mundane  matters) 
indicate  a two-fold  development  of  the 
Arabic  script:  one  (Kufic,  mentioned 
above)  that  served  as  a memory  aid  in  the 
preservation  of  orally-transmitted  culture 
and  scripture,  and  a more  differentiated 
one  used  in  the  transactions  of  daily  life. 

Alan  Jones 
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Original  Sin  see  fall  of  man 

Ornamentation  and  Illumination 

From  early  times  written  copies  of  the 
qur’anic  text  were  embellished  with  vari- 
ous kinds  of  ornament  that  served  to 
divide  the  text  into  manageable  units, 
enhance  readability,  and  enliven  the  visual 
qualities  of  the  page  and  the  book.  Like 
the  Torah  of  the  Jews  but  unlike  the  Bible 
of  the  Christians,  the  Qur’an  was  never 
illustrated  with  pictures,  but  rather  embel- 
lished only  with  non-figural,  nonrepresen- 
tational  decoration.  In  contrast  to  the 
study  of  western  manuscripts,  where  the 
term  illumination  encompasses  both  figural 
and  non-figural  decoration,  scholars  of 
Islamic  art  usually  make  a careful  distinc- 
tion between  illuminated  manuscripts, 
which  were  decorated  only  with  non- 
representational  geometric  and  vegetal 
designs,  and  illustrated,  i.e.  pictorial  ones 
(see  iconoclasm). 

General  considerations 

Charting  the  origins  and  development  of 
qur’anic  illumination  is  difficult  since  early 
manuscripts  (i.e.  those  produced  before  the 
end  of  the  third/ninth  century)  were  never 
signed  or  dated  (see  manuscripts  of  the 
qur’an).  Later  manuscripts,  in  contrast, 
were  often  signed  and  dated  by  the  calli- 
grapher and  sometimes  even  by  the 
illuminator(s).  In  addition,  otherwise- 
undated  manuscripts  can  sometimes  be 
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dated  by  later  inscriptions,  such  as  endow- 
ment records  (waqfiyya)  or  other  external 
evidence.  One  of  the  benchmarks  for  dat- 
ing early  manuscripts  in  the  so-called 
Kufic,  or  angular,  script,  for  example,  is  the 
multi-volume  Qur’an  manuscript  endowed 
by  Arnajur,  governor  of  Damascus  for  the 
‘Abbasids,  in  262/876  to  a mosque  in  Tyre 
(Deroche,  Qur’an  of  Amagur;  see  calli- 
graphy; ARABIC  SCRIPT). 

While  it  is  unquestionably  true  that  the 
general  picture  over  the  course  of  the  cen- 
turies reveals  a development  from  plain  to 
ornately  embellished  manuscripts,  it  is 
often  simplistically  - but  wrongly  — as- 
sumed that  the  earliest  copies  of  the  text 
were  always  plain  and  that  later  examples 
carried  increased  amounts  of  ornament. 
This  assumption  is  easily  disproved  by  the 
discovery  of  at  least  one  palimpsest,  that  is 
a reused  parchment  page,  in  San'a’  (Dar 
al-Makhtutat,  MS  00-27.1),  in  which  an  un- 
ornamented version  of  the  qur’anic  text  in 
Kufic  script  replaced  an  earlier  one  in  a 
similar  script  embellished  with  ornamental 
headings.  A cursory  examination  of  the 
nearly  40,000  fragments  from  1,000  early 
parchment  manuscripts  of  the  Qur’an 
accidentally  discovered  in  1972  in  the  ceil- 
ing of  the  Great  Mosque  of  San'a’  indi- 
cated that  just  one-eighth  of  them  were 
illuminated  (von  Bothmer,  Meisterwerke 
Islamischer  Buchkunst). 

In  the  fourth/tenth  century,  paper  gradu- 
ally began  to  replace  parchment  as  the 
main  medium  for  Qur’an  manuscripts, 
spreading  from  the  east,  where  it  was  first 
used,  to  the  west,  where  parchment  re- 
mained the  preferred  support  well  into  the 
seventh/thirteenth  century.  Coincident 
with  this  change  of  material  was  a shift  in 
format  from  horizontal  (“landscape”)  to 
vertical  (“portrait”),  as  well  as  an  increase 
in  the  amount  and  variety  of  the  illumina- 
tion, which  was  undoubtedly  easier  and 
therefore  cheaper  to  execute  on  the  new 


medium.  The  reverence  universally  ac- 
corded to  the  Qur’an  meant  that  calligra- 
phers and  illuminators  used  the  finest 
materials  for  their  work,  and  many  Qur’an 
manuscripts  made  in  later  centuries  con- 
tain superb  illumination,  reckoning  them 
among  the  finest  works  of  art  ever  pro- 
duced in  the  Islamic  lands.  Western  schol- 
ars, accustomed  to  paying  more  attention 
to  images  than  words  or  nonrepresenta- 
tional  decoration,  however,  have  often 
neglected  the  study  of  qur’anic  illumina- 
tion and  decoration,  and  it  is  only  in  recent 
years  that  scholars,  both  Muslim  and  non- 
Muslim,  have  begun  to  address  the  subject 
with  the  care  it  deserves.  Such  careful 
study  may  help  to  localize  and  date  partic- 
ular manuscripts  as  well  as  to  reveal  how 
manuscripts  of  the  Qur’an  were  actually 
read  and  used. 

Ornament  was  used  in  manuscripts  of 
the  Qur’an  to  separate  individual  verses 
(ayat),  groups  of  verses,  chapters  (suras)  and 
divisions  such  as  sevenths  and  thirtieths 
which  allowed  the  text  to  be  read  over  the 
course  of  a week  or  a month.  As  these  divi- 
sions, as  well  as  the  titles  of  the  suras  (see 
sura),  were  not  considered  to  be  part  of 
the  revealed  text,  they  were  almost  always 
differentiated  in  some  way,  whether  by  size, 
script,  color,  or  illumination.  Ornament 
was  also  used  to  frame  and  enclose  the  full 
text  or  individual  volumes  of  it  with  deco- 
rative frontispieces  and  linispieces.  In  addi- 
tion, volumes  were  protected  by  bindings 
of  leather  and  pasteboard  which  them- 
selves could  be  ornamented  with  tooling, 
stamping,  gilding,  and  other  fancy  tech- 
niques. In  later  copies  of  the  Qur’an,  simi- 
lar or  complementary  designs  were  used  on 
the  pages  and  the  binding,  but  as  few,  if 
any,  early  manuscripts  of  the  Qur’an  have 
survived  attached  to  their  original  bind- 
ings, it  is  still  impossible  to  discuss  the  rela- 
tionships between  the  decoration  of  text 
and  binding  in  the  early  period. 
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Given  these  problems  of  establishing  the 
chronology  of  early  Qur’an  manuscripts, 
the  following  article  is  arranged  typologi- 
cally  according  to  the  size  of  the  division 
marked  by  the  ornament.  It  does  not  con- 
sider the  variously  colored  dots  found  in 
early  manuscripts  of  the  Qur’an;  although 
they  may  appear  decorative,  they  were 
used  to  indicate  vocalization  of  the  text 
(Dutton,  Red  dots  [parts  I and  II]).  This 
discussion  moves  from  smallest  to  largest, 
beginning  with  markers  used  to  separate 
verses  (q.v.)  and  culminating  in  full  and 
double  pages  of  illumination  with  and 
without  text.  Within  each  section,  exam- 
ples are  generally  presented  chronologi- 
cally. A final  section  investigates  the 
growing  division  of  labor  that  accompa- 
nied the  increased  decoration  of  the 
qur’anic  text.  For  a discussion  of  the 
modern  printed  Qur’an,  however,  see 
PRINTING  OF  THE  QUR’AN. 

Verse  markers  and  marginal  ornaments 
The  division  of  the  qur’anic  text  into  114 
suras  with  approximately  6200  verses  is 
very  old  and  the  subject  of  occasional  dis- 
agreement, principally  on  the  placing  of 
divisions  between  the  verses,  not  on  the 
contents  of  the  text  or  the  order  of  the 
verses  themselves  (see  codices  of  the 
qur’an),  which  is  generally  thought  to 
have  been  established  during  the  reign  of 
the  caliph  ‘Uthrnan  (q.v.;  r.  644-56;  see  also 
collection  of  the  qur’an).  Division 
into  verses  is  marked  by  the  occurrence  of 
rhyme  or  assonance  (see  rhymed  prose; 

FORM  AND  STRUCTURE  OF  THE  QUR’AN; 

language  and  style  of  the  qur’an);  dif- 
ferences occur  because  of  variants  in  read- 
ing (see  readings  of  the  qur’an)  and 
decisions  about  whether  or  not  a particular 
rhyme  marks  the  end  of  a verse.  Another 
divergence  occurs  over  whether  or  not  the 
basmala  (q.v.)  is  counted  as  a verse.  The 
publication  of  the  standard  Egyptian  edi- 


tion of  the  Qur’an  in  1924  under  the  aegis 
of  al-Azhar  has  provided  a standard  num- 
bering system  that  is  used  by  many  scholars 
today.  The  divisions  found  in  medieval 
manuscripts,  therefore,  do  not  necessarily 
correspond  to  those  used  at  the  present 
time,  and  it  is  possible  that  a close  study  of 
the  variations  of  the  verse  markings  used 
in  different  copies  might  help  to  establish 
localizations  and  chronologies  for  particu- 
lar groups  of  manuscripts. 

As  calligraphers  writing  in  the  early 
Kufic  scripts  did  not  generally  differentiate 
between  the  internal  spaces  between  the 
unconnected  letters  of  a single  word  and 
the  spaces  between  different  words,  let 
alone  between  sentences,  division  between 
verses  might  be  indicated  by  something  as 
simple  as  a series  of  diagonal  slashes  made 
by  the  calligrapher  after  writing  the  last 
word  of  a verse  or  by  a gold  circle  or  pyra- 
mid of  three  or  six  circles  added  by  the  cal- 
ligrapher or  someone  else  after  the  entire 
page  had  been  copied.  The  celebrated  cal- 
ligrapher Ibn  al-Bawwab  (d.  413/1022)  dis- 
creetly marked  the  end  of  verses  with  three 
small  dots  in  the  copy  of  the  Qur’an  he 
penned  in  the  rounded  naskh  script  in  391/ 
1000-1,  but  did  not  otherwise  interrupt  the 
flow  of  his  writing  (Rice,  Unique  Ibn  al- 
Bawwab  manuscript).  Several  centuries  later, 
the  Baghdadi  calligrapher  Yaqut  al- 
Musta'siml  (fl.  seventh/thirteenth  cent.)  typ- 
ically used  gold  rosettes  punctuated  with 
blue  dots  to  separate  individual  verses,  and 
this  style  was  later  adopted  by  many  callig- 
raphers in  Mamluk  Egypt,  Ottoman 
Turkey,  and  elsewhere.  Sometimes  cal- 
ligraphers left  spaces  for  these  verse  mark- 
ers; sometimes  they  wrote  the  text  in  an 
unbroken  line,  returning  to  add  the  verse 
markers  above  the  line  of  script.  A gold 
marker,  whether  a single  rosette  or  a pyra- 
mid of  circles,  eventually  became  the 
standard  indicator  of  the  end  of  an 
individual  verse. 
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To  make  it  easier  for  a reader  to  locate  a 
particular  verse,  especially  in  the  longer 
chapters  with  hundreds  of  verses,  calligra- 
phers normally  marked  groups  of  five  and 
ten  verses.  The  standard  marker  for  five 
verses  was  a teardrop  shape,  derived  from 
the  Arabic  letter  hd\  the  alphanumeric 
(abjad)  symbol  for  “five”  (see  numero- 
logy). As  the  alphanumeric  symbol  for 
“ten”  the  letter yd‘  - would  have  been 
visually  inappropriate,  the  standard  marker 
for  ten  verses  was  a circle,  often  inscribed 
with  the  appropriate  alphanumeric  symbol 
for  the  decade  (e.g.  sin  for  sixty).  Since  the 
alphanumeric  system  used  in  the  Islamic 
west  differed  slightly  from  that  used  in  the 
central  and  eastern  lands,  the  way  these 
systems  count  tens  of  verses  can  be  an 
important  means  to  distinguish  manu- 
scripts produced  in  the  different  regions. 
For  example,  the  famous  “Blue  Qur’an,” 
written  in  gold  on  blue-dyed  parchment, 
was  once  routinely  attributed  to  ‘Abbasid 
Merv  and  Persia.  The  manuscript,  how- 
ever, uses  the  western  system  of  alphanu- 
meric counting,  where  sixty  is  indicated  by 
the  letter  sad,  making  an  attribution  to 
Qayrawan  in  Tunisia  or  elsewhere  in  the 
Maghrib  much  more  likely  (Bloom,  Al- 
Ma’mun’s  Blue  Koran). 

To  further  facilitate  finding  one’s  place  in 
the  text,  illuminators  normally  placed 
larger  markers  for  groups  of  five  and  ten 
verses  in  the  outer  margin  of  the  page  at  a 
place  corresponding  to  where  the  group  of 
verses  ended  in  the  text.  Sometimes  these 
markers  repeat  the  teardrop  or  circular 
shape  of  the  ornament  found  in  the  text; 
sometimes  they  stand  in  place  of  it.  The 
teardrop  shape  is  typically  inscribed  with 
the  word  khams  (five),  whereas  the  circular 
motif  corresponding  to  the  decades  is  nor- 
mally inscribed  with  the  number  spelled 
out  (e.g.  sittm,  “sixty”).  Suras  with  many 
short  verses,  typically  those  revealed  earlier 
in  Mecca  (q.v.),  can  require  as  many  as  six 


or  seven  marginal  devices  on  a single  page, 
thereby  leading  the  illuminator  to  fill  the 
outer  margin  with  an  alternation  of  oval 
and  circular  decorative  motifs  (e.g.  Afar- 
vand,  Gukhvrn,  50). 

Calligraphers  and  illuminators  also  came 
to  use  the  outer  margins  to  display  other 
kinds  of  information,  such  as  places  in  the 
text  when  bowing  of  the  head  (ruku)  or 
prostration  (sajda)  is  indicated  (see  bowing 
and  prostration;  recitation  of  the 
qur’an).  Marginal  notations  were  also 
employed  to  indicate  division  of  the  text 
into  thirtieths  ( juz’/qjza ’;  Pers.  sTpdra),  sev- 
enths (subc/asba)  and  sixtieths  (hizb/ahzab), 
which  facilitated  reading  over  the  course 
of  a month  or  a week.  Such  marginal 
notations  do  not  appear  in  the  earliest 
manuscripts  of  the  Qur’an,  but  became 
increasingly  common  from  the  fourth/ 
tenth  century  onwards.  For  example,  a 
manuscript  of  the  Qur’an  made  at 
Palermo  in  372/982-3  has  marginal  orna- 
ments outlined  in  black  ink  with  red  or 
green  paint  showing  divisions  into  thirti- 
eths, tenths,  ninths,  sevenths,  and  fifths  (see 
Fig.  11).  The  sajdas  are  similar  in  form,  but 
are  written  in  gold;  and  the  sixtieths  are 
indicated  by  a circle  containing  the  word 
hizb  written  in  gold  between  two  vegetal 
motifs  against  a red-hatched  ground 
(Deroche,  Abbasid  tradition,  no.  81).  One 
fifth/eleventh-century  scholar  considered 
ro/rffl-markings  irreverent  additions  to  the 
holy  text,  a clear  indication  that  they  had 
become  common  by  his  time  (Rice,  Unique 
Ibn  al-Bawwab  manuscript,  17  n.  1). 

Another  use  for  the  margin  was  to  allow 
the  calligrapher  to  correct  mistakes  he  had 
made  in  transcription.  For  example,  when 
copying  folio  137b  of  his  Qur’an  manu- 
script, Ibn  al-Bawwab  inadvertently  left 
out  the  hundreth  verse  of  sura  17.  When 
he  discovered  his  mistake,  he  corrected  the 
omission  by  adding  the  missing  verse  in  a 
rectangular  tabula  ansata  in  the  margin.  To 
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show  the  reader  where  to  insert  the  missing 
verse,  the  calligrapher  added  a gold  rosette 
in  the  space  he  had  left  for  the  circular 
marker  he  normally  used  to  indicate  the 
end  of  ten  verses  (Rice,  Unique  Ibn  al- 
Bawwdb  manuscript,  13  and  pi.  VUIb).  Simi- 
larly, after  Yaqut  al-Musta‘simI  had 
inadvertently  omitted  the  word  nutfa 
(sperm)  from  (4  23:13  in  a manuscript  he 
completed  in  Jumada  I 685/June-July  1286, 
he  added  the  missing  word  vertically  in  the 
inner  margin,  with  a little  arrow  in  the  text 
showing  where  it  should  be  inserted.  When 
the  manuscript  was  ruled,  the  outer  bands 
had  to  be  interrupted  to  enclose  the  miss- 
ing word  (Afarvand,  Gulchim,  50). 

Chapter  divisions 

There  was  great  variation  in  the  way  illu- 
minators could  separate  one  chapter,  or 
sura,  from  another.  The  simplest  was  just 
to  leave  a blank  line,  but  more  often  illumi- 
nators added  vegetal  or  geometric  decora- 
tion (illumination)  and/or  information 
about  either  the  following  or  the  preceding 
sura.  This  information  normally  would 
include  the  sura  tide,  the  number  of  verses 
in  it,  the  place  where  it  was  revealed  (either 
Mecca  or  Medina),  the  chronology,  or  a 
combination  of  any  of  these  (Deroche, 
Abbasid  tradition,  23).  To  call  attention  to 
this  information,  illuminators  often  wrote 
it  in  another  color,  typically  gold,  enclosed 
it  in  a box,  and  extended  it  into  the  outer 
margin  with  a palmette.  The  Palermo 
Qur’an  manuscript  mentioned  above  has 
sura  titles  in  gold  with  no  further  orna- 
ment, but  Ibn  al-Bawwab’s  manuscript  has 
elaborate  titles  in  rectangular  frames  with 
fantastic  palmettes  sprouting  into  the  outer 
margin  (see  Fig.  iv).  His  style  was  contin- 
ued by  Yaqut  and  many  later  calligraphers. 
The  palmette  extending  into  the  margin, 
which  is  already  found  in  many  manu- 
scripts of  the  Qur’an  written  in  kuflc 
script,  served  to  indicate  where  a new 


chapter  began  without  requiring  the  reader 
fully  to  open  the  book.  This  reader-friendly 
feature  undoubtedly  explains  why  this 
archaic  motif  persisted  for  many  centuries. 

At  the  end  of  the  qur’anic  text,  where  the 
chapters  are  short,  there  might  be  as  many 
as  five  or  six  chapter  divisions  on  a double- 
page spread  in  a manuscript  with  many 
lines  of  writing  on  each  page.  This  concen- 
tration of  ornament  could  threaten  visu- 
ally to  overwhelm  the  text,  but  a skilled 
artist  adjusted  his  decorative  scheme  to 
escape  such  pitfalls.  To  avoid  cluttering  the 
pages  at  the  end  of  his  Qur’an  manuscript, 
Ibn  al-Bawwab,  for  example,  did  not  frame 
his  chapter  titles  as  he  had  done  elsewhere, 
but  left  them  plain  (James,  Qur’ans  and  bind- 
ings, no.  18). 

Titles  are  normally  written  at  the  begin- 
ning of  a sura,  but  sometimes  they  were 
placed  at  the  end.  This  was  the  case  with  a 
celebrated  five-volume  manuscript 
endowed  to  the  Almohad  mosque  of  the 
Qasba  in  Tunis  during  the  reign  of  the 
Hafsid  sultan  Abu  Faris  in  Ramadan 
807/March  1405.  The  text  was  copied  in 
silver  ink  on  purple  paper,  but  the  chapter 
titles  were  written  afterwards  at  the  end  of 
the  chapter  in  gold  ink  with  gold  rosettes  in 
the  margins.  In  some  cases,  the  calligra- 
pher did  not  leave  enough  space  for  the  full 
text  of  the  title,  and  he  had  to  squeeze  it 
into  the  available  space  (Deroche,  Les  manu- 
scrits  du  coran.  Du  Maghrib  a I’Insulinde,  nos. 
305-308). 

Fully-decorated  text  pages 
To  enhance  further  the  visual  qualities  of 
the  text  page,  calligraphers  and  illumina- 
tors increasingly  enclosed  the  text  block  on 
each  page  within  a decorative  frame.  By 
doing  so,  they  vastly  increased  the  labor 
and  cost  of  production,  especially  on 
multi-volume  manuscripts  with  five  or 
seven  lines  of  text  per  page  that  might  run 
to  many  thousands  of  folios.  The  typical 
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frame  comprised  a series  of  lines  of  vary- 
ing width  and  color  - usually  black,  blue, 
and  gold  ruled  around  the  text  block 
after  it  had  been  written.  Such  frames 
become  relatively  common  in  Persian, 
Turkish,  and  Indian  manuscripts  made 
from  the  seven  th/thirteenth  century 
onwards,  but  they  are  not  normally  found 
in  early  Kufic  manuscripts  of  the  Qur’an. 
One  notable  exception  is  a unique  chryso- 
graphic  (written  in  gold)  manuscript  in  two 
volumes,  most  of  which  is  in  the  Nuruos- 
maniye  Library,  Istanbul  (see  Fig.  in).  Each 
parchment  page  is  framed  with  a decora- 
tive band  of  white  fillets  enclosing  gold, 
green,  and  red  dots;  the  outer  margin  of 
each  page  has  a fantastic  winged  palmette 
sprouting  golden  pine  cones  and  pome- 
granates (Deroche,  Abbasid  tradition,  no.  41). 

Equally  unusual  is  the  decorative  treat- 
ment found  in  a dispersed  manuscript  on 
paper  often  known  as  the  Qarmathian 
Qur’an,  conventionally  dated  to  sixth/ 
twelfth-century  Iran.  Each  text  page  has 
four  lines  of  an  extremely  attenuated  form 
of  the  distinctive  script  variously  known  as 
Qarmathian,  eastern  Kufic,  New  Style,  or 
warraq  enclosed  within  a rectangular  frame 
from  which  half-palmettes  extend  from  the 
corners  into  the  outer  margins  (see  Fig.  v). 
The  letters  of  the  text  are  themselves 
enclosed  in  reserve  panels,  and  the  remain- 
ing surface  of  the  text  block  is  entirely 
filled  with  spiraling  vegetal  arabesques 
traced  in  pale  ink.  Each  double  spread  is 
worked  in  matching  colors,  indicating  that 
the  manuscript  was  meant  to  be  seen  as  a 
succession  of  double-page  spreads.  The 
production  of  the  4500  pages  that  this 
thirty-volume  manuscript  originally  con- 
tained would  have  been  an  extraordinarily 
time-consuming  and  expensive  undertak- 
ing in  which  the  decoration  was  virtually  as 
important  as  the  calligraphy  itself  (Saint- 
Laurent,  Identification). 

Rulings  and  other  forms  of  decoration 


were  sometimes  added  to  earlier  manu- 
scripts that  were  deemed  too  plain  for  later 
taste.  For  example,  at  some  indeterminate 
date  the  Kufic  letters  on  an  undecorated 
parchment  page  in  Washington,  DC  (Freer 
Gallery  of  Art,  45.16)  were  enclosed  by  re- 
serve panels  and  the  background  tinted 
blue  (Atil,  Art  of  the  Arab  world,  no.  2).  At  the 
same  time,  spurious  attributions  to  famous 
figures  in  Islamic  history,  such  as  ‘Uthman 
or  ‘All  b.  Abl  Talib  (q.v.),  were  often 
added.  The  Ottomans,  whose  libraries 
contained  an  enormous  quantity  of  earlier 
manuscripts  transcribed  by  master  calligra- 
phers across  the  Islamic  lands,  often  added 
decoration  in  the  current  Ottoman  taste. 
For  example,  in  962/1554-5  the  noted  illu- 
minator Qara  Memi  sumptuously  deco- 
rated a manuscript  that  had  been  copied 
by  the  Ilkhanid  calligrapher  ‘Abdallah 
Sayrafl  in  745/1344-5;  the  manuscript  was 
also  rebound  at  this  time  for  the  treasury  of 
the  Ottoman  vizier  Rustem  Pasha  (Atd, 

The  age  of  Sultan  Suleyman  the  Alagnificent, 
no.  14). 

From  an  early  date,  full  pages  of  decora- 
tion were  typically  found  at  the  beginning 
and  the  end  of  manuscripts  of  the  Qur’an. 
In  particular,  the  opening  double  page 
containing  Surat  al-Fatiha  (“The  Open- 
ing,” tt  1;  see  fatiha)  and  the  first  verses  of 
Surat  al-Baqara  (“The  Cow,”  q 2)  gave 
artists  opportunities  to  display  their  mas- 
tery of  many  different  types  of  decoration. 
Because  the  outer  pages  of  a volume  are 
more  subject  to  wear  and  disintegration, 
they  are  the  ones  most  often  lost  from  early 
manuscripts.  One  rare  survival,  found  in 
the  Great  Mosque  of  San'a’,  shows  the 
Fatiha  (with  no  title)  enclosed  in  a broad 
multicolored  frame  with  hatching  between 
solid  bands  (see  Fig.  1 of  fatiha).  One  may 
imagine  that  the  facing  page  in  this  manu- 
script would  have  contained  the  first  verses 
of  Q,  2 in  a similar  frame.  Writing  in  his 
small  naskh  script,  Ibn  al-Bawwab  found 
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that  the  Fatiha  occupied  only  four  lines,  so 
his  opening  page  also  contains  the  first  six 
verses  of  chapter  2 (see  Fig.  iv),  which  is 
continued  on  the  facing  page.  To  balance 
the  copious  ornament  on  the  right-hand 
page,  he  expanded  the  marginal  ornament 
on  the  left  page.  This  arrangement  seems 
to  have  become  standard  by  the  fifth/ 
eleventh  century  (i.e.  see  Fig.  n of  fatiha). 

In  an  attempt  to  create  increasingly 
impressive  opening  pages,  calligraphers 
from  the  ninth/fifteenth  century  onwards 
either  spread  the  short  text  of  the  Fatiha 
over  both  opening  pages  (see  Figs,  iv  a 
and  B of  fatiha)  or  put  the  Fatiha  on  the 
right-hand  page  and  a corresponding  num- 
ber of  verses  from  the  beginning  of  q 2 on 
the  left-hand  one.  In  either  case  the  illumi- 
nator surrounded  the  small  text  blocks  with 
large  and  elaborate  frames  of  vegetal  and 
geometric  decoration,  containing  car- 
touches  inscribed  with  such  information  as 
the  title,  verse  count,  and  place  of  revela- 
tion. By  the  tenth/sixteenth  century  these 
decorative  frames  came  to  overwhelm  the 
text  itself,  which  might  be  inscribed  in 
lobed  oval  cartouches  worked  into  the 
overall  decorative  composition  (see  Figs, 
vi  A and  b). 

One  of  the  most  magnificent  examples  of 
Ottoman  illumination  is  the  frontispiece  to 
a manuscript  transcribed  by  Ahmad  Qara- 
hisarl  in  953/1546-7  for  Sultan  Suleyman 
the  Magnificent.  The  calligrapher  and  the 
illuminator,  Qara  Memi,  worked  together 
closely,  for  the  first  and  last  lines  on  each 
page  of  the  opening  double  page  have 
been  written  not  in  the  small  naskh  used  for 
the  rest  of  the  text  but  in  a majestic  thuluth 
that  frames  the  small  text  block.  In  addi- 
tion to  traditional  motifs  such  as  arabes- 
ques and  cloud-bands,  the  illumination 
also  contains  naturalistic  plants  and  flowers 
that  revolutionized  the  decorative  vocabu- 
lary of  the  age.  In  addition,  the  entire  book 
was  bound  in  cloth  of  silver  over  a paste- 


board core  and  decorated  with  gold 
plaques  inlaid  with  rubies,  turquoises,  and 
pearls,  making  it  one  of  the  most  sumptu- 
ous copies  of  the  Qur’an  to  have  survived 
(Aul,  The  age  of  Sultan  Suleyman  the  Magnifi- 
cent, no.  9). 

This  was  a unique  manuscript  commis- 
sioned by  a royal  patron,  but  such  elabo- 
rate opening  pages  became  the  norm,  even 
for  commercial  production.  In  Iran,  the 
city  of  Shiraz  emerged  as  a center  for  the 
mass-production  of  manuscripts  with  elab- 
orate frontispieces;  to  speed  up  production, 
the  basic  decoration  was  done  with  a tem- 
plate and  the  calligraphy  and  finer  details 
added  by  hand  (Bloom  and  Blair,  Islamic 
arts,  337). 

Decorative  pages 

Another  way  that  manuscripts  of  the 
Qur’an  could  be  decorated  was  to  add 
frontispieces  and  finispieces,  or  purely  dec- 
orative pages  set  at  the  beginning  and  end 
of  the  text  or  of  individual  volumes.  The 
thickness  of  the  parchment  used  in  early 
manuscripts  and  the  few  lines  written  on  a 
single  page  of  a large  luxury  manuscript 
meant  that  many  early  Kufic  copies  of  the 
Qur’an,  particularly  those  in  a horizontal 
format,  were  produced  as  multi-volume 
sets,  typically  containing  as  many  as  thirty 
or  sixty  volumes.  Each  volume  probably 
had  a decorative  double-page  frontispiece, 
to  judge  from  the  many  full  pages  of  illu- 
mination found  in  museum  collections 
around  the  world.  The  horizontal  format 
of  the  codex  led  illuminators  to  decorate 
their  pages  with  rectangles  filled  with 
strapwork  ornament  executed  in  gold  and 
color,  typically  with  an  elaborate  palmette 
projecting  into  the  outer  margin.  These 
strapwork  patterns  are  comparable  to  those 
found  on  early  bookbindings  from  the 
Great  Mosque  of  Qayrawan  (Marais  and 
Poinssot,  Ohjets  kairouanais)  and  San'a’ 
(Dreibholz,  Some  aspects). 
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In  addition  to  the  many  frontispieces  with 
geometric  decoration,  there  is  one  repre- 
sentational example  known:  an  extra- 
ordinary, but  very  fragmentary,  double 
frontispiece  discovered  in  the  Great 
Mosque  of  San'a’  (see  Fig.  1).  It  depicts  two 
buildings  with  arcades  and  hanging  lamps 
that  are  generally  accepted  to  represent 
mosques.  As  the  date  and  provenance  of 
these  pages  remain  a matter  of  lively  schol- 
arly debate,  it  is  difficult,  if  not  impossible, 
to  draw  further  conclusions  about  what 
mosques,  if  any  specific  ones,  these  images 
are  meant  to  represent,  although  it  has 
been  commonly  assumed  that  they  are 
meant  to  represent  either  Mecca  (q.v.)  and 
Medina  (q.v.)  or  Medina  and  Damascus 
(von  Bothmer,  Architekturbilder  im  Koran; 
see  also  aqsa  mosque). 

With  the  shift  to  vertical-format  manu- 
scripts on  paper,  full  pages  of  non- 
representational  geometric  decoration, 
often  known  as  “carpet"  pages,  began  to 
proliferate.  Ibn  al-Bawwab  provided  his 
manuscript  with  two  sets  of  such  pages, 
one  before  the  beginning  of  the  text  (fols. 
8b-ga)  and  the  other  after  the  end  (fols. 
284b-285a).  Both  are  based  on  strapwork 
designs  of  intersecting  circles.  The  appar- 
ent simplicity  of  the  designs  is  belied  by 
the  complexity  of  the  execution,  making 
them  early  masterpieces  of  the  illumina- 
tor’s art.  In  addition  to  these  non- 
representational  pages,  Ibn  al-Bawwab 
provided  his  manuscript  with  several  other 
sets  of  double  frontispieces  and  hnispieces 
with  text  specifying  the  numbers  of 
elements  — chapters,  verses,  words,  letters, 
diacritical  marks,  etc.  — according  to  the 
particular  reading  (that  of  the  Kufans  fol- 
lowing ‘All  b.  Abl  Talib)  adopted  in  the 
manuscript.  The  words  have  been  written 
in  various  decorative  scripts  and  enclosed 
within  elaborate  arabesque  frames. 

Perhaps  the  greatest  examples  of  the  illu- 


minator’s art  are  found  in  the  large-scale 
multi-volume  manuscripts  produced  for 
the  Ilkhanids  and  Mamluks  in  the  eighth/ 
fourteenth  century.  In  the  frontispieces  to 
these  manuscripts,  the  space  normally 
occupied  by  the  text  block  is  filled  with  a 
geometric  strapwork  pattern,  often  gener- 
ated from  a central  star  polygon.  The 
interstices  between  the  strapwork  bands 
are  filled  with  exquisite  arabesques,  typic- 
ally worked  in  gold  and  ultramarine  blue, 
the  whole  enclosed  by  an  arabesque  frame 
with  palmettes  projecting  into  the  outer 
margins.  In  their  complexity  and  subtlety 
these  magnificent  double  pages  represent 
the  epitome  of  Islamic  illumination.  The 
combination  of  gold  and  ultramarine  blue 
remained  perennially  popular  for  illumina- 
tion, ranging  from  verse  markers  and  chap- 
ter titles  to  full  pages.  This  choice  is  not 
surprising  since  these  two  pigments  were 
the  most  expensive  in  the  artists’  palette 
and  signified  the  reverence  in  which 
illuminators  - and  their  patrons  — held 
the  holy  scripture. 

Because  of  the  rectangular  format  of  the 
page,  Ilkhanid  and  Mamluk  illuminators 
were  often  led  to  divide  the  rectangular 
held  into  a central  square  held  (which  was 
easier  to  hll  with  a star  motif)  sandwiched 
between  horizontal  bands  above  and  be- 
low. Sometimes  the  central  motif  was  in- 
scribed with  an  appropriate  qur’anic  verse, 
such  as  q 41:42  (“It  is  sent  down  by  one  full 
of  wisdom  worthy  of  all  praise”),  as  on  a 
manuscript  illuminated  by  Abu  Bakr,  who 
was  known  as  Sandal,  in  the  opening  years 
of  the  eighth/fourteenth  century  (James, 
Qur’ans  and  bindings,  no.  25).  In  other  manu- 
scripts a larger  selection  (e.g.  q 56:77-80  or 
Q 26:192-7)  might  also  be  written  in  the 
four  bands  across  the  top  and  bottom  of 
the  opening  double  pages.  By  contrast,  in 
the  Maghrib  where  square -format  parch- 
ment manuscripts  of  the  Qur’an  remained 
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popular  for  centuries,  a distinctive  form  of 
carpet  page  decoration  developed,  with  a 
square  field  enclosing  overall  strapwork 
patterns,  often  reserved  in  white  against  a 
gold  ground. 

In  other  types  of  books,  the  opening  folio 
(ia)  might  contain  a rosette  with  the  title  of 
the  work,  the  name  of  the  author,  or  the 
name  of  the  patron  who  commissioned  the 
manuscript,  but,  as  the  Qur’an  does  not 
have  a title,  calligraphers  and  illuminators 
had  to  find  other  solutions.  One  was  to  in- 
scribe the  opening  rosette  with  an  appro- 
priate qur’anic  citation  such  as  q 56:79: 
“Which  none  shall  touch  except  those  who 
are  clean”  (see  cleanliness  and  ablu- 
tion; ritual  purity).  For  example, 

(J  56:79  was  inscribed  in  a rosette  on  the 
recto  of  the  first  folio  of  a multi-volume 
manuscript  made  at  Maragha  in  738/1338 
(James,  Qur’ans  and  bindings,  no.  47).  On 
other  manuscripts  the  central  rosette  was 
inscribed  with  q 17:88:  “If  the  whole  of 
mankind  and  the  jinn  (q.v.)  were  to  gather 
together,  they  could  not  produce  the  like  of 
this  Qur’an...”  (Deroche,  Manuel  de  codicolo- 
gie  des  manuscrits  en  ecriture  arabe,  255). 

Calligraphers  and  illuminators 
In  early  times  the  illuminator  and  calligra- 
pher may  have  been  one  and  the  same  per- 
son. Ibn  al-Bawwab,  for  example,  not  only 
copied  his  manuscript  but  was  also  respon- 
sible for  the  fine  and  extensive  program  of 
illumination.  We  know  this  because  he 
sometimes  used  the  same  tools  (a  pen,  not 
a brush)  and  materials  (ink,  not  color)  for 
the  illumination  that  he  had  used  for  the 
calligraphy.  As  manuscripts  became  in- 
creasingly large  and  complex,  however, 
there  was  a corresponding  division  of 
labor  between  calligrapher  and  illumina- 
tor, and  illumination  became  a distinct 
specialty,  itself  eventually  divided  into  sub- 
specialties such  as  outlining  or  gilding.  One 


of  the  first  known  instances  of  an  illumina- 
tor signing  his  work  is  found  in  a Qur’an 
manuscript  made  at  Bust  (now  in  Afghanis- 
tan) in  505/1111-12  (Paris,  Bibliotheque 
nationale  de  France,  BNF  Arabe  6041).  A 
certain  ‘All  b.  ‘Abd  al-Rahman  signed  his 
work  in  the  middle  of  the  gold  strapwork 
decoration  on  the  final  page  above  the 
colophon  bearing  the  signature  of  the 
calligrapher,  ‘Uthman  b.  Muhammad 
(Lemaistre,  Splendeur,  no.  36).  By  Ilkhanid 
and  Marnluk  times  the  division  of  labor 
had  become  even  greater,  a development 
that  is  no  surprise  considering  the  size  and 
magnificence  of  the  finest  manuscripts.  For 
example,  in  the  seven-volume  manuscript 
copied  by  Muhammad  b.  al- Wahid  for  the 
Marnluk  emir  (later  sultan)  Baybars  al- 
Jashanklr  in  704-5/1304-6,  three  separate 
artists  worked  on  the  decoration.  Two  mas- 
ters - Abu  Bakr,  known  as  Sandal,  and 
Muhammad  b.  Mubadir  - did  the  illu- 
mination (tadhhib),  and  a third  - Aydughdl 
b.  ‘Abdallah  al-Badrl  did  the  outlining 
(zammaka).  Colophons  and  signatures 
clearly  show  that  there  was  a hierarchy  in 
these  positions,  for  in  a manuscript  com- 
pleted a decade  later  on  27  Ramadan 
7I3/I5  January  1314  for  the  Marnluk  sultan 
al-Nasir  Muhammad  by  the  Ayyubid 
prince  and  calligrapher  Shadhl,  Aydughdl 
had  been  promoted  to  illuminator  and  was 
himself  assisted  by  the  “left-handed 
draughtsman,”  ‘All  b.  Muhammad  (James, 
Qur'ans  of  the  Mamluks,  nos.  1 and  6). 

Ilkhanid  calligraphers  and  illuminators 
typically  worked  in  steady  teams.  Ahmad 
al-Suhrawardl,  for  example,  was  repeat- 
edly paired  with  the  illuminator  Muham- 
mad b.  Aybak  b.  ‘Abdallah,  and  the 
calligrapher  Arghun  al-Kamill  worked 
with  the  designer  (naqqash)  Muhammad  b. 
Sayf  al-Dln.  These  teams  typically  worked 
on  the  multi-volume  manuscripts  from 
beginning  to  end.  Ahmad  al-Suhrawardl 
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and  Muhammad  b.  Aybak,  for  example, 
worked  in  this  way  on  the  thirty-volume 
“anonymous  Baghdad”  Qur’an  (now 
dispersed;  see  Fig.  vii),  the  former  doing 
the  copying  first  and  the  latter  then  illumi- 
nating the  text.  The  dated  colophons  indi- 
cate that  there  was  some  overlap,  for  the 
calligrapher  was  completing  the  writing 
of  the  last  volumes  when  the  illuminator 
began  decorating  the  first  ones.  The  cal- 
ligrapher worked  twice  as  fast  as  did  the 
illuminator:  transcribing  a juz ' took  a 
month  and  a half,  while  illuminating  it 
took  slightly  less  than  three  months.  In 
total,  it  took  seven  years  (701-7/1301-8)  to 
produce  the  thirty-volume  large-format 
manuscript  (James,  Qiir’ans  of  the  Mamluks, 
no.  39). 

Few  later  patrons  had  the  wealth  or  incli- 
nation to  commission  such  splendid  copies 
of  the  Qur'an,  so  later  examples  are  more 
often  smaller  and  copied  in  fewer  volumes 
with  illumination  concentrated  in  only  a 
few  places.  Nevertheless,  wealthy  segments 
of  society  always  desired  fine  copies  of  the 
Qur’an,  and  several  centers  of  commercial 
production  emerged.  A tenth/sixteenth- 
century  visitor  to  Shiraz,  for  example, 
described  commercial  production  there,  in 
which  small  family  businesses  employing 
fathers,  sons,  and  even  daughters  as 
scribes,  illuminators,  and  binders,  pro- 
duced a thousand  books  a year.  Most  of 
the  artists  were  anonymous,  but  the 
biography  of  one  famous  calligrapher- 
illuminator,  Ruzbihan  Muhammad,  can  be 
established.  Having  learned  his  art  from 
his  father,  a calligrapher,  and  his  grand- 
father, an  illuminator,  Ruzbihan  had  a long 
career  spanning  some  thirty-five  years, 
920-54/1514-47.  Similarly,  from  the 
twelfth/eighteenth  century  onwards,  the 
town  of  Shumen  in  Bulgaria  became  a 
center  for  the  almost-industrial  production 
of  elaborately  decorated  manuscripts  of 
the  Qur’an,  a cottage  industry  that  ended 


only  with  the  advent  of  commercial  lithog- 
raphy in  the  late  thirteenth/nineteenth 
century  (Stanley,  Shumen). 

Sheila  S.  Blair  and 
Jonathan  M.  Bloom 
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Les  manuscrits  du  Moyen- Orient.  Essais  de  codicolo- 
gie  et  paleographic,  Istanbul/Paris  1989,  115-24; 

T.  Stanley,  Shumen  as  a centre  of  Qur’an 
production  in  the  19th  century,  in  I.G.  Schick 
(ed.),  M.  Ugur  Derman  Festschrift,  Istanbul  2000, 
4®3-512- 

Orphans 

Children  (q.v.)  who  have  lost  their  parents, 
generally  to  death.  Tatmi  (pi .yatama),  a 
term  designating  a fatherless  minor  child 
(al-Raghib  al-Isfahanl,  Mufradat;  Lisan  al- 
Arab,  s.v.),  appears  throughout  the  Qur’an 
more  than  twenty  times.  Early  verses  from 
the  first  Meccan  period  (see  chronology 
and  the  qur’an),  celebrating  God’s  provi- 
dence towards  the  orphan  Muhammad 
(q  93:6),  warn  against  oppressing  orphans 
as  such  (q  93:9)  and  identify  those  who 
turn  away  the  orphan  as  unbelievers 
(q  107:2;  see  belief  and  unbelief).  Later 
verses  from  the  same  period  rebuke  the 
unbelievers  for  not  honoring  the  orphan 
(q  89:17),  exhort  them  to  feed  “on  a 
day  of  famine  (q.v.)  an  orphan  of  kin. . .” 

(q  90:14-5;  see  kinship)  and  refer  to  the 
reward  reserved  in  the  hereafter  (see 

REWARD  AND  PUNISHMENT;  ESCHATOLOGY) 

for  believers  who  “give  food  for  the  love  of 
him  [i.e.  God]  to  the  poor  (see  poverty 
and  the  poor),  the  orphan  and  the  pris- 
oner” (q  76:8-9;  see  prisoners).  These 
exhortations  (q.v.)  can  be  seen  not  only  as  a 
reaction  against  the  injustice  (see  justice 
and  injustice)  and  violence  to  which  wid- 


ows (see  widow)  and  orphans  were  sub- 
jected by  the  Meccans  (Roberts,  Social  laws, 
44)  but  also  as  aimed  at  strengthening  unity 
among  the  Muslim  converts  in  the  face  of 
a growing  threat  from  outside  as  well  as 
from  within  the  group  (O’Shaughnessy, 
Qur’anic  view,  37;  see  opposition  to 

MUHAMMAD;  COMMUNITY  AND  SOCIETY  IN 
THE  QUR’AN). 

Rules  concerning  the  fair  and  just  way 
Muslims,  who  serve  as  guardians  of 
orphans,  should  deal  with  their  property 
(q.v.)  are  laid  down  by  verses  from  the  sec- 
ond and  third  Meccan  periods  (see  ethics 
and  the  qur’an).  Fair  treatment  of  or- 
phans ranks  as  one  of  the  primary  moral 
obligations  for  Muslims  (q  17:34;  6:152;  see 
Azhary-Sonbol,  Adoption,  55).  An  exam- 
ple for  the  right  treatment  of  orphans’ 
wealth  (q.v.;  in  the  spirit  of  the  above- 
mentioned  verses)  where  God  himself 
serves  as  the  guardian,  can  be  read  in  the 
narration  of  God’s  servant  (al-Khidr, 
according  to  Qur’an  commentaries)  who, 
as  one  of  his  enigmatic  acts,  sets  up  a wall 
about  to  fall  down,  explaining  that  “it  be- 
longed to  two  orphan  youths. . . and  under 
it  was  a treasure  belonging  to  them. . . and 
your  lord  (q.v.)  wished  that  they  should 
reach  full  age,  and  bring  forth  for  them- 
selves their  treasure  as  a mercy  (q.v.)  from 
your  lord”  (q  18:77,  82;  see  khadir/khidr; 
MYTHS  AND  LEGENDS  IN  THE  QUr’An). 

In  the  early  Medinan  period,  probably 
against  the  background  of  the  battles  of 
Badr  (q.v.)  and  Uhud  which  left  large 
numbers  of  Muslim  children  orphaned 
(O’Shaughnessy,  Qur’anic  view,  35,  37; 
Azhary-Sonbol,  Adoption,  55;  see  expe- 
ditions and  battles),  the  Qur’an  re- 
emphasizes, as  part  of  the  religious  duties 
of  Muslims,  the  importance  of  deeds  of 
beneficence  towards  the  orphan  (e.g. 
q 2:83,  177;  4:36;  cf.  Exod  22:21-3;  Deut 
24:17;  27:19;  for  comparison  with  Christian 
sources  see  O’Shaughnessy,  Qur’anic  view, 


ORTHOGRAPHY 


604 


36  n.  16)  and  encourages  the  believers  to 
extend  practical  help  to  orphans  by  con- 
tributing to  their  welfare  (q,  2:215)  and  by 
providing  for  them  when  inheritances 
and  spoils  are  divided  (q,  4:8;  8:41;  see 
inheritance;  booty).  It  also  warns  “those 
who  consume  the  property  of  orphans 
wrongfully”  that  they  will  be  punished  in 
the  hereafter  with  “fire  (q.v.)  in  their  own 
bellies”  (q,  4:10;  see  hell  and  hellfire) 
and  gives  guardians  concrete  instructions 
on  how  to  handle  the  affairs  of  fatherless 
children  and  particularly  how  to  protect 
their  wealth  and  property  rights  (q,  2:220; 
4:2,  6;  Q 4:5  may  also  be  understood  as 
referring  to  orphans;  see  Tabari,  Tafsir, 
ad  loc.).  Two  Medinan  verses  (q  4:3,  127, 
the  latter  explicitly)  connect  the  treatment 
of  orphans  with  the  marriage  of  guardians 
(see  Watt,  Medina,  276,  281;  id.,  Prophet  and 
statesman,  154;  Azhary-Sonbol,  Adoption, 
56;  see  marriage  and  divorce).  The 
just  treatment  of  orphans,  a motif  which 
receives  much  attention  in  the  Qur’an,  has 
had  a long-term  impact  on  later  Islamic 
ethics,  law  and  practice  (Chaumont  and 
Shaham,  Yatlm;  Roberts,  Social  laws,  42-3; 
Azhary-Sonbol,  Adoption,  55-7).  See 
guardianship  for  a further  discussion  of 
the  qur’anic  provisions  for  the  protection 
of  orphans. 

Avner  Giladi 
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Orthography 

Lit.  “correct  writing,”  it  has  a three-fold 
nuance:  a)  the  art  of  writing  words  with 
the  proper  letters,  according  to  standard 
usage;  b)  correct  spelling,  or,  alternatively, 
mode  of  spelling;  c)  grammar  treating  of 
letters  and  spelling.  The  history  of  the 
formation  of  a “standard”  qur’anic 
orthography  is  the  focus  of  this  article; 
the  particularities  of  qur’anic  spelling,  let- 
ters and  grammar  are  treated  in  greater 
detail  elsewhere  (see  Arabic  script; 

ARABIC  LANGUAGE;  GRAMMAR  AND  THE 

qur’an;  language  and  style  of  the 
qur’an;  inimitability;  mysterious 
letters).  The  orthography  of  the 
Qur’an  — as  a system  of  rules  ensuring 
the  uniformity  of  the  text’s  written 
transmission  underwent  several  stages 
of  development.  Its  history  is  inextricably 
bound  with  that  of  Arabic  grammar  and 
the  traditional  disciplines  of  qur’anic  study 
(q.v.;  ulum  al- Qur’an),  primarily  those  of  the 
readings  of  the  Qur’an  (q.v.;  dim  al-qird’at) 
and  the  recitation  of  the  Qur’an  (q.v.;  dim 
al-tajwid ),  as  well  as  the  most  important 
events  that  affected  the  Muslim  community 
and  the  caliphate. 

Muhammad  left  no  fixed  text  of  the  reve- 
lation (see  mushaf),  and  Arabic  writing  at 
that  time  conveyed  only  consonants  (see 
calligraphy).  Furthermore,  the  script 
was  ambiguous,  as  the  same  sign  could 
indicate  several  letters.  Memorization 
remained  the  main  method  of  preserving 
the  sacred  text  (see  memory).  The  sources 
have  retained  traces  of  resolute  opposition 
to  the  very  idea  of  a written  record  of  the 
text  as  doomed  to  reproduce  mistakes  (see 
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ORALITY;  ORALITY  AND  WRITING  IN 

Arabia).  The  characteristic  features  of  this 
period,  in  which  the  Qur’an  existed  in  both 
written  and  oral  form,  determined  the  dif- 
ficulties that  Muslim  authorities  encoun- 
tered as  they  developed  rules  for  recording 
a uniform  text  of  the  Qur’an.  The  text 
attested  in  early  qur’anic  fragments  served, 
indisputably,  only  as  an  aid  for  recitation 
from  memory.  In  codifying  the  sacred  text 
(see  codices  of  the  qur’an;  collection 
of  the  qur’an),  it  was  imperative  for  the 
Muslim  community  to  complete  several 
tasks:  to  develop  a graphic  form  of  the 
qur’anic  text  (rasm  or  khatt,  kitab,  kitaba, 
kataba)  acceptable  to  all  authorities;  to 
introduce  a system  of  diacritics  (‘ajm,  i’jdrn, 
naqt)  and  vocalization  (shakl,  ishkal,  tashkil, 
harakat,  sometimes  also  naqt)  and  to  estab- 
lish a single  vocal  form  (dabt  or  lafi,  nutq); 
and  to  establish  uniform  rules  for  recitation 
(qawa’id  al-qira'at),  because  even  after  the 
solution  of  the  first  two  problems  the 
possibility  of  ambiguity  remained  (see 
ambiguous). 

In  order  to  create  a unihed  redaction  of 
the  qur’anic  text,  it  was  imperative  to 
investigate  the  basic  grammar  of  Arabic 
and  to  develop  an  apparatus  for  the  written 
representation  of  the  text.  In  addition, 
political  will  and  authority  (q.v.)  were 
needed  (see  politics  and  the  qur’an). 
According  to  Muslim  tradition,  the  politi- 
cal will  and  authority  needed  for  the  task 
were  provided,  initially,  by  the  rightly- 
guided  caliphs  (see  caliph):  Abu  Bakr  (q.v.; 
al-suhuf  al-bakriyya),  ‘Umar,  'Uthman  (q.v.; 
rasm  ‘ uthmani ) and  ‘All  (see  ‘ ali  b . abI 
talib).  Later,  the  initiative  passed  to  two 
outstanding  Iraqi  governors,  Ziyad  b. 

Ablhi  (d.  53/673)  and  al-Hajjaj  (d.  95/714), 
and  the  protection  of  two  influential  wazus, 
in  the  caliphate,  Ibn  Muqla  (d.  329/940) 
and  Ibn  'Isa  (d.  335/946). 

As  consonantal  roots  in  Arabic  can  be 


vocalized  in  diverse  fashion,  various  sys- 
tems developed  in  centers  of  Muslim 
scholarship,  primarily  the  Iraqi  cities  of 
al-Knfa  and  al-Basra.  At  that  time,  famed 
“readers”  (al-qurra)  were  also  famed  gram- 
marians, for  example  Ibn  Abl  Ishaq  al- 
Hadraml  (d.  118/735-6)  or  Abu  ‘Amr  b. 
al-‘Ala’  (d.  154/770;  see  reciters  of  the 
qur’an).  The  generation  of  the  Prophet’s 
grandchildren  and  great-grandchildren 
gradually  succeeded  in  creating  an  elegant 
system  of  diacritics,  which  permitted  a 
shift  from  a scriptio  defectiva  to  a scriptio  plena. 
A tradition  insistently  connects  the  first 
stage  of  this  process  with  Abu  1-Aswad  al- 
Du’all  (or  al-Dlll;  d.  69/688).  This  man, 
from  the  circle  around  ‘All,  is  known  as  the 
founder  of  Arabic  syntax  (dim  al-nahw). 
Tradition  connects  Abu  1-Aswad’s  work 
first  with  an  initiative  of  ‘All  and,  later, 
with  instructions  from  the  noted  Umayyad 
governor  and  sworn  brother  of  Mu'awiya 
(d.  60/680),  Ziyad  b.  Ablhi,  who  ruled  the 
entire  eastern  section  of  the  caliphate. 

The  concrete  individuals  are  less  impor- 
tant than  the  way  the  tradition  treats  their 
roles,  particularly  those  of  ‘All  and  Ziyad 
b.  Ablhi.  The  former  must  have  under- 
stood the  importance  of  furthering  the  uni- 
fication of  the  qur’anic  text,  both  for  the 
cause  of  Islam  (q.v.)  and  for  his  own  repu- 
tation. As  for  Ziyad,  a faithful  servant  of 
the  Umayyads  famed  for  his  intelligence 
and  decisiveness,  he  was  precisely  the  man 
to  grasp,  on  the  basis  of  state  and  dynastic 
interests,  the  imperative  of  continuing 
work  on  the  text  of  the  scripture.  It  is  pos- 
sible that,  at  this  stage,  the  heart  of  the 
matter  was  the  necessity  of  using  already 
existing  diacritical  marks  in  copying  the 
Qur’an. 

The  tradition  no  less  insistently  fore- 
grounds the  role  of  another  equally  power- 
ful, decisive  and  intelligent  Umayyad 
governor,  al-Hajjaj.  He  instructed  his 
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clerks,  Nasr  b.  ‘Asim  (d.  89/707)  and  Yahya 
b.  Ya'rnur  (or  Ya'mar;  d.  129/746),  to  com- 
plete the  development  of  a system  to  desig- 
nate long  and  short  vowels  as  well  as  a 
number  of  additional  elements  in  the  writ- 
ing system.  It  is  important  to  note  that  this 
provoked  opposition,  especially  in  Medina 
(q.v.).  Progress  toward  a scriptio plena  threat- 
ened to  reduce  the  influence  of  qur’anic 
readers  (qurra),  who  knew  the  text  by  heart 
and  were  recognized  by  society  as  the  main 
bearers  of  the  tradition. 

The  maturation  of  a writing  system  and 
the  establishment  of  a grammatical  sys- 
tem were  largely  completed  by  the  end  of 
the  ninth  century.  At  that  time,  Khalil 
b.  Ahmad  (d.  170/786-7  or  791)  developed 
and  introduced  additional  diacritical  signs. 
His  famous  pupil  Slbawayhi  (d.  ca.  189/ 
7g6),  the  grammarians  al-Asma‘l  (d.  213/ 
828),  Abu  ‘Ubayda  (110-210/728-824-5), 
Abu  Zayd  al-Ansarl  (d.  215/830-1),  pupils 
of  the  above-noted  Abu  ‘Amr  b.  al-‘Ala’, 
and  al-Farra’  (d.  207/822)  created  works 
which  successfully  codified  the  elements 
of  language  and  established  an  orderly 
grammatical  system.  Sibawayhi’s  Kitab 
contains  an  enormous  number  of  qur’anic 
examples.  The  grammar  was  created  for 
the  sake  of  the  Qur’an,  but  also  relied 
upon  it. 

In  the  ninth  century,  the  center  of  schol- 
arly activity  shifted  to  Baghdad,  where  the 
beginning  of  the  tenth  century  witnessed 
several  attempts  to  achieve  a new  level  of 
unification  in  the  qur’anic  text.  The  main 
role  fell  to  Ibn  Mujahid  (245-324/859-935), 
who  worked  in  Baghdad  and  enjoyed  the 
successive  protection  of  two  extremely 
influential  grand  wazlrs,  Ibn  Muqla  and 
Ibn  ‘Isa.  Ibn  Mujahid’s  work,  al-Qimat 
al-sab  j pretended  to  near  official  status  and 
established  a system  of  permissible 
qur’anic  “readings.”  The  system  proposed 
in  the  work  relied  on  the  consonantal  basis 


of  the  ‘“Uthmanic  version”  and  limited  the 
number  of  variant  vocalizations  to  seven; 
these  belonged,  correspondingly,  to  seven 
authorities  of  the  eighth  century.  For  each 
tradition,  two  slightly  different  variants 
(al-riwavat)  were  noted.  All  of  them  were 
acknowledged  as  equally  lawful;  the  use  of 
other  variants  (al-ikhtiyar),  however,  was 
forbidden.  Although  this  system  gradually 
became  very  widespread,  others  continued 
to  exist.  These  were  known  as  “three  after 
seven”  and  “four  after  ten.”  In  practice, 
however,  only  two  of  the  systems  noted  by 
Ibn  Mujahid  became  widespread:  the 
Kofan,  “ Hafs  (d.  246/860)  ‘an  'Asim  (d.  127/ 
744),”  and,  to  a lesser  degree,  the  Medinan, 
“Warsh  (d.  197/812)  ‘anJVqfi‘{d.  169/785).” 
The  “battle  of  the  readings”  was  accom- 
panied by  pointed  polemics  which,  in 
sum,  reflected  serious  ideological  and 
political  disagreements  within  the  Islamic 
community. 

Even  after  Ibn  Mujahid,  however,  it  re- 
mained possible  to  understand  the  sacred 
text  in  more  than  one  way.  The  system  that 
had  been  developed  did  not  provide  for 
anything  analogous  to  punctuation.  The 
science  of  qur’anic  recitation  (‘ilm  al- 
tajwid),  which  codifies  the  rules  for  reading 
the  Qur’an  (qawa'id  al-qira’at),  provided  a 
framework  for  solving  the  problem.  The 
history  of  how  the  tradition  of  ‘ilm  al-tajwid 
took  shape,  which  is  linked  both  to  ‘ilm 
al-qira’at  and  the  etiquette  of  reading, 
remains  unwritten.  It  was  closely  tied  to 
the  mystical-ascetic  movement  in  Islam 
later  to  be  termed  al-tasawwuf,  which 
emerged  in  the  second  half  of  the  eighth 
and  beginning  of  the  ninth  centuries  (see 
asceticism;  sufism  and  the  qur’an). 
Tradition  holds  that  the  first  to  write  a 
special  work  on  ‘ilm  al-tajwid  was  a contem- 
porary of  Ibn  Mujahid,  Mosa  b.  ‘Ubayd 
Allah  b.  Khaqan  al-Baghdadl  (d.  325/936). 
The  set  of  fifteen  pausal  signs  employed  by 
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qur’anic  readers  went  back  to  the  detailed 
system  developed  and  introduced  by 
Khalil  b.  Ahmad.  As  the  eighth  book  of 
al-Ghazall’s  (d.  505/1111)  Ihya ’ ulum  al-din 
indicates,  by  the  twelfth  century  this  system 
had  already  been  worked  out  in  detail  and 
accepted  by  the  community.  The  rules  for 
reading  the  Qur’an  (qawa'id  al-qira’at)  de- 
scribed in  detail  questions  of  the  assimila- 
tion and  dissimilation  of  consonants,  the 
influence  of  consonants  on  the  pronuncia- 
tion of  the  following  vowel  and  the  accen- 
tuation of  phrases  in  accordance  with 
meaning,  etc.  The  placement  of  pauses 
(waqf  wa-ibtida)  was  especially  important, 
for  pause  indications  fulfilled  the  role  of 
punctuation,  guaranteed  the  intelligibility 
of  each  verse’s  (aya)  semantic  content  and 
bound  them  into  a whole  (see  verses; 

FORM  AND  STRUCTURE  OF  THE  QUR’AN; 

sura).  Despite  the  complexity  of  the 
resulting  system,  it  still  serves  only  as  a 
reminder  and  requires  a thorough  knowl- 
edge of  the  rules. 

Although  by  the  fifth/eleventh  and 
sixth/twelfth  centuries  the  basic  problems 
involved  in  unifying  the  sacred  text  had 
been  solved,  centuries  would  be  required 
to  complete  the  process.  Among  the  many 
events  that  took  place  during  that  time,  we 
note  two,  which  played  a special  role.  In 
1202/1787  the  full  Arabic  text  of  the 
Qur’an  was  printed  for  the  first  time  in 
Russia  (see  printing  of  the  qur’an).  The 
edition  differed  in  a basic  fashion  from 
European  editions,  primarily  because  it 
was  Muslim  in  character:  the  text  was  pre- 
pared for  printing  by  Mullah  ‘Uthman 
Isma'll.  In  1216-7/1801-2  the  St.  Petersburg 
Arabic  typeface  was  transferred  to  Kazan, 
where  the  Muslim  printing  press  was 
opened,  and  where,  beginning  in  1217/ 
1802,  this  text  of  the  Qur’an  was  published 
many  times.  The  so-called  “Kazan 
Qur’ans,”  viewed  as  the  first  Muslim  edi- 


tion, spread  widely  in  the  East  and  were 
reproduced  numerous  times.  It  is  possible 
that  this  edition  played  a decisive  role  in 
the  centuries-long  process  of  standardizing 
qur’anic  orthography. 

The  final  stage  of  the  work  on  the  unifi- 
cation of  the  qur’anic  text  is  connected 
with  the  appearance  in  Cairo  in  1342/ 
1923-4  of  a new  edition  of  the  text;  it  rep- 
resents now  the  final  step  in  canonizing  the 
orthography,  structure  of  the  text  and  rules 
of  reading.  Drawn  up  by  a special  panel  of 
Muslim  scholars  it  was  based  on  one  of  the 
“seven  readings”  (Hafs  'an  Asim).  The 
members  of  the  panel  relied  in  their  work 
not  on  an  analysis  of  early  manuscripts, 
but  on  contemporary  Muslim  works  on  the 
issue  of  “readings”  (al-qird’at)  as  well  as  on 
the  living  tradition  of  prominent  Qur’an 
reciters  (Sa'id,  Recited  Koran).  This  undoubt- 
edly narrows  the  significance  of  the  work. 
Nonetheless,  the  Egyptian  edition,  today 
accepted  throughout  the  Muslim  world,  as 
well  as  by  European  scholars,  represented 
a significant  step  forward.  Together  with 
the  encyclopedia  of  qur’anic  readings 
(Kuwait,  1402-5/1982-5),  it  forms  the 
nucleus  of  a critical  edition.  Still,  the 
appearance  of  the  Egyptian  edition  did 
not  eliminate  all  other  traditions  of  textual 
transmission.  In  the  western  Muslim  world 
and  in  Zaydl  Yemen,  traditions  remain 
which  go  back  to  a different  transmitter  of 
the  text,  Warsh.  Today,  publications  of  the 
Qur’an  in  this  transmission  appear  not 
only  in  North  Africa  but  in  Cairo  and 
Riyadh  as  well. 

Although  an  analysis  of  extant  copies  of 
the  Qur’an  confirms  the  outline  of  the  tra- 
ditional history  of  qur’anic  orthography 
and  the  text  in  general,  they  also  clearly 
demonstrate  that  new  light  may  be  shed 
on  the  current  understanding  of  the  his- 
tory of  the  consolidation  of  the  text  of  the 
Qur’an  (see  manuscripts  of  the  qur’an). 
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Qur’anic  fragments  dated  to  the  first/ 
seventh  third/ninth  centuries  preserve  a 
large  number  of  mixed  and  transitional 
variants,  whether  one  examines  orthogra- 
phy, the  numeration  of  verses  (ayas)  or 
known  systems  of  variant  readings.  Either 
all  of  these  variants  and  systems  were  arti- 
ficial from  the  start,  or  they  arose  after  the 
manuscripts  of  the  early  period  were  cop- 
ied and  reflect  a higher  level  of  uniformity 
and  regularity  in  the  copying  of  Qur’ans. 

The  orthographic  discrepancies  pre- 
served in  the  early  manuscripts  affect,  for 
the  most  part,  the  writing  of  long  vowels 
and  the  hamza  (for  examples  of  these 
orthographic  discrepancies,  see  Rezvan, 
Qur’an,  45-6  [Tables  1 1 - 1 3] ) . In  the  first 
place,  one  encounters  the  omission  of  alifs, 
in  various  noun  and  verb  forms.  In  many 
cases  the  hamza  was  conveyed  where  re- 
quired by  alif,  wdw  or  yd’  or  simply  omitted. 
Early  qur’anic  manuscripts  may  preserve 
traces  of  discrepancies  rooted  in  the  mor- 
phological systems  of  the  eastern  and  west- 
ern Arabian  dialectal  groups.  These 
manuscripts  also  display  several  vocaliza- 
tion systems  based  on  the  use  of  dots  of 
various  colors,  as  well  as  different  systems 
of  tajwid  marks  which  preceded  those 
established  in  the  fourth/tenth  sixth/ 
twelfth  centuries.  Careful  description  and 
study  of  early  manuscripts  and  the  cre- 
ation of  a detailed  data-base  of  early 
copies  by  paleographers,  linguists  and  his- 
torians may  furnish  material  for  recon- 
structing the  early  history  of  qur’anic 
orthography  from  a perspective  different 
than  that  conveyed  by  the  traditional 
accounts. 
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Ostentation  see  age  of  ignorance 

Oven  see  instruments;  hell  and 
hellfire;  NOAH 


Efim  Rezvan 
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[i]  Early  Hijazi  qur’anic  codex  (second  half  of  die  first/seventh  century)  on  parchment 
containing  Q_6: 1 34-42.  Courtesy  of  the  Bibliotheque  rationale  de  France,  Paris  (BNF  Arabe 
328,  f.  28a). 
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[hi]  Early  qur’anic  manuscript  in  naskh  script  (dated  427/1036)  exemplifying  the  degree  of 
compactness  such  manuscripts  attained.  Q_  16:31-72  is  seen  here.  Courtesy  of  the  British 
Library,  London  (BL  Add.  7214,  f.  32b). 


[iv]  Example  of  a qur’anic  manuscript  in  which  the  lines  of  script  alternate  in  height  and 
length  (dated  to  582/1 186).  Q_  18:93-1 10  is  shown  here.  Reproduced  by  kind  permission  of 
the  Trustees  of  the  Chester  Beatty  Library,  Dublin  (CBL  1438,  f.  109a). 
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[v]  Qur’an  manuscript  from  the  western  Islamic  world  (on  parchment,  dated  703/1304),  with 
a marginal  ornament  indicating  the  daily  readings  for  the  month  of  Ramadan  in  the  lower  part 
of  the  margin.  The  text  contains  Q_  26:220-27:20.  Courtesy  of  the  Bibliotheque  nationale  de 
France,  Paris  (BNF  Arabe  385,  f.  80a). 


[vi]  Example  of  a qur’anic  manuscript  (dated  923/ 1 5 1 7)  in  which  “Ahmad”  of  Q.6 1 :6 
appears  in  larger  writing.  Q, 60:12  - 61:7  is  shown  here.  Courtesy  of  the  Bibliotheque 
nationale  de  France,  Paris  (BNF  Arabe  413,  p.  466). 


[vn]  Elaborately  decorated  Qur’an  fmisboard  (end  tenth/sixteenth  century) 
containing  directions  for  divination.  Courtesy  of  the  Bibliotheque  nationale 
de  France,  Paris  (BNF  Arabe  418,  f.  449b). 
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[viii]  Later  Iranian  Qur’an  manuscript  (dated  to  1 126/1714)  in  a minute  hand,  in 
which  an  entire  juz  (a  thirtieth  of  the  Qur’an)  appears  on  two  facing  pages  (here, 
only  one  such  page  — containing  a hizb,  or  a sixtieth  of  the  Qur’an  is  shown).  In  the 
margin,  there  are  accounts  in  Persian  about  Muhammad’s  life  and  commentaries  by 
the  sixth  imam,  Ja'far  al-Sadiq.  Courtesy  of  the  Bayerische  Staatsbibliothek,  Munich 
(BSB  Cod.  arabe  1 1 18,  f.  17v). 


[n]  Magic-medicinal  bowl,  copper  alloy,  cast  and  turned  (Syria,  565/1169-70).  Courtesy  of 
The  Nasser  D.  Khalili  Collection  of  Islamic  Art,  London  (MTW  1443). 


[hi]  Las  Navas  de  Tolosa  banner,  silk  and  gilt  parchment  (Almohad  Spain,  608-47/ 
1212-50).  Courtesy  of  Patrimonio  Nacional,  Madrid. 


[iv]  Glass  mosque  lamp,  gilded  and  enameled  (Mamluk  Cairo,  709-19/1310-20).  Cour- 
tesy of  the  Museum  of  Fine  Arts,  Boston.  Gift  of  Mr.  And  Mrs.  Edward  Jackson  Flolmes, 
1937  (37.614). 


[v]  Ceramic  table  screen  inscribed  with  Q_  72: 18-20,  blue  underglaze  (Ming  dynasty  Cheng- 
Te  reign,  China,  1506-2 1).  Courtesy  of  the  Percival  David  Foundation  of  Chinese  Art,  Lon- 
don (PDF  B687). 


[vi]  Ottoman  banner,  silk  with  metal  thread  (Turkey,  thirteenth/ early  nineteenth  century). 
Courtesy  of  The  Nasser  D.  Khalili  Collection  of  Islamic  Art,  London  (TXT  149). 


[vn]  Javanese  selendang,  a kind  of  shawl  worn  draped 
around  the  head  or  shoulders,  which  is  covered  with 
densely  written  Arabic  inscriptions  that  include  Q_ 
61:13,  the  “Victory  Verse”  Java,  early  twentieth  cen- 
tury). Courtesy  of  The  Nasser  D.  Khalili  Collection 
of  Islamic  Art,  London  (TXT  104). 


[vm]  Qur’anic  writing  board,  wood,  cord,  colored  inks,  inscribed  with  Q_  97 
(Sudan,  late  nineteenth  or  early  twentieth  century).  Courtesy  of  the  Brooklyn 
Museum  of  Art,  New  York.  Robert  B.  Woodward  Memorial  Fund  (22.23 1). 


[i]  Courtyard  of  the  Umayyad  mosque  of  Damascus  (85-96/705-15,  with  later  additions) 
showing  the  axial  transept  and  dome  in  front  of  the  mihrab.  Photograph  courtesy  of  Jonathan 
M.  Bloom. 


[n]  Great  Mosque  of  Qayrawan  (mid  third/ ninth  century)  showing  the  three-storied  mina- 
ret. Photograph  courtesy  of  Jonathan  M.  Bloom. 


[in]  Ablution  pavilion  (known  as  the  Qubbat  al-Ibadiyyln)  from  the  destroyed  Almoravid 
congregational  mosque  (Marrakesh,  sixth/ twelfth  century).  Photograph  courtesy  of  Jonathan 
M.  Bloom. 


[iv]  Congregational  mosque  of  Isfahan  (sixth/ twelfth  century  and  later)  showing  courtyard 
with  two  (of  four)  iwans.  Photograph  courtesy  of  Sheila  S.  Blair. 


[v]  Stone  reading  stand  for  a monumental  copy  of  the  Qur’an  at  the  mosque  of  Bibi  Khanum, 
Samarqand  (801-6/1399-1404).  Photograph  courtesy  of  Sheila  S.  Blair. 


[vi]  Funerary  mosa^xc-madrasa  of  Sultan  Hasan  showing  prayer  hall  with  dikka  (the  platform 
on  which  the  muballigh  might  stand)  in  foreground  and  mihrab  and  minbar  in  background  (Cairo, 
begun  756/1356).  Photograph  courtesy  of  Jonathan  M.  Bloom. 


[vn]  Interior  of  the  prayer  hall  of  the  Atala  mosque  (Jaunpur,  810/1 408).  Photograph  cour- 
tesy of  Jonathan  M.  Bloom. 


[vm]  Selimiye  mosque  exterior  (Edirne,  975-82/1568-75).  Photograph  courtesy  of  Jonathan 
M.  Bloom. 


[i]  Left  half  of  a double-page  frontispiece  from  a fragmentary  copy  of  the  Qur’an  (late  first/ early 
eighth  century)  found  in  the  Great  Mosque  at  San'a5  depicting  two  buildings  with  arcades  and 
hanging  lamps,  commonly  believed  to  depict  mosques.  Courtesy  of  Hans-Caspar  Graf  von  Bothmer, 
University  of  Saarbrticken  (San'a5,  Dar  al-Makhtutat,  inv.  no.  20-33.1). 


[hi]  Page  with  Q 29: 16-21  from  a unique  copy  of  the  Qur’an  transcribed  in  gold  on  parchment.  Courtesy  of  The 
Nasser  D.  Khalili  Collection  of  Islamic  Art,  London  (KFQ52,  f.  4a). 


[iv]  Right-hand  side  of  opening  double-page  with  Q_  1-2:6  from  the  copy  of  the  Qur’an  tran- 
scribed by  Ibn  al-Bawwab  at  Baghdad  in  391/1000.  Note  the  sura  titles  in  rectangular  frames 
with  palmettes  extending  into  the  outer  margins.  Reproduced  by  kind  permission  of  the  Trustees 
of  the  Chester  Beatty  Library,  Dublin  (CBL  1431,  f.  9b). 


[v]  Page  from  the  so-called  Q_armathian  Qur’an,  conventionally  dated  to  sixth /twelfth 
century  Iran.  Courtesy  of  the  Metropolitan  Museum  of  Art,  New  York.  Gift  of  Horace 
Havemeyer,  1929  (29.160.23). 


[vi  a]  Left-hand  side  of  the  opening  double  page  with  Q_  1 from  a copy  of  the 
Qur’an  transcribed  by  Rtizbihan  Muhammad  at  Shiraz,  ca.  965/1558.  Repro- 
duced by  kind  permission  of  the  Trustees  of  the  Chester  Beatty  Library,  Dublin 
(CBL  1558,  f.  3r). 


[vi  b]  Right-hand  side  of  the  opening  double  page  with  Q_  1 from  a copy  of  the 
Qur’an  transcribed  by  Ruzbihan  Muhammad  at  Shiraz,  ca.  965/1 558.  Repro- 
duced by  kind  permission  of  the  Trustees  of  the  Chester  Beatty  Library,  Dublin 
(CBL  1558,  f.  2v). 


[vn]  Right  side  of  a double-page  frontispiece  from  the  anonymous  Baghdad  Qur’an  illumi- 
nated by  Muhammad  b.  Aybak  (early  eighth/fourteenth  century).  Reproduced  by  kind  per- 
mission of  the  Trustees  of  the  Chester  Beatty  Library,  Dublin  (CBL  Is  1614.2). 
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